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THE EXISTENCE OR NONEXISTENCE
OF THE MIND OF BUDDHA:
A DEBATE BETWEEN FAXINGZONG AND FAXIANGZONG
IN CHENGGUAN’S INTERPRETATION

IMRE HAMAR ™
(Budapest)

One passage of the Siitra Manifestation of the Tathagata is studied in this article. The central ques-
tion of this passage is whether the Tathagata has mental activity like ordinary people. The exegetes
of medieval China recognised the ambiguity of Indian Buddhist tradition on this topic. These monks
attempted to harmonise the different views under the rubric of perfect teaching, i.e. the Huayan
teaching. This article includes a translation of Chengguan’s commentary on this passage, as it is not
only the most elaborate explanation of the text, but also a good example of how Chinese commen-
taries interpreted scriptural sources.
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The Avatamsaka Sitra, one of the largest Mahdyana sitras, consists of numerous
chapters that treat the teachings of emptiness, updya, the bodhisattva career and other
major Mahdyana tenets. Some of these chapters were circulated independently before
the compilation of this collection of sitras as attested by their early Chinese transla-
tions. The most famous sitras are undoubtedly the Dasabhiimika Sitra and the Gan-
davyitha Siitra." Although the Avatamsaka Siitra has been preserved only in Chinese
and Tibetan translations,” the Sanskrit originals of these two works are extant.’
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Scientific Research Fund) (F029471). I thank Robert M. Gimello, Lambert Schmithausen, William
S. Waldron, and A. Charles Muller for reading an earlier version of this article and providing their
comments.
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! For a study of Gandavyiiha, see Gomez (1967). The chief protagonist of this work is a boy
called Sudhana who meets spiritual friends (kalyanamitra) along the way in his search for enlight-
enment. This story was often depicted in Asian Art. See Fontein (1967). Recently, paintings of Su-
dhana’s journey along with the inscription of the Tibetan text were discovered in the temple of Ta
Pho. See Steinkellner (1995, 1999).

% The first complete Chinese translation of the Avatamsaka Siitra was done by Buddha-
bhadra in 420. It consists of 60 fascicles and thus came to be known as the 60-fascicle Huayanjing
(T 9, 278). Next, Siksananda rendered it into Chinese in 699. This is the 80-fascicle Huayanjing
(T 10, 279). The third translation, the 40-fascicle Huayanjing, actually only contains the last chap-
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340 I. HAMAR

As Takasaki Jikido pointed out, another remarkable part of this collection is
the sutra entitled Manifestation of the Tathdagata. He regards it as a precursor of the
Tathagatagarbha theory, as the sitra says that all beings are endowed with the wis-
dom of Tatahagata but due to their ignorance, delusion and grasping they cannot
realise it. The reason why Buddha appeared in the world is to teach living beings
in order to enable them to realise their inner potencies.* On the basis of the Tibetan
translation he reconstructed the Sanskrit title as Tathagata-utpatti-sambhava-nirdesa
Satra.’ Today we have five versions of this work, four in Chinese, one in Tibetan:

1. Fo shuo rulai xingxian jing (R A0 EEERE (T 10, 291: 592a1-617b7)

2. Baowang rulai xingqi pin &% FAAMERES, (T 9, 278: 611b1-631b5)°
3. Rulai chuxian pin QIR (T 10, 279: 262a15-278¢22)

ter, the Gandavyitha (T 10, 293). The Tibetan translation was done by Jinamitra in the ninth cen-
tury. Its title is Sangs-rgyas phal-po-che zhes bya-ba shin-tu rgyas-pa chen-pa’i mdo (Peking 761).
The Sanskrit originals of the 60- and 80-fascicle Huayanjing were brought from Khotan. This
shows that this siitra gained wide currency in this region. That the Sanskrit manuscript existed is
attested by Zhiyan: he confirms it as well as describing the manuscript (T 45, 1870: 588al13—
589¢17). Collating the chapters of the 60-fascicle Huayanjing, the 80-fascicle Huayanjing, the Ti-
betan translation and the alleged Sanskrit original revealed several differences. The numbers and
the titles of the chapters are different because certain chapters are missing from some of the ver-
sions, and the divisions of the texts into chapters are different. For example, the eleventh and thirty-
second chapters of the Tibetan version are not found in any other versions. Moreover, the second
chapter of the 60-fascicle Huayanjing, the Buddha Vairocana, is divided into five separate chapters
in the 80-fascicle Huayanjing. Sometimes the same chapters have various titles in other versions.
This reveals how the text of the Avatamsaka Siitra evolved through the ages. The last stage of it, at
least according to the extant versions, is the Tibetan version which is the largest of all versions. For
a comparative study of the various versions, see Kimura (1992, pp. 4—10). For a German transla-
tion of the 60-fascicle Huayanjing, see Doi (1978, 1981, 1982). For a Japanese translation, see Etd
(1917). For an English translation of the 80-fascicle Huayanjing, see Cleary (1993). For a Japanese
translation, see Eto (1929, 1959). For a summary of each chapter of the 80-fascicle Huayanjing, see
Cleary (1983, pp. 171-205).

3 For the bibliographical information of the editions of these Sanskrit texts, see Nakamura
(1980, pp. 195-196).

For Takasaki’s discussion of this sitra from the aspect of the development of Tathdgata-
garbha theory, see Takasaki (1974, pp. 574—602). For a recent summary, see Zimmermann (2002,
pp- 11-93).

3 See Takasaki (1958). Although the Sanskrit title has not survived, the text’s famous meta-
phor of the big book that is as big as the world and describes the whole world but can enter one
particle of an atom is cited by the Ratnagotravibhaga. See Takasaki (1966, pp. 189—192). For an
analysis of the title, see [td (1967).

% For a detailed study of this version, see Kaginushi (1972a). The Chinese exegetes of the
80-fascicle Huayanjing, Huiyuan and Chengguan, remarked that the word xing in the title had been
added by the translator. See XZJ 5: 519b16—18, T 35, 1735: 872a11—12. According to the Tibetan
translation of the sitra, utpatti (skye-ba), or sambhava ('byung-ba), or combinations of them, were
rendered as xinggi by the translator. See Takasaki (1960, pp. 282—289). Nonetheless, one major
tenet of Huayan Buddhism, nature-origination, took its name from this title. This reveals how the
absolute becomes manifested in the phenomenal world. For studies of this important teaching, see
Kamata (1957, 1965, pp. 565-574), Endo (1965, 1966, 1967), Kaginushi (1972b, 1986), Gimello
(1976, pp. 442-445), Yoshizu (1983b), Nakajo (1988), Chung (1991), and Gregory (1991, pp.
187—-192, 242-243).
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THE EXISTENCE OR NONEXISTENCE OF THE MIND OF BUDDHA 341

4.  Dafangguang rulai xingqi weimizang jing K. 5 EE Q1A LM AE (Kimu-
ra 1999)
5. De-bzhin-gshegs-pa skye-ba ’byung-ba (Peking 761: 75b2—142b4)

The first is the earliest Chinese translation done by Dharmaraksa between 265
and 289. This early translation clearly shows that it is an early Mahdyana sitra, and
had existed independently before it came to be a chapter in the Avatamsaka Siitra.”
The second and third renditions are included in the 60- and 80-fascicle Huayanjing,
respectively. The fourth version has been lost in China but was found in Japan among
the manuscripts discovered recently in the Nanatsudera temple of Nagoya.” However,
this text seems to be a version of the Baowang rulai xingqipin as it is very similar to
it, but contains several errors, probably due to unreliable copying.” This demonstrates
the popularity of this sitra because it was taken out of the Huayanjing and was circu-
lated independently. The fifth version is a chapter from the Tibetan translation of the
Avatamsaka Sitra."’

At the beginning of the sitra, Buddha appears as emitting light that illumi-
nates all the worlds and extinguishes the suffering of all beings. Finally, the light en-
ters the head of the bodhisattva Wondrous Quality of the Origination of Tathdgata-
nature. Inspired by the light of the Buddha the bodhisattva asks who is able to reveal
Buddha’s teaching. Then Buddha emits light from his mouth again which arrives at
the mouth of bodhisattva Samantabhadra. In reply to the question of bodhisattva
Wondrous Quality of the Origination of Tathdgata-nature, he relates that Buddha
shows this kind of transformation before declaring the teaching of the manifestation
of Tathdagata. Next, bodhisattva Wondrous Quality of the Origination of Tathdgata-
nature poses ten questions, to which Samantabhadra replies in the remaining part of
the sitra. These ten topics are as follows: 1. the characteristics of the manifestation
of Tathagata; 2. the body of Tathagata; 3. the voice of Tathagata; 4. the mind of Ta-
thagata; 5. the realm of Tathagata; 6. the deeds of Tathdagata; 7. the perfect enlight-
enment of Tathdgata; 8. the turning of the Dharma wheel by Tathagata; 9. the pari-

7 Kawano Satoshi collated this version with the Tibetan translation, and concluded that it
has several interpolations that are due partly to the impact of Dark Learning (xuanxue 3£2) and
partly to the inclusion of Dharmaraksa’s own commentaries on the text. See Kawano (1995). Kaga-
wa Takao showed that due to the early production of this version, the theory that all living beings
are endowed with Tathagatajiiana is not as well formulated as in the other later versions. See Kaga-
wa (1967). For Dharmaraksa’s method of translation, see Boucher (1996) and Karashima (1998).

8 For a report on this discovery, see Ochiai (1991). For pictures and an edition of the text,
see Kimura (1999).

® The first Chinese source that records the existence of this siitra is the Lidai sanbao ji
R =250 written by Fei Changfang 27 in 597. See T 49, 2034: 68a22. According to this, it
was translated during the Yuankang JTCHE period (291-299) of Western Jin, and its translator is
unknown (68b1-2). Prior to the discovery of the manuscript in Nanatsudera, Kaginushi Rydkei had
demonstrated that this translation cannot antedate the 60-fascicle Huayanjing. See Kaginushi
(1973, 1974). His hypothesis was substantiated by the manuscript.

91 have been working on the critical edition of the Tibetan text, collating the following
versions: Peking, Phug-brag, Narthang, Lithang, Derge, Lhasa, Stog Palace, London, and Tokyo.
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342 I. HAMAR

nirvana of Tathagata; 10. the merits originated from seeing, hearing and being asso-
ciated with Tathagata."

The passage we will study here is found at the beginning of the fourth topic
where the mind of Tathagata is described.

L b5, MRROET. M. EANPREASIEROATRIT,
WIRA AT, AR5, NEETH. AREL. JThReAE
it &, (T 10,291: 605a15-18)

Buddha said: “Sons of Buddha, how can the bodhisattva enter the [realm
of] mental activity of Tathdgata, Arhat and the completely enlightened
being? The Tathdgata cannot be a thought of mind, neither a name that
is discrimated, and neither a consciousness that [one] can be aware of.
Only if [the bodhisattva understands that] Tathdgata has no mind, can
he enter [the realm of] infinite thought.”

2. 1. TSR, ALAPRES R IR . S
W, HVOEGRIERIAER.  (EAAE R, LR, (T,
278: 622b12-14)

Son of Buddha, how should the bodhisattva mahasattvas know and see
the mind of Tathdgata, Arhat and the completely enlightened being?
Sons of Buddha, the bodhisattva mahasattvas know that Tathagata can-
not be defined by mind (citta), thought (manas) and consciousness (vi-
jhana). However, they know that as the wisdom of Tathagata is infi-
nite, his mind is also infinite."

30T, AR . JESIAPREIESES L. T AR
OE. BAATE, EEDEERR. sk, (T 10, 279:
271a23-25)

"' The presumably earliest Mahdyana siitras preserved, the Prajtapdramita siitras empha-
sised the sunyata of Tathagata. A major shift in the Avatamsaka Siitra is the development of the
soteriological aspect of Tathagata. This is to say that the Tathagata appeared in the world in order
to liberate all living beings. See Guang (2002, pp. 132—136). For a study of the description of
Tathdagata in this sitra, see Kawanabe (1976). 1td Zui’ei investigates this sitra in connection with
the Dasabhiimika Siitra. The former sitra explains the realisation of Tathdgata-jiiana-guna from
the aspect of fruition, while the latter one teaches the realisation of Tathagata-jiiana-guna from the
aspect of bodhisattva deeds as cause. See It (1988, pp. 966—987).

'2 Torakazu Doi translates this passage as follows: “Liebe Sohne Buddhas! Auf welche
Weise schaut und begreift der Bodhisattva den Geist des heiligen Buddha, des ,,Erhellten®, des
,unvergleichlichen“? Der Bodhisattva begreift dal der Geist des urteilenden Verstandes nicht
einfach der Geist Buddhas ist. Nur darum, weil er begreift, daB die Weisheit Buddhas unermeflich
ist, begreift er auch, daB der Geist Buddhas unermeflich ist.” See Doi (1982, p. 158). Eto Sokud’s
Japanese translation is as follows: “ffi 1~ X . ZAAIASEREIERTRENL . APRIGHSEIER O L& S
A A, IOEEEEL, ERITEIBAPRICIES 5 2 L 2 H15 . HUPKRO B L EE 7
MU, DO IRERE D) LMD, ” See Bt (1917, vol. 5, p. 514).
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THE EXISTENCE OR NONEXISTENCE OF THE MIND OF BUDDHA 343

Son of Buddha, how should the bodhisattva mahdasattvas know the
minds of Tathagatas, Arhats and the completely enlightened being?
Sons of Buddha, the mind (citta), thought (manas) and consciousness
(vijiiana) of Tathagata cannot be grasped, but given his infinite wisdom
the mind of Tathagata should be known."

4. . mEEERE, HURAREMEE L, R pEEE
WE. F0EEIEENLIAR ., {HE0 00000, (Kimura 1999, p. 617.)

Son of Buddha, how should the bodhisattva mahasattvas know and see
the mind of Tathdagata, Arhat and the completely enlightened being?
Sons of Buddha, the bodhisattva mahasattvas know that Tathagata can-
not be defined by mind, thought and consciousness. However, they
know...

5. byang-chub sems-dpa’ sems-dpa’ chen-po de-bzhin gshegs-pa’i rigs-
su byung-ba’i dpal-gyis byang-chub sems-dpa’ sems-dpa’ chen-po kun-
tu bzang-po-la ’di skad ces smras-so / kye rgyal-ba’i sras byang-chub
sems-dpa’ sems-dpa’ chen-pos / ji-lta-bur de-bzhin gshegs-pa dgra-
bcom-pa yang-dag-par rdzogs-pa’i sangs-rgyas-rnams-kyi thugs skye-
ba khong-du chud-par bya / de skad ces smras-pa dang byang-chub
sems-dpa’ sems-dpa’ chen-po kun-tu bzang-pos / byang-chub sems-
dpa’ sems-dpa’ chen-po de-bzhin gshegs-pa’i rigs-su byung ba’i dpal-la
’di skad ces smras so / kye rgyal-ba’i sras de-bzhin gshegs-pa-rnams ni
sems-kyis mam-par dgod-pa ma yin / yid-kyis rmmam-par dgod-pa ma
yin rnam-par shes-pas rnam-par dgod-pa ma yin-te / kye rgyal-ba’i sras
de-bzhin gshegs-pa’i thugs skye-ba ni / de-bzhin gshegs-pa’i ye-shes
tshad-med-pas khong-du chud-par bya’o / (Peking 761: 111a3—-7.)"

The bodhisattva mahasattva Wondrous Quality of Being Born in
the Family of Tathdagata told bodhisattva mahasattva Samantabhadra:
“Son of Buddha, how should the bodhisattva mahasattvas know the
origination of the mind of Tathagata, Arhat and the completely enlight-
ened being?” After saying this bodhisattva mahdasattva Samantabhadra

13 Cleary’s translation: “How should great enlightening beings know the mind of Buddha
and truly awake? The mind, intellect, and consciousness of Buddha are ungraspable. One can know
the mind of Buddha only in terms of infinity of knowledge.” Cleary (1993, p. 998). Cheng Chien’s
translation: “Children of the Buddha, how should all Bodhisattva-mahasattvas know the mind of
the Tathagata, Arhat, Perfectly Enlightened One? Children of the Buddha, the mind, thought, and
consciousness of the Tathagata are unobtainable (anupalabhya). It should be known that only
because wisdom is boundless that one can know the mind of Tathagata.” See Chien (1993, pp. 97—
98). Etd Sokud’s Japanese translation: “fffi 1~ . SEEREMESRE L. O AT A DSUIER IS IFEEH,
DB NER, P L. AERDLERRIZ IS A2 O HISCEOME 2 2 2 LT
DI AIRDLEH B XL . " See B (1959, p. 89).

1 For different editions, see Narthang: 157b1—6, Stog: 147a4—147b1, Derge: 110bl—4,
Tokyo: 141a6—141b3, Lithang: 119a6—119b3, Lhasa: 152b1-6, London: 112b4-8.
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told bodhisattva mahasattva Wondrous Quality of Being Born in the
Family of Tathagata: “Sons of Buddha, the Tathagatas cannot be estab-
lished by means of mind, thought or consciousness. The origination of
the mind of Tathdgata should be known as the infinite wisdom of Ta-
thagata.””

The question here is how the bodhisattvas should understand the mind of Bud-
dha. It is stated in various scriptures that the wisdom or awareness (jigna) of Buddha
does not resemble any kind of mental activity. However, it is also stated that his wis-
dom is different from the state of cessation of sensation and conceptualisation (sam-
jhaveditanirodha), and belongs to the categories of mind and mental associates (citta-
caitta). The only way to resolve this contradiction is to say that his wisdom is differ-
ent from all other mental activities to such an extent that its being a mental activity
can be denied (see Griffith 1994, pp. 153—158). Thus The Manifestation of the Tatha-
gata says that Buddha does not have the discriminating mind that can be called citta,
manas or vijiiana,'® but his mental activity, his production of intention (see Edgerton
1953, p. 229) (thugs skye-ba, cittotpada) can be depicted in terms of his infinite
wisdom (jfiana). This is a crucial issue as Buddha is described as having appeared in
the world with the intention of teaching living beings. However, in accordance with
the explanation of the sitra, this intention cannot be classified as a kind of mental
activity, but rather it should be attributed to the infinite wisdom of Buddha.

It is interesting to note that only Dharmaraksa’s early translation has an equiva-
lence for the Tibetan term thugs skye-ba, which is xinsuo nianxing [>T, while
in the 60- and 80-fascicle Huayanjing only xin can be found. Moreover, the ambi-
guity regarding the mental activity of Buddha discussed above seems to haunt in the
80-fascicle Huayanjing when it says, “the mind, thought and consciousness of Tatha-
gata cannot be grasped” Q3. [ =%, {EAA]1E. Is this to say that the mind of Ta-
thagata cannot be grasped because it does not exist, or because his mind is quite
different from the ordinary deluded mind? This question was raised by the Chinese
commentator of the 80-fascicle Huayanjing, the renowned fourth patriarch of the
Huayan lineage, Chengguan &% (738—839)."

'3 Takasaki Jikido’s Japanese translation of the Tibetan version is as follows: {EA 7 A4
SKYEREIEEREL . AR DB EFEC AL, KDL IEMLE., [YFork.
FrALIE., ELCERLSE NE20sWIOEEE DT 5I2MET Uk 5DLD
EiE . EDOLIHEIRETHAIh] MCEONT. HEREZHIEEL. FA
70 DU TEEE I . RO L DIIENF, PFDF L. ARkl 6ik. ik
STHHESINT. BICLoTEHESNT. FRIL-oTEEES AL, YFDF
L. WCkOGOERIE. HEADUROHE S & > THfRS 5 X& TH 5. See Takasaki
(1981, p. 210).

'S Here, the three words citta, manas and vijiidna are synonyms and do not seem to possess
the separate meanings later attributed to them by Yogacara authors. For the different definitions of
these terms in Hinayana and Yogacara, see Nakamura (1975, pp. 762—763).

7 For Chengguan’s biography, see Hamar (2002a); for various aspects of his philosophy,
see Hamar (1998a, 1998b, 1999).
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Before turning to Chengguan’s interpretation, first we study how other Hua-
yan masters preceding Chengguan explained this passage.'® Fazang 745 (643—712),
the third patriarch, in his commentary on the 60-fascicle Huayanjing, Huayanjing
tanxuanji FEEGFEIEZEC (T 35, 1733), explains this passage under the rubric of five
teachings."” According to the elementary teaching of Mahayana, that is the Faxiang-
zong, the Yogdcara teachings introduced by Xuanzang, the Tathagata has eight pure
consciousnesses, and thus on this level the existence of his mental activity is con-
firmed. On the level of the final teaching of Mahayana this is rejected with the state-
ment that only his wisdom exists. The sudden teaching states that at the level of
Buddhahood the great wisdom is inherently identical with the real nature because its
illumination is identical with the quiescent nature of all things {#fyh A2 A [E) B,
PUHERIEG. The perfect teaching includes the previous three explanations without
obstruction, emphasising the identity of principle and wisdom, as well as the identity
of the king, i.e. mind and the subordinate, i.e. wisdom.

Fazang commenced to write a commentary on the 80-fascicle Huayanjing but
was unable to finish it; the task of completing it thus fell to his disciple Huiyuan
290, This work is entitled Xu huayanjing lieshu kandingji $83E BfSISTHE D
(XZJ 5). Although Huiyuan leaves out the categories of five teachings, he also dis-
cusses four different interpretations of the passage (see XZJ 5: 530a10-b13). Ac-
cording to the first explanation, neither the mind nor dharmas of the Tathagata are
defiled; the mind and dharmas with which he is endowed are pure. On this undefiled
level wisdom is strong and consciousness is weak (zhigiang shilie F{58i%4). If
there were no king, i.e. mind, what would the supported (suoyi FiT{f), i.e. wisdom
rely on? In the second explanation, Buddha is said to have no mind because he does
not discriminate. Still, he has a kind of mind (xin zhonglei /[ \fE%H), because his mind
is the cause of the attained stage of Buddhahood due to “perfuming” (vasana). Ac-
cording to the third view, the Tathdgata actually does not have a mind or any mental
dharmas, as he possesses only wisdom. The fourth position points out that both the
existence and nonexistence of the mind of Buddha are right and wrong in some
respects. In terms of the nonexistence of the defiled aspect (ranfen %%47) he has no
mind, and in terms of the existence of the pure aspect (jingfen 1547) he has a mind.
However, if we clung to the nonexistence of his mind it would lead to the nonexist-

'8 We will study the commentaries of Fazang and Huiyuan, though the second patriarch
Zhiyan £ (602—-668) and the hermit Li Tongxuan Z55 3 (635—730) also wrote commentaries
on the Avatamsaka Siitra. However, Zhiyan’s commentary Dafangguang huayanjing souxuan fenqi
tongzhi fanggui K7 BEHEEGIH S8 (T 33, 1732), except the introductory part, con-
tains only the outline of the text, while Li Tongxuan’s commentary Xin huayanjing lun F1HE RS
Zm (T 33, 1739) is not a word-for-word exegetical work but rather focuses on the general meaning
of the chapters.

19'See Dafangguang fo huayan jing tanxuanji huiben K5 EE{lHE BHSIEZ AR A (1134;
T 35, 1733: 410b19—c11). For a thorough treatment of the development of doctrinal classification
in Huayan tradition, see Gregory (1991, pp. 115—153). Francis H. Cook studied and translated Fa-
zang’s most important work related to the five teachings, Huayan yisheng jiaoyi fenqizhang HEgg
—IREFEIEFE (T 45, 1866). See Cook (1970).
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ence of his form and voice, and if we clung to the existence of his mind it would lead
to the defiled nature of his mind. Huiyuan does not provide an account of sudden
teaching, but instead he inserts a new interpretation as the second level. However, the
first, third and fourth interpretations correspond to the elementary, final and perfect
teachings propounded by Fazang, respectively.

Chengguan is definitely indebted to both Fazang and Huiyuan in his interpre-
tation of the passage. He also explained the text from the aspect of different philoso-
phical views but unlike Fazang he did not apply the system of five teachings but in-
troduced two categories, the Faxiangzong and Faxingzong. The Faxiangzong 7=H
=, the lineage of dharma-characteristics (dharma-laksana), refers to the Yogacara
teachings that were brought from India to China by the famous Chinese pilgrim,
Xuanzang ¥ HE (600—664). It was Fazang who provided this pejorative name imply-
ing that this school is preoccupied with the characteristics of dharmas and is thus a
quasi-Hinayana school (see Yoshizu 1983a). The other category, Faxingzong %1%
o, the lineage of dharma-nature (dharmata), is regarded as an invention of Fazang,
too, and understood as the Chinese school of Yogacdra.™ In fact, it was not Fazang
but Chengguan who invented and construed this term, and it would be difficult to
substantiate that it covers only Yogdacara teachings as it includes Madhyamaka ele-
ments as well.”'

In addition to introducing these terms, he expanded the scope of the discussion
by setting up a polemic framework. His commentary on this passage thus came to be
a short essay that is worth studying in its own right. At the first step, he gives an
account of Faxiangzong and Faxingzong/Wuxiangzong 5% providing the reason
and scriptural evidences with which they prove their theses. Two masters of Fa-
xiangzong state that Buddha in fact has mental activity. The first master argues that
the mind and mental associates with which Buddha is endowed are pure, and we
know that he must have a mind as wisdom evolves by relying on consciousness. The
second master says that eight consciousnesses are found at the level of Buddhahood,
but they are associated with four kinds of wisdom; the alayavijiiana thus does not
accumulate karma, the manas does not regard alayavijiiana as an ego, and the first
six consciousnesses do not discriminate objects. In conclusion, Buddha has the es-
sence of a mind but does not possess its function. In contrast with the opinions of
masters of Faxiangzong, the Faxingzong/Wuxiangzong state that Tathdgata does not

20 For this view, see Lusthaus (2002, p. 372) and Lai (1986).

2! Chengguan found ten differences between Faxingzong and Faxiangzong: 1. one vehicle
or three vehicles —3[€ =3€; 2. one nature or five natures (i.e. gotras) —VETLVE; 3. consciousness
only is real or false M3 JL%; 4. the Tathatd is dependent-arising or is immovable FLUNFELF IR,
5. the emptiness and existence of three natures are identical or different =254 R #f; 6. [the num-
ber of] living beings and buddhas is not increasing or not decreasing 4= ffi N AVH; 7. the empti-
ness and existence of two truths are identical or different #2545 Rl #f; 8. the four characteristics
are simultaneous or successive PUAH—MFFHi4%; 9. the subject and the object of enlightenment are
identical or different AE/JTHT#EE#E; 10. the body of Buddha is conditioned or unconditioned 5 £
2 4. See T 35, 1735: 511a2—6. For a detailed explanation of the origin of the term Faxing-
zong and the ten differences, see my forthcoming article on this topic.
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have a mind as on the level of dharma-kaya only Suchness and the wisdom of Such-
ness exist.

Next, he interprets the tenets of Faxiangzong and Faxingzong/Wuxiangzong
from the aspect of Huayan Buddhism. First, he demonstrates that neither of these two
views can be correct as they are in contradiction to the doctrine and text itself. The
doctrine referred to is that the dharmas are both existent and nonexistent, a tenet that
Chengguan adopted from the Cheng weishi lun. Both lineages are one-sided as they
either emphasise existence or nonexistence. In addition, they fail to conform to the
text of the sutra. If the mind of Tathdgata were existent, then why does the sitra say,
“his mind cannot be grasped”? If it were nonexistent why does it say, “given his infi-
nite wisdom the mind of Tathdagata should be known”? Moreover, Chengguan also
stresses that it is not valid to say that either both assertions or neither of them is cor-
rect. It is important to note here that the reason why these two assertions cannot be
merged is that “they are fixed in advocating either the existence or the nonexistence
[of the mind of the Tathagata] (dingwei youwu TEZFEAHE)”. It is these two fixed
positions that Chengguan challenges next.

He shows that these two positions can be merged or harmonised: “existence
that is identical with actuality (jizhenzhi you Bl .22 47) and actuality that is identical
with existence (jiyouzhi zhen BJf5 2 EL) are two aspects that become complete to-
gether (eryi xiangcheng —FAH ). It is the nonobstruction of existence and non-
existence”. He argues that the mind of Tathagata cannot be described one-sidedly
using terms like existence, nonexistence, pure, impure, “one”, various, animate or in-
animate. In fact, these are in perfect interfusion without obstruction (yuanrong wuai
[B]fh ). Finally, he arrives at the conclusion that the mind of Tathdgata is both
existent and nonexistent. Formerly, he refuted this assertion because of the fixed na-
ture that was attributed to existence and nonexistence by Faxiangzong and Faxing-
zong. However, after eliminating the sharp lines between these two concepts by the
Huayan way of interfusion and penetration, he managed to reconstruct this thesis on
a different plane. Nonetheless the stage of fruition has remained ineffable, as Cheng-
guan points out.

The Faxiangzong in Chengguan’s discussion is congruent with the elementary
teaching of Mahayana in Fazang’s commentary and the first and second views in
Huiyuan’s work. The tenets of the first and second masters of the Faxiangzong are
identical with the first and second views, respectively. The Faxingzong can be related
to the third view and the final teaching. However, the Faxingzong is also called
Wuxiangzong, which is none other than the sudden teaching which Chengguan
identified with the Chan lineage.”* The [Huayan] lineage is the perfect teaching and
the fourth view.

22 While Fazang treated the sudden teaching as the fourth teaching, Chengguan degraded it
to the level of third teaching, and identified it with the Chan teachings. This shift must be attributed
to the growing popularity and influence of Chan by the second half of the Tang dynasty against
which Chengguan emphasises the importance of doctrinal study. See Yoshizu (1985).
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Fazang Huiyuan Chengguan
Faxiangzong
Elementary 1st view Ist master
2nd view 2nd master
Final 3rd view Faxingzong/Wuxiangzong
Sudden
Perfect 4th view The [Huayan] lineage

Conclusion: The philological study of this short passage sheds light on certain as-
pects of medieval Chinese Buddhism.

1. As we saw, Indian Buddhist texts are ambiguous about the existence of men-
tal activity in Buddha. Chinese Buddhism is frequently accused of misunderstanding
or misinterpreting Indian Buddhist concepts. The sinification of Buddhism thus some-
times has the connotation of altering the “pure model” of Buddhism.> However, an
analysis of this passage showed that the ambiguity of Indian texts about the nature of
Tathagata was recognised and carefully investigated by Chinese masters of Buddhist
texts. In addition, they attempted to resolve this contradiction by applying the system
of panjiao, which enabled them to interpret the teachings on different levels. No
doubt, for Huayan monks the perfect teaching is the Huayan, which proclaims the
infinite interpenetration of all things, tenets, etc. Apropos of this topic, this means
that mental activity in Buddha both exists and does not exist without obstruction.

2. This study of Chinese commentaries reveals the development of the Huayan
exegetical tradition. Fazang who definitely paved the way for the next generation of
Huayan exegetes with his authoritative explanations of the scripture wrote the first
sentence-by-sentence commentary of the Huayanjing. However, on the foundation
laid by Fazang, Huiyuan and Chengguan modified the interpretation of the passage.
Huiyuan left out the framework of five teachings that played a central role in Fa-
zang’s philosophy, and he simply listed four views in connection with the text of the
sitra. Moreover, Chengguan who otherwise sharply criticised Huiyuan for his hereti-
cal views, and intended to reestablish the orthodoxy of Fazang, in fact, introduced
two new categories, Faxingzong and Faxiangzong, instead of five teachings for the
interpretation of the text.** One reason for the differences is that they were comment-
ing on different versions of the Huayanjing. The other reason could be the different
socio-religious backgrounds of these monks. Fazang who enjoyed the generous sup-
port of Empress Wu™ did not wish to compromise with other Buddhist teachings and
proclaimed the superior position of the Huayan teaching. Although Chengguan was
an eminent and highly recognised monk in his day, by the second half of the Tang
dynasty it became more important for the Buddhist community to establish unity in
the face of waning imperial support. The emphasis in his teaching, therefore, shifted
away from the superiority of Huayan to its all-inclusiveness.

2 For a discussion of the term sinification in Buddhist studies, see Sharf (2002, pp. 1-27).

24 For Chengguan’s criticisms of Huiyuan, see Sakamoto (1964, pp. 58—110).

» For a thorough study of how Empress Wu used Buddhism as an ideology, see Forte
(1976). For Tang emperors and Buddhism, see Weinstein (1973, 1987).
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3. Last but not least, it is important to underline the role of commentary as a
genre in Chinese Buddhism. As in other traditional cultures, commentary was held in
high esteem in China, and its prevalence cannot be overemphasised.”® If we examine
the Taisho edition of the Chinese Buddhist canon we find that eleven and a half vol-
umes (33—44) include the commentaries while the treatises fill only four and a half
volumes (44—48). The method of writing a Buddhist commentary evolved through
the centuries and reached its apogee during the Tang dynasty.”” Chengguan’s com-
mentary and subcommentary on the 80-fascicle Huayanjing are masterpieces of this
genre. They include a very elaborate outline, kepan £} or kewen F}5Z, which is a
Chinese invention in Buddhist exegesis. His commentaries represent not only expla-
nations of the sitra text but also an encyclopedia, or Summa Theologiae, of the Bud-
dhist knowledge of medieval China. In what follows, you will find an outline and
translation of Chengguan’s commentary and subcommentary on the passage studied
in this article. To the best of my knowledge, this is the first time that a section of his
Magnum Opus has been made available in English.”®

Outline of the text

1. explanation of the meaning of the text
2. separately expounding varying explanations

2.1. introduction
2.2. other views
2.2.1. two masters of the Faxiang lineage
2.2.1.1 the first master
2.2.1.1.1. thesis
2.2.1.1.2. refutation of objection
2.2.1.1.3. contraposition
2.2.1.1.4. scriptural evidence
2.2.1.1.5. refutation of objection again
2.2.1.2. the second master
2.2.1.2.1. thesis
2.2.1.2.2. scriptural evidence
2.2.1.2.3. refutation of objection

% For a study of common features of commentaries in different cultures, and especially in
China, see Henderson (1991).

" The only thorough treatment of the history of Chinese Buddhist commentary writing is
Ochd’s early article (1937, reprint 1979). For an English study of the early period, see Kanno (2002).

21 translated into Hungarian a section from his introduction (xuantan 3Z3) to the
commentary and his selected commentaries on the chapter Manifestation of the Tathagata. See
Hamar (1998c, pp. 85—135; 2002b, pp. 75—155).
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2.2.2.  conclusion of the above topic and introduction to a new one
2.2.3. masters of Wuxiangzong and Faxingzong

2.23.1. thesis

2.2.3.2. scriptural evidence

3. coalescence of explanations through a return to [the Huayan] lineage

3.1.  errors of one-sidedness
3.1.1. topic
3.1.1.1 explanation
3.1.1.1.1. separate refutation

3.1.1.1.1.1. refutation of Faxiangzong
3.1.1.1.1.1.1. direct refutation
3.1.1.1.1.1.1.1. in contradiction to doctrine
3.1.1.1.1.1.1.2. in contradiction to the text
3.1.1.1.1.1.2. indirect refutation
3.1.1.1.1.1.3. refutation of objections
3.1.1.1.1.1.3.1. first objection
3.1.1.1.1.1.3.2. second objection
3.1.1.1.1.2. refutation of Faxingzong
3.1.1.1.1.2.1 direct refutation
3.1.1.1.1.2.1.1. in contradiction to doctrine
3.1.1.1.1.2.1.2. in contradiction to the text
3.1.1.1.1.2.2. indirect refutation
3.1.1.1.1.2.2.1. in contradiction to doctrine

3.1.1.1.1.2.2.2. in contradiction to the text
3.1.1.1.2. joint refutation
3.2. summary of the correct doctrine
3.2.1. link between the previous and the next parts
3.2.2. two topics in two sections
3.2.3. adifferent explanation of the two views
3.2.3.1. coalescence of two lineages
3.2.3.1.1. separately
3.2.3.1.1.1. Faxingzong
3.2.3.1.1.2. Faxiangzong
3.2.3.1.2. together
3.2.3.2. explanation of the Siitra
3.2.3.2.1. brief clarification
3.2.3.2.2. scriptural evidence
3.2.3.2.3. extensive explanation
3.2.3.2.3.1. negative statements
3.2.3.2.3.1.1. one-sided expressions cannot completely convey its principle
3.2.3.2.3.1.2. the unification of xing and xiang is unfathomable
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3.2.3.2.3.1.3. inclusion of xing and xiang can be only revealed with interfu-
sion of the doctrines of the two lineages
3.2.3.2.3.1.4. as they are neither identical nor different, it is difficult to de-
scribe
3.2.3.2.3.1.4.1. the treatment of the mind-king from the aspect of eight
consciousnesses
3.2.3.2.3.1.4.2. the treatment of the king and its associate in opposition
3.2.3.2.3.1.4.3. conclusion for all [doctrines]
3.2.3.2.3.2. explanation of profundity using positive statements
3.2.4. ahumble conclusion

Translation®

SON OF BUDDHA, HOW SHOULD THE BODHISATTVA MAHASATTVAS KNOW THE MIND OF
TATHAGATA, ARHAT AND THE COMPLETELY ENLIGHTENED BEING?

SONS OF BUDDHA, THE MIND, THOUGHT AND CONSCIOUSNESS OF TATHAGATA
CANNOT BE GRASPED, BUT GIVEN HIS INFINITE WISDOM THE MIND OF TATHAGATA
SHOULD BE KNOWN.

/1. explanation of the meaning of the text/ “THE MIND, THOUGHT AND CON-
SCIOUSNESS OF TATHAGATA CANNOT BE GRASPED” is the negative statement (zhequan
HEFE) from the aspect of essence, and “BUT GIVEN HIS INFINITE WISDOM THE MIND OF
TATHAGATA SHOULD BE KNOWN” is the positive statement (hiaoquan 3% 7%) relying on
function.

Subcommentary (hereafter ): The mind is the king, the mind is treated
as the essence and thus wisdom is subordinate. Function is clarified from
the aspect of the subordinate. Essence cannot be described using posi-
tive statements; therefore, only negative statements [can be applied].
Features of function can be clarified; therefore, positive statements are

*1 am very grateful to Professor Aramaki Noritoshi for his invaluable assistance in under-
standing this text while I was a visiting researcher at the Otani University in 2002. However, I take
full responsibility for all the mistakes in the translation. For my translation, I used the edition that
contains the sitra along with Chengguan’s commentary and subcommentary. This edition was or-
ganised by Chiang Tsu Chuang F#/7TH#E in 1936 in Shanghai, and during this project more than
twenty different versions were collated. A reprint edition was made by Nanting 55 in Taiwan in
1966: Huayanjing shuchao FEFFEHTEY. 10 vols. Xinwenfeng chubanshe, Taibei. Recently, a re-
vised edition of this work, Xinxiu huayanjing shuchao ¥T{EIERFLER$D, has been undertaken by
the Huayan Society HE[Fg58#jil in Taibei under the guidance of Master Chengyi 5%—. The chapter
Manifestation of the Tathagata has not been published yet, as only 10 of the scheduled 20 volumes
have been released to date; I thus had to rely on the previous edition in my translation. This new
edition includes references for all works that Chengguan quotes; therefore, it is a very useful work
for those studying Chengguan’s writings. For the relevant parts in the Taisho edition, see Dafang-
guang fo huyanjing shu K5 EEHEEEBACER (T 35, 1735: 878a10-878c¢5); Dafangguang fo huayan
Jjing suishu yanyi K7 & EAERE G ZS (T 36, 1736: 617¢27-619b18).
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applied. However, function is also referred to using negative state-
ments, as it is identical with essence and is immeasurable. If it were de-
scribed only using negative statements, it could not manifest its subtlety
(miao ). Therefore, positive statements are used to discuss the Enig-
matic Supreme (xuanji % #%). Relying means that by relying on the sub-
ordinate the king is manifested. By relying on function essence is mani-
fested. Function and mental associates (xinsuo /> Fﬁ)3 % both have negative
implications. In this context we only rely upon their positive [sense] in
order to illumine their profoundity.

/2. separately expounding varying explanations/

/2.1. introduction/ There were many explanations of this passage in the past.

12.2. other views/
/2.2.1. two masters of the Faxiang lineage (Faxiangzong 1515%)/
/2.2.1.1 the first master/

/2.2.1.1.1. thesis (zhengming 1F-W])/ The first [master] says that there are two
kinds of consciousness: defiled and pure. At the level of Buddha, that [kind of] mind
and mental associates that is under the sway of impurities (sasrava, youlou 1)
[and hence] defiled is absent, but mind and mental associates belonging to the pure

[kind] do exist.

: [Buddha] has only eight consciousnesses as the mind-king and twenty-
one mental associates, i.e. five always active, five specific and eleven
advantageous ones.

/2.2.1.1.2. refutation of objection (jiefang fitWi)/ At the stage of fruition, wis-
dom is strong and consciousness is weak. Thus, as for the king, [the Sitra] shows it
[to be one of which] the defiled [kind] does not exist, and his wisdom that pertains to

[the mind] is illuminated as being immeasurable.

: Someone may [object] asking: “If it is like that, then the king and the
subordinate both exist. Why does the [Sitra] say that as for the king, it
CANNOT BE GRASPED?” This is why it is explained that at the stage of
fruition the consciousness is weak. This is the reason for saying CAN-
NOT BE GRASPED. As wisdom is strong, it is said to be immeasurable.
Consciousness is weak means that it has only pure aspects of the two
aspects; it is not identical with that of sentient beings whose discrimina-
tion is strong. Wisdom is strong means that there is no being unwise
(dausprajiia, ehui FEZ%) (see Nakamura 1975, p. 18b), because determi-
nation (viniscaya, jueduan &) is dominant.

3% There are six groups of mental associates: always-active (sarvatraga, bianxing #4T), spe-
cific (viniyata, biejing J315%), advantageous (kusala, shan %), mental disturbances (klesa, fannao
JE ), secondary mental disturbances (upaklesa, sui fannao &4 1), and indeterminate (aniyata,

buding A~ 5E). Altogether, there are 51 mental associates. See Lusthaus (2002, pp. 542—543).
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/2.2.1.1.3. contraposition (fancheng X&)’/ If there is no king, how can the
dependent be established?

: Wisdom is a mental associate. Without the mind-king what could
wisdom rely on?

/2.2.1.1.4. scriptural evidence (vinzheng 5|%%)/ That is why the third volume
of Cheng weishi lun F{MER cites Rulai gongde zhuangyan jing WA T4 #T i 46°
saying: “The undefiled mind (amala-vijiana, wugoushi #3ii) of the Tathdgata is
the pure realm without impurities; it is liberated from all obstacles and is associated
with the wisdom of the perfect mirror (ddarsa-jiana, yuanjingzhi 81852y, there-
fore it is clear that [even in the case of the Buddha] there is the king (i.e. citta exists).

: The pure realm without impurites means that impurities are defile-
ment. The undefiled mind means that [the Tathagata] has conscious-
ness. It is associated with the perfect mirror wisdom makes clear that
his mind-king exists and is associated with the subordinate. The subor-
dinate is not established independently. Thus it concludes that it is clear
that [even in the case of the Buddha] there is the king (i.e. citta exists).

/2.2.1.1.5 refutation of objection again (chongtong fangnan .10 5 #)/ Trans-
mutation of consciousness (zhuanshi 4#}) means that wisdom evolves by relying on
consciousness, but it is not the case that [when attaining Buddhahood] one trans-
mutes the essence of consciousness [into wisdom].

: Someone may object saying that as it was said the four kinds of
wisdom are completed by the transmutation of eight consciousnesses.*
It is thus clear that only wisdom exists and consciousness does not
exist. This is the reason for explaining here that wisdom evolves by re-
lying on consciousness. Wisdom evolves by relying on consciousness
means that consciousness is the ruler (zhu =), and wisdom is not. Still,
[in order to explain why earlier sources like Mahayanasamgraha express
themselves in such a way as if] “consciousness only” were transmuted,
we have the opinion of three masters. Here, all of them are referred to.
This is one of them. [When it was stated] above that [in the state of

3! The expression fancheng literally means “reverse establishment”. It might be the Chinese
translation of the Sanskrit logical term vyatireka, though Nakamura gives the Chinese word yuanli
i for this Sanskrit term. See Nakamura (1975, p. 140b). The classical example for vyatireka in
Buddhist logic is “wheresoever there is no fire, neither is there smoke”. See Stcherbatsky (1930—
1932, vol. 1, pp. 301-303). In our context: if there is no mind, there is no wisdom.

32 This siitra has not been translated into Chinese. See Kamata (1999, p. 644).

33 See T 31,1585:13¢24; Cook (1999, p. 82). For other translations of the Cheng weishi lun,
see La Vallée Poussin (1928) and Wei (1973).

3* The four kinds of wisdom are acquired by the transmutation of the mental dharmas asso-
ciated with the eighth, seventh, sixth, and first five consciousnesses, respectively. [ s/ \ 7S
LA AHIESS, 202X (T 31, 1585: 56b2—3). See Cook (1999, pp. 348—349).
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Buddhahood] wisdom is strong and consciousness is weak, this is [the
opinion of] another master.”

/2.2.1.2. the second master/

/2.2.1.2.1. thesis/ As the [Tathdgata] does not have [the mental activity of] ac-
cumulating [karma], thinking, etc., his mind is said not to be grasped. His nondis-
criminative wisdom manifests in innumerable ways. It is not that it does not have the
essence of the mind (xinti \LrH%).

: Accumulating [karma] is called the mind; thinking is called thought;
discrimination is called consciousness. Now, at the stage of fruition the
eighth [consciousness, i.e. alayavijiana] manifests [actual cognitions]
without accumulating [karmic] seeds. The seventh [consciousness, i.e.
manas] does not think the eighth [consciousness] to be an ego. Etc. re-
fers to the first six [consciousnesses] that do not discriminate objects.
The reason for this is that all of them are associated with the four kinds
of wisdom.* Therefore, it is said that they do not exist. However, this is
not to say that [the Tathagata] does not possess the nonaccumulating
eighth [consciousness], nonthinking seventh [consciousness], and non-
discriminative six [consciousnesses]. It thus concludes that it is not that
it does not have the essence of mind.

/2.2.1.2.2. scriptural evidence/ Therefore, the eighth fascicle of Mahayana-
samgrahaf[-upanibandhana] says: “The support of the nondiscriminative wisdom is
not mind, because it is not reflection on meaning.”

: is not mind, because it is not reflection on meaning clarifies that the
eighth [consciousness] does not accumulate, the seventh [conscious-
ness] does not think, etc.

/2.2.1.2.3. refutation of objection (zhejiu X))/ “Nor is it [the case that it] has
non-mind as its support (suoyizhi JITHK 1), as it is a kind of mind (xinzhonglei > F
#). The mind is regarded as [its] cause. Through the power of the repeated cultiva-

3% Chengguan here paraphrases the following passage from the Cheng weishi lun: %iftIE%
ITTHAGRIEER RS GRS SOOI SR, RO SRS, (T 31, 1585: 56b3-4). In
Cook’s translation: “Even though knowledge is not consciousness, it nevertheless evolves sup-
ported by consciousness. Inasmuch as consciousness is ‘king,” [knowledge] is said to be acquired
by the transmutation of consciousnesses. Also, in an impure state, knowledge is weak and con-
sciousness is strong, while in a pure state knowledge is strong and consciousness is weak.” Cook
(1999, p. 349).

There are four kinds of wisdom: 1. wisdom of the great, perfect mirror (adarsa-jiiana,
yuan jingzhi [EI§%7) that reflects all forms without discrimination; 2. wisdom of sameness (sama-
ta-jiana, pingdengxing zhi 747 that treats everything equally; 3. wisdom of wonderful ob-
servation (pratyaveksana-jiiana, miao guancha zhi WHEH2%Y), which sees the real nature of every-
thing; 4. wisdom of achieving the task (krtya-anusthana-jiiana, cheng suozuo zhi FfT{E%) that
benefits living beings with three kinds of deed (mental, verbal, and physical). For a discussion of
these terms in Cheng weishi lun, see T 31,1585: 56a12—57al12. Cook (1999, pp. 347-353).
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tion [of the mind] the stage [of fruition] is attained by [the Tathdgata]. Therefore it is
called a kind of mind.””’

: Someone might raise an objection saying that if [the Tathagata] does
not have an aspect of mind, then nondiscriminative wisdom must rely
on matter (ripa, se {). Hence it is shown that the king that is support
is not completely without essence. Above this is generally stated (zong-
biao #8FE) that [the Tathdgata] has [a mind]. Next, starting at it is a
kind of mind [the commentary] explains what it means for [the Tatha-
gata] to have [a mind]. How could it be non-mind if it is said to be a
kind of mind? Next from the mind is regarded as [its] cause it explains
again [why] his mind is a kind of [mind]. The stage refers to the stage
of fruition. This is to say that because the eight pure consciousnesses of
the stage of fruition are attained by means of the accumulating mind,
etc. as the cause, the [basis of non-conceptual insight of the bodhisatt-
vas] cannot be called a non-mind. It is like the nonindicative form (avi-
JjAapti-ripa, wubiaose fEFK{7) that is born relying on the indicative
form (vijiiapti-riipa, biaose %1%).*® This is the reason why it is called
form. It is on these grounds that the non-accumulating mind, etc. re-
ceived their names.

/2.2.2. conclusion of the topic above and introduction to a new one (jieqian
shenghou %577 421%)/ The two explanations above both clarify that the mind, thought
and consciousness of [the Tathagata] exist.

: It concludes the two [explanations] by Faxiangzong and introduces
one explanation by Faxingzong. Question: What is the difference [be-
tween the two explanations by Faxiangzong] if both of them [state that
the Tathdgata] has [a mind]? Answer: The former explains that [the Ta-
thagata] has a pure [mind] but not a defiled one. The latter expounds
that [the Tathdagata] has an essence but not a function. Therefore, their
meanings are different. Still, two meanings are completed mutually: as

37 Here Chengguan quotes from Asvabhava’s commentary on Mahdyanasamgraha: 38355
AVEFTRIE L, FERFE. IRIEIE R FT R I ORI L RS, B 38005 (R, O
JH. (T 31, 1598: 430a5-8.) It comments on the following verse from the Xuanzang’s version of
Mahdyanasamgraha: FEETEFTK B LML 20 JEISZRE. (T 31, 1594: 147c4-5.)
Paramartha’s rendition: S5 = e 1F FEOIEFE L BAmEs- 1% JEREUEER. (T 31, 1593: 128218
19.) “For all bodhisattvas the support is/ Neither thinking nor the absence of thinking,/ For non-
imaginative wisdom is not a not-thinking / But is something that rapidly [issues from thinking].”
See Keenan (1992, pp. 93—94). Vasubandhu also uses the expression “a kind of mind” in his com-
mentary on the Mahdayanasamgraha: JLEFTRAFE L, NS FEIRL, OATS L LA
FTfe L, 7445 DRI 4. (T 31, 1597: 364b2-4.)

¥ In the English version of La Vallée Poussin’s translation it is “non-informative” and is
defined as follows: “This is an action which does not cause anything to be known to another, and in
this it resembles mental action; but it is matter (ripa), in that it resembles bodily and vocal action.”
See La Vallée Poussin (1991, pp. 136—137). For a demonstration of nonexistence of indicative and
nonindicative forms in Cheng weishi lun, see T 31, 1585: 4c8—5a6. Cook (1999, pp. 27-28).
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[the Tathagata] does not think, etc. he does not have a defiled [mind];
as he does not have a defiled [mind], he does not have the aspect of
accumulation, thinking, etc.

/2.2.3. masters of Wuxiangzong #:AH%% and Faxingzong 15155/

/2.2.3.1. thesis/ Buddha in fact does not have a mind, thought or conscious-
ness, nor any dharmas of the mind (citta-dharma, xinfa 0>%).>° [That is why the
Siitra] says CANNOT BE GRASPED. He has only great wisdom; this is why it says
GIVEN HIS INFINITE WISDOM THE MIND OF Tathdgata is KNOWN.

/2.2.3.2. scriptural evidence/ This is why the Suvarna-prabhasa-uttama Siitra
and the Paramartha’s translation of Mahayanasamgraha/-bhasya] say: “Only Such-
ness (tathatd, ruru 114 and the wisdom of Suchness exist alone.”* According to
the Buddhabhimivyakhyana, five dharmas contain the nature of great awakening
(dajuexing N5 1E): the one real dharma-dhatu (vizhen fajie — ¥H.y55%) and the four
kinds of wisdom of enlightenment (sizhi puti VY535 42) (see T 26, 1530: 301b23).
It does not mention any other dharmas.

: The Treatise [Mahayanasamgraha] says “the body of self-nature
means dharma-kaya (fashen 3:5)”.*" Tt is explained that only Suchness
and the wisdom of Suchness exist alone. This is called dharma-kaya.

/3. coalescence of explanations through a return to [the Huayan] lineage/

/3.1. errors of one-sidedness/

/3.1.1. topic (biao 5.)/ The two lineages discussed above are both one-sided;
therefore, they are refuted.

/3.1.1.1 explanation/

/3.1.1.1.1. separate refutation (lipo %)/

/3.1.1.1.1.1. refutation of Faxiangzong/

/3.1.1.1.1.1.1. direct refutation (duopo EER)/*

/3.1.1.1.1.1.1.1. in contradiction to doctrine (weiyi 1#%%)/ If the former [inter-
pretation that the Tathagata] has a mind is accepted, then [the extreme of] increase
(zengyi #425%) is not avoided.”

3 Eight consciousnesses are called dharmas of mind. See Lusthaus (2002, p. 542).

" The sources state this in connection with dharma-kaya: WEAFAANANATAY, B4bE
(T 16, 664: 363a6.) Z{FILIEMKIES, ANHEFITFRIEE, RIARIAIAIE. (T 31, 1595:
249¢26-28.)

YIRS, SRR, A UREEERR IR (T 31, 1593: 129¢4-5.) “Among
these, the Essence body is the Dharma body of Tathagatas, because it is the support for mastering
all things.” See Keenan (1992, p. 105).

2 The expression duopo literally means “grasping refutation”.

# According to the Faxiangzong, there are two erroneous views regarding self and dharmas.
One of them is to think that self and dharmas in fact exist. It is called “increase”. The other one is to
think that self and dharmas do not exist at all. It is called “decrease”. For the occurrence of this term
in the Cheng weishi lun, see T 31, 1585: 1b13. The Cheng weishi lun concludes: “These forms are
metaphorical constructions based on the transformation of consciousness.” See Cook (1999, p. 10).
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: It cannot [complete the definition] of being identical with both exist-
ence and emptiness (jiyou jikong HI47 BI%%); therefore, it becomes in-
crease.

/3.1.1.1.1.1.1.2. in contradiction to the text (weiwen 1)/ Thus it cannot ex-
plain the meaning of CANNOT BE GRASPED.

: The text says that THE MIND, THOUGHT AND CONSCIOUSNESS OF T4-
THAGATA CANNOT BE GRASPED; it does not say that the defiled [MIND,
THOUGHT AND CONSCIOUSNESS OF TATHAGATA] CANNOT BE GRASPED.

/3.1.1.1.1.1.2. indirect refutation (zongpo %e0%)/** Why does the Sitra not
mention the pure aspect (jingfen ¥57)?

: If we suppose that [the Tathdagata] has a pure [mind] but does not
have a defiled [mind], why does the Sitra not mention that [his mind]
has a pure aspect?

/3.1.1.1.1.1.3. refutation of objections (zhejiu HER)/
/3.1.1.1.1.1.3.1. first objection/ Is the undefiled consciousness not mentioned
[elsewhere]?

: We are afraid that somebody could raise an objection saying that
pure characteristics (jingxiang ¥F4H) are difficult to describe; thus it is
not elaborated. Now, it is refuted with the question [in this case] why
the [Rulai gongde] zhuangyan jing mentioned the consciousness with-
out “impurity” (wuloushi TEJwH).

/3.1.1.1.1.1.3.2. second objection/ Why does the Siitra not say that the defiled
[mind] CANNOT BE GRASPED?

: We are afraid that somebody could raise an objection saying that
CANNOT BE GRASPED refers to (vizai & 1F) the defiled [mind]. It is thus
refuted with the question [in this case| why [the Sitra] does not say
that the defiled [mind] CANNOT BE GRASPED.

/3.1.1.1.1.2. refutation of Faxingzong/

/3.1.1.1.1.2.1 direct refutation/

/3.1.1.1.1.2.1.1. in contradiction to doctrine/ If the latter interpretation is ac-
cepted, then [the extreme of] decrease (sunjian $83%) is not avoided.

: Emptiness obstructs existence (kong ai you “*Wif7); therefore, it
says decrease.

* The expression zongpo literally means “refutation by supposition”, which reveals the
wrong consequences of a statement.
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/3.1.1.1.1.2.1.2. in contradiction to the text/ It cannot explain the meaning of
THE MIND [OF TATHAGATA SHOULD] BE KNOWN. [The Siitra] says GIVEN HIS INFINITE
WISDOM THE MIND OF TATHAGATA SHOULD BE KNOWN. It does not say that he does
not have a mind that can be known. Thus it is obvious that this is not to say that he
does not have a mind.

: As it is stated in the text: GIVEN HIS INFINITE WISDOM THE MIND OF
TATHAGATA SHOULD BE KNOWN. It does not say that the wisdom of Ta-
thagata is to be known. Thus it is clear that relying on wisdom his mind
is to be known. Therefore, he has a mind.

/3.1.1.1.1.2.2. indirect refutation/
/3.1.1.1.1.2.2.1. in contradiction to doctrine/ If we [accept that] he does not
have a mind, then how could wisdom be established alone [apart from a mind]?

: If we suppose that as you [said] the mind does not exist but wisdom
exists, this results in two errors. First, it is in contradiction to doctrine.
As the mind-king is the most excellent (zuisheng /), if yet you say
that it does not exist, wisdom has nothing to rely on. How can it be es-
tablished alone? Just like without a monarch (junzhu 7} 3) how can
there be a subject (chenxia i 1)?

/3.1.1.1.1.2.2.2. in contradiction to the text/ This is not only in contradiction to
the two texts above, but also to the meaning of the Nirvana [Sitra], which says that
in the state of nirvana the impermanent consciousness is extinct, but permanent con-
sciousness (changshi %) is obtained.

: The two texts above refer to the [Cheng] weishi [lun] and the Maha-
yanasamgraha. In the state of nirvana the impermanent refers to the
five aggregates (skandha, yun %8). The [Mahaparinirvana] Sitra says,
“Kaundinya, as the impermanent form is extinct, the permanent form is
obtained. This holds true for form, feeling, conception, and volition.”*
As he has a permanent consciousness, he has a mind.

/3.1.1.1.2. joint refutation (hepo 5%)/ If we accept both of the two doctrines
[of the two lineages], contradiction is not avoided. If we reject both of them, it is
better to avoid idle discourse (prapaiica, xilun [5kif).

* The original text is slightly different. FgHRFIH L GRHAN, EimE, KRS, S
R E 2 (. RTINS, I, BRI C . (T 12, 374: 590c6-8.) “At
that time the World Honored told Kaundinya: ‘Form is impermanent. As [in the state of nirvana)
this form is extinct, the liberated and permanent form is obtained. This holds true for feeling, con-
ception, volition and consciousness. When this consciousness is extinct, the liberated and perma-
nent consciousness is obtained’.” (T 12, 374: 590c6-38.)
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: The joint refutation of the two lineages leads to the four denials
(apavada, bang %%).*° Here we refute the objection. Someone could
ask: “If the two lineages are one-sided, why would it be a mistake to
merge them?” This is the reason for saying that contradiction [is not
avoided]. Hence they are fixed in advocating either the existence or the
nonexistence [of the mind of the Tathagata] (dingwei youwu EigH
f8%). It is not the nonexistence that is identical with existence (jiyouzhi
wu B3 2 #£), and not the existence that is identical with nonexistence
(jiwuzhi you B 42 47). [Someone could ask:] “Is it not plausible that
both of them are rejected?” We answer that it is better to avoid idle dis-
course, as [in this case] there would be no right explanation.

/3.2. summary of the correct doctrine (zhengyi 1I-3%)/

/3.2.1. link between the previous and the next parts (zhengqian gihou FHij &
%)/ If it is like that, what is the right direction?

/3.2.2. two topics in two sections/ Now, we explain this [correct] doctrine. The
first [topic] is the coalescence of the above two lineages; the second [topic] is the
interpretation of the meaning of the Siitra (xiao jingyi 1448 &).

/3.2.3. a different explanation of the two views/

/3.2.3.1. coalescence of the two lineages/

/3.2.3.1.1. separately/

/3.2.3.1.1.1. Faxingzong/ Now, first [we turn to] the latter lineage which says
that “only the wisdom of Tathata [exists]”. As his mind is identical with actual
nature (zhenxing B.PE), it says “only Tathata”. As the function of brightness (zhao-
yong MH]) is not lost, it says “the wisdom of Tathatd”. How could wisdom exist
apart from the mind? Thus “only Tathata” is not in contradiction to (bu guaiyu e
) the existence [of his mind].

: According to Faxingzong, his mind is identical with Tathata, and his
wisdom is the wisdom of Tathata. [However,] there is no Tathatd apart
from the mind; thus it is known that if he has Tathata, he must have a
mind. In addition, function that is identical with essence (jitizhi yong EJ)

2 H) is called the wisdom of Tathatd, and essence that is identical
with function (jiyongzhi ti Bl 2Z #%) is called Tathata (zhenru E.11).
It is like a bright pearl. The essence of the pearl is the Tathata, and its
brightness is the wisdom of Tathata. How could Tathata exist without a
mind?

46 1.e. 1. denial of existence of the mind of 7. athagata, 2. denial of its nonexistence, 3 denial
of both its existence and its nonexistence, 4. denial of neither its existence nor its nonexistence.
This is the negative form of the four alternatives (catuskoti, siju V4%]) of Madhyamaka. For the
application of them in Chinese Madhyamaka, see Ng (1993, pp. 90—123).
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/3.2.3.1.1.2. Faxiangzong/ According to the former lineage, he has a pure mind
due to the essence of immaculate Tathata. His mind is identical with Tathata. Why
would it be wrong [to say] that he has a mind?

: According to the Faxiangzong, [the] existence [of his mind] is identi-
cal with Tathata. How could its existence be in contradiction to Tatha-
ta? It is like objects that are identical with voidness. Thus it is not wrong
to say that [the Tathdgata] has a mind.

/3.2.3.1.2. together/ From this it is known that existence that is identical with
actuality (jizhenzhi you Wl .2 47) and actuality that is identical with existence (jiyou-
zhi zhen BIf5 2 F) are two aspects that become complete together (eryi xiangcheng
T3 AHAR). It is the nonobstruction of existence and nonexistence.

: Existence that is identical with actuality refers to the Faxiangzong,
and actuality that is identical with existence refers to the Faxingzong.
If these two [views] are not separated, just then will the actual Buddha-
mind that is nonobstructed be complete.

/3.2.3.2. explanation of the Sitra/

/3.2.3.2.1. brief clarification/ Second is the interpretation of the meaning in
the Sititra. CANNOT BE GRASPED means that the definition of the mind [of Tathagata]
is profound and enigmatic (shenxuan YK %). It cannot be described; thus its profun-
dity is revealed through a reliance on negation. BUT DUE TO [INFINITE] WISDOM THE
MIND OF TATHAGATA SHOULD BE KNOWN means that depending on mental associates
its profundity can be revealed through a reliance on positive statements.

: It [discusses] the two topics of positive and negative statements.

/3.2.3.2.2. scriptural evidence/ That is the reason why the Jin [translation of]
the Sitra says: “If somebody knows the immeasurability of the wisdom of Tathaga-
ta, he/she knows the immeasurability of his mind.”"’

: It proves both positive and negative statements. It says he/she knows
the immeasurability of his mind, thus [Tathdgata] has a mind. There is
no flaw in this.

/3.2.3.2.3. extensive explanation/

/3.2.3.2.3.1. negative statements/

/3.2.3.2.3.1.1. one-sided expressions cannot completely convey its principle
Ginli %#)/ What does [the mind of Tathagata] is profound and enigmatic mean?
(1) If someone wants to say that it exists, [this is wrong] as it is beyond characteris-
tics (juexiang #4AHH) like Tathata. If someone wants to say that it does not exist, [this
is wrong] as its apparitions (youling 4% ) never cease.”® (2) If someone wants to say

7 This refers to Buddhabhadra’s translation in 60 fascicles. See T 9, 278: b14.
*8 Youling is the traditional Chinese designation of the spirit of a deceased person.
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that it is defiled, [this is wrong] as it is devoid of all burdens [of defilements]. If
someone wants to say that it is pure [this is wrong] as it has not cut off its evil nature
(xing’e YEHE). (3) If someone wants to say that it is “one”, [this is wrong] as there is
nothing that it does not include. If someone wants to say that it is varied, [this is
wrong] as its one-flavor cannot be distinguished. (4) If someone wants to say that it
is animate (youging f11%), [this is wrong] as it is not different from the nature of
forms (sexing t.1%). If someone wants to say that it is inanimate (wuging f£1%), [this
is wrong] as there is no soul (you #4) that it does not penetrate.

: Here four pairs [of terms] are found: (1) existence or nonexistence,
which are the opposite [views] of the two lineages; (2) pure or impure,
which are the [views of] Faxiangzong; (3) “one” or varied, which are
common [views] of the two lineages; (4) animate or inanimate, which
also refer to the two lineages. (1) Phenomena (shi 5¥) are identical with
principle (/i ); therefore, they do not exist. Principle does not lose (ski
k) phenomena; therefore, it is not nonexistent. (2) It is pure from the
aspect that it is beyond characteristics, and it is defiled from the aspect
that it unites [good and evil] natures. It has not cut off its evil nature
means that “good” and “evil” are both the nature of the mind. If it cuts
off its evil nature, it cuts off the nature of the mind.*’ [However,] nature
cannot be cut off. Moreover, icchantikas (chanti [#$) have not cut off
good nature.” (3) Characteristics that are identical with essence (jitizhi
xiang B4 2 #H) can include the one-flavor of essence that is identical
with characteristics (jixiangzhi ti BIAH 2 #%). (4) Essence that is iden-
tical with function (jiyongzhi ti Bl 2 ##) is identical with form, and
function that is identical with essence (jitizhi yong E#%2 H]) pene-
trates souls. It is not different from the nature of forms refers to the
Awakening of Faith in Mahdyana which says: “It is known that the na-
ture of forms is identical with the nature of wisdom; therefore, it is

* This is a reference to the thesis of evil nature of Tathdgata formulated by Zhiyi %55
(538-597), the founder of the Tiantai lineage. Zhiyi makes this conclusion on the basis of the
mutual embodiment of ten realms which claims that the realm of the Buddha includes the ten such-
likes of evil realms. He stresses that though the Tathagata has the nature of evil, he does not prac-
tice evil. This evil nature enables Buddha to descend into the realm of hell to save beings destined
to be reborn there. See Liu (1994, pp. 240—242). For a recent publication on the philosophical im-
plications of the evil nature of the Tathagata, see Ziporyn (2000). Chengguan is said to have studied
under the famous Tiantai master Zhanran. See Hamar (2002a, pp. 38—39).

3 Whether icchantikas (those beings who cut off their roots of goodness) have a Buddha-
nature or not has long been debated in Chinese Buddhism. First, it was Daosheng who boldly
claimed that they have a Buddha-nature, though Faxian’s translation of Mahaparinirvana Sitra
disproved this. However, later his statement was substantiated by Dharmaksema’s translation of
this sitra. For Daosheng’s view on Buddha-nature, see Kim (1990, pp. 34—38). When Xuanzang
introduced his Yogdacara teaching it again became a subject of fierce debate, as according to Indian
Yogacara icchantikas can never become Buddha. For this teaching and the reaction of those
Chinese masters who believed in universal enlightenment, see Gimello (1976, pp. 352—-362). It is
interesting to note that the founder of the Japanese Tendai school, Saichd (767—822), also debated
this question with the Hossé monk Tokuitsu (780?—8427?). See Groner (2000, pp. 91—106).
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called the body of wisdom. It is known that the nature of wisdom is
identical with the characteristics of forms; therefore, it is called the
dharma-kaya that penetrates all places.”" In addition, the chapter enti-
tled Religious Practice says: “[enlightening beings] will know all things
are the mind’s own nature”.”> How could the nature of animate and in-
animate be different in terms of essence?

/3.2.3.2.3.1.2. the unification of xing and xiang is unfathomable/ If you want
to discuss it, words will miss the point. If you want to think about it, thoughts will
not reach it. Because the stage of fruition is ineffable.

/3.2.3.2.3.1.3. inclusion of xing and xiang can only be revealed with the inter-
fusion of the doctrines of the two lineages/ [From the above statements] we know that
the mind of Buddha is both existent and nonexistent, both phenomena and principle,
both king and subordinate, both “one” and “many”.

/3.2.3.2.3.1.4. as they are neither identical nor different, it is difficult to de-
scribe/

/3.2.3.2.3.1.4.1. the treatment of the mind-king from the aspect of eight con-
sciousnesses/ In the mind (xin /L») there is no thought (yi =), and it is not that there
is not. In thought there is no mind, and it is not that there is not.

/3.2.3.2.3.1.4.2. the treatment of the king and its associate in opposition/ The
king does not have a subordinate, and it is not that it does not. The subordinate does
not rely on the king, and it is not that it does not.

/3.2.3.2.3.1.4.3. conclusion for all [doctrines]/ Each [doctrine] is like that.
They are in perfect interfusion without obstruction (yuanrong wuai [BIFHAETEE). In
this way, all the above doctrines follow one principle, not causing contradiction in
the enigmatic purport (bu shuang xuanzong AN #& % 55%).

: There is no means that they are not identical (bu ji A~ E[l), as the two
characteristics are different. /¢ is not that there is not means that they are
not different (bu li A5f), as they do not have two essences. In addition,
there is no means that they do not have two essences, and completely
contain each other (hu shejin H.3#k3). It is not that there is not means
[the individual characteristics] of the two are not destroyed, and their
effects and function penetrate [each other] (liyong jiaoche 7] ZZ 1.

> Chengguan quotes Paramartha’s version, though it is slightly different. See T 32, 1666:
579¢14—c16. For Siksananda’s version, see T 32, 1667: 588al3—al5. Hakeda’s translation: “Since
the essential nature of corporeal form is identical with wisdom, the essence of corporeal form which
has yet to be divided into tangible forms is called the ‘wisdom-body’. Since the essential nature of
wisdom is identical with corporeal form, [the essence of corporeal form which has yet to be divided
into tangible forms] is called Dharmakaya pervading everywhere.” See Hakeda (1967, p. 72).

% This passage is found in the sixteenth chapter of the 80-fascicle Huayanjing. See T 10,
279: 89a2-3. For the English translation, see Cleary (1993, p. 403).
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/3.2.3.2.3.2. explanation of profundity using positive statements/ Its profundity
can be revealed through a reliance on positive statements means that the mind [of
Tathdagata] cannot be known by wisdom, but can be praised through a reliance on
wisdom, as wisdom is an associate of the mind. Moreover, [the Sitra] elucidates its
enigmatic [feature] with ten metaphors.” The mind which is a support enigmatic and
enigmatic again (xuan you xuan % X %).>* That is the reason why at the end of all
the ten metaphors it concludes that it is a characteristic of the mind.

/3.2.4. a humble conclusion/ If even Buddha did not speak about it, how would
an ordinary person dare to think that he is endowed with the appropriate conditions?
Thus relying on the principles of teachings I showed the enigmatic purport. I hope |
did not make the mistake of being too complicated.

: If even Buddha did not speak about it means that the Siitra says: THE
MIND, THOUGHT AND CONSCIOUSNESS OF [TATHAGATA] CANNOT BE
GRASPED. This is to say that it cannot be described. Sakyamuni shut
himself in a room of Magadha [for meditation].55 Vimalakirti closed his
mouth in Vaisali.”® In all cases Buddha did not speak about it. The ocean
of fruition is ineffable. It is associated only with enlightenment (wei
zheng xiangying MEREAH EE); thus it cannot be spoken about. The appro-
priate conditions are the conditions of the four siddhantas (sixitan V7%
1#)°7 when the speech of that which cannot be spoken about (wushuozhi
shuo 552 5) is received.

References

Boucher, D. (1996): Buddhist Translation Procedures in Third-Century China: A Study of Dharma-
raksa and His Translation Idiom. Ph.D. dissertation, University of Pennsylvania.

Chien, C. (1993): Manifestation of the Tathdagata: Buddhahood According to the Avatamsaka Siit-
ra. Boston, Wisdom Publication.

Chung Soonil £Z£H (1991): Chigon no shoki shisd no tokushitsu 2 DO PERLEAEDRFE. Indo-
gaku Bukkyogaku Kenkyii vol. 29/2, pp. 607—-611.

>3 Here Chengguan refers to the ten metaphors that the sira discusses after the passage
now being studied.

> The expression “enigmatic and enigmatic again” is adopted from the first chapter of the
Daode jing.

35 This refers to the 21 days after Buddha became enlightened while he did not teach but
was absorbed in deep meditation. See Nakamura (1975, p. 111).

%% In the Vimalakirti-nirdesa Siitra Mafijusri asks Vimalakirti to express his understanding on
the nonduality of dharmas, but he remains silent. See T 14, 475: 551¢23-24; Luk (1972, p. 100).
For the translation of the Tibetan version, see Lamotte (1962, p. 318) and Thurman (1976, p. 77).

37 Siddhanta is point of view or method of teaching. The four siddhantas are: the wordly
point of view (laukika siddhanta, shijie xitan TH 5 &FE), the individual point of view (pratipauru-
sika siddhanta, gege weiren xitan 545 N\ &%), the therapeutic point of view (pratipaksika sid-
dhanta, duizhi xitan ¥1157%), the supreme point of view (paramarthika siddhanta, diyi yi xitan
2B—77%4d). See Swanson (1989, pp. 23-30).

Acta Orient. Hung. 56, 2003



364 I. HAMAR

Cleary, T. (1983): Entry Into the Inconceivable: An Introduction to Hua-yen Buddhism. Honolulu,
University of Hawaii Press.

Cleary, T. (1993): The Flower Ornament Scripture: A Translation of Avatamsaka Sutra, trans. Bos-
ton—London, Shambhala.

Cook, F. (1970): Fa-tsang’s Treatise on the Five Doctrines: An Annotated Translation. Ph.D.
dissertation, University of Wisconsin.

Cook, F. (1999): Demonstration of Consciousness Only, trans. In: Three Texts on Consciousness
Only, BDK English Tripitaka 60-1, II, III. Berkeley, Numata Center for Buddhist Transla-
tion and Research.

Doi, Torakazu (1978): Das Kegon Sutra: Das Buch vom FEintreten in den Kosmos der Wahrheit.
Tokyo, Doitsubun-Kegonkyd-kankokai.

Doi, Torakazu (1981): Das Kegon Sutra II. Tokyo, Doitsubun-Kegonkyd-kankdokai.

Doi, Torakazu (1982): Das Kegon Sutra 111, trans. Tokyo, Doitsubun-Kegonkyd-kankokai.

Edgerton, F. (1953): Buddhist Hybrid Sanskrit Grammar and Dictionary. 2 vols. New Haven, Yale
University Press.

Endo Kojird #EEZFRES (1965): Kegon shoki ronkd HEFGIEELEMS. Indogaku Bukkyogaku
Kenkyii vol. 14/1, pp. 214-216.

Endo Kojird mEEZZKEL (1966): Kegon shoki ronkd (zoku) FERgM#EEZR®E (&) . Indogaku
Bukkyogaku Kenkyii vol. 15/2, pp. 523-528.

Endd Kojird SEEZFZRED (1967): Kegon shoki ronkd (zoku 2) FEREPEtEERTE () . Indogaku
Bukkyogaku Kenkyii vol. 16/1, pp. 136—137.

Etd Sokud RNt (1917): Daihoké butsu kegon kyé K5 [ABaEREGHE, trans. Kokuyaku Daizo-
kyd kydbu [EFRAJEAE #5505, vols. 5—7. Tokyo, Kokumin Bunko Kankokai.

Eto Sokud fEHERNIL (1929): Daihoko butsu kegon kyo K J5IihHERGRE, trans. Kokuyaku issai
kyd Indo senjutsu bu kegonbu [EFR—YJ#% FElEEEMGES FepGEs, vol. 4. Tokyo, Daitd
Shuppansha. Revised by 1td Zuiei {F&EHIEL (1959). Reprint 1980.

Fontein, J. (1967): The Pilgrimage of Sudhana: A Study of Gandavyiiha Illustrations in China, Ja-
pan and Java. The Hague—Paris, Mouton & Co.

Forte, A. (1976): A Political Propaganda and Ideology in China at the End of the Seventh Century:
Inquiry into the Nature, Authors and Function of the Tunhuang Document S. 6502 Fol-
lowed by an Annotated Translation. Naples, Istituto Universitario Orientale Seminario di
Studi Asiatici.

Gimello, R. M. (1976): Chih-yen and the Foundation of Hua-yen Buddhism. Ph.D. dissertation,
Columbia University.

Gomez, L. O. (1967): Selected Verses from Gandavyitha: Text, Critical Apparatus and Translation.
Ph.D. dissertation, Yale University.

Gregory, P. N. (1991): Tsung-mi and the Sinification of Buddhism. Princeton, Princeton University
Press.

Griffith, P. J. (1994): On Being Buddha: The Classical Doctrine of Buddhahood. New York, State
University of New York Press.

Groner, P. (2000): Saicho: The Establishment of the Japanese Tendai School. Honolulu, University
of Hawai’i Press.

Guang, X. (2002): The Evolution of the Concept of the Buddha from Early Buddhism to the
Formulation of Trikaya Theory. Ph.D. dissertation, University of London.

Hakeda, Y. S. (1967): The Awakening of Faith Attributed to Asvaghosha. New York, Columbia
University Press.

Acta Orient. Hung. 56, 2003



THE EXISTENCE OR NONEXISTENCE OF THE MIND OF BUDDHA 365

Hamar, 1. (1998a): The Doctrines of Perfect Teaching in Ch’eng-kuan’s Introduction to his
Commentary on the Hua-yen-ching. Journal of The Center for Buddhist Studies vol. 3, pp.
331-349.

Hamar, 1. (1998b): Chengguan's Theory of Four Dharma-dhatus, AOH vol. 51, pp. 1-19.

Hamar, 1. (1998c¢): Kinai buddhizmus a kézépkorban — Cs’eng-kuan élete és filozéfidja [Chinese
Buddhism in the Middle Ages — Chengguan’s Life and Philosophy]. (Torténelem és kultira
15) Budapest, Balassi Kiado—Orientalisztikai Munkakdzosség.

Hamar, I. (1999): Buddhism and The Dao in Tang China: The Impact of Confucianism and Daoism
on the Philosophy of Chengguan. AOH vol. 52, pp. 283-292.

Hamar, 1. (2002a): 4 Religious Leader in the Tang: Chengguan’s Biography. (Studia Philologica
Buddhica Occasional Paper Series XII) Tokyo, The International Institute for Buddhist
Studies of The International College for Advanced Buddhist Studies.

Hamar, 1. (2002b): Buddha megjelenése a vilagban [Buddha’s Manifestation in the World]. Buda-
pest, Balassi Kiado.

Henderson, J. B. (1991): Scripture, Canon, and Commentary: A Comparison of Confucian and
Western Exegesis. Princeton, Princeton University Press.

Ito Zui’ei kAL (1967): Kegon, nyorai shoki kyd no seiritsu katei — Sono daiichi dankai to
Hokke-kyd to no taihi g - APRMAEFEDHOSERE — Z DB & EHER & DX
Lt. Osaki Gakuho vol. 122, pp. 183—185.

Ito Zui’ei (FEHREL (1988): Kegon bosatsu do no kisoteki kenkyii FEpGEpaE D ELEAIMZE.
Kyoto, Heirakuji.

Kagawa Takao 7F)I[Z[ft (1967): Nyorai koken ky0o ni tsuite Z[[ARELEEFRIZ DT, Indogaku
Bukkyogaku Kenkyii vol.15/2, pp. 672—-675.

Kaginushi Ryokei $##3 FA¥ (1973): Nyorai shoki kydten no ke — Sono shotai o meguru Tokiwa,
Takamine setsu e no gigi APRMAERRILDPE — ZDIEEE D < B H 1 - SEEA\DEE
5. Bukkyogaku Semina vol. 18, pp. 37—56.

Kaginushi Ryokei ##E4% (1974): Nyorai shoki kyd no Seishin yakushutsu setsu o utagau
ARMERERE D VSIS ER k& ¢ © . Indogaku Bukkyogaku Kenkyii vol. 22/2, pp. 842—848.

Kaginushi Ryokei $#3- K (1972a): Kegon kyd shoki bon no kenkyit TEEGHEAFE T DIHFE. Ota-
ni Daigaku Kenkyii Nenpao, pp. 73—153.

Kaginushi Ryokei $# E#t (1972b): Kegon no shoki ni tsuite FEEFDHFEIZ DU T, Otani Ga-
kuho vol. 51/4, pp. 93-96.

Kaginushi Ryokei @ FAL (1986): Chigon ni okeru shoki shisd no ichi tokushitsu
BRI BT S MEEMEO —£PE. Otani Daigaku Nenpé vol. 39, pp. 47-92.

Kamata Shigeo $fHI/ I (1957): Shoki shisd no seiritsu EELEAED AT, Indogaku Bukkyogaku
Kenkyu vol. 5/2, pp. 523-526.

Kamata Shigeo $fHHHE (1965): Chiigoku kegon shisoshi no kenkyii P [EFERG EAL DR, To-
kyo, Tokyd Daigaku Shuppankai.

Kamata Shigeo #fHHSHE (1999): Chiigoku bukkyo shi FE{LZET vol. 6, Zuitd no bukkyd
5D {121 Tokyo, Tokyd Daigaku Shuppansha.

Kanno H. (2002): Chinese Buddhist Siitra Commentaries of the Early Period. Conference of the In-
ternational Association of Buddhist Studies, Bangkok.

Karashima, S. (1998): 4 Glossary of Dharmaraksa’s Translation of the Lotus Sitra. (Bibliotheca
Philologica et Philosophica Buddhica I) Tokyo, The International Research Institute for
Advanced Buddhology, Soka University.

Kawanabe Masayuki J[[$#{IE7T (1976): Kegon-kyd ‘Nyorai shutsugen bon’ ni okeru nyorai ni tsuite
FERGRE T AERHEERN ) (S8BT B A13RIC DU T Hasegawa Bukkyo Bunkajo Nenpo vols.
2-3, pp. 35-43.

Acta Orient. Hung. 56, 2003



366 I. HAMAR

Kawano Satoshi JA[#7 Fl] (1995): ‘Nyorai koken kyd’ no kenkyt Z[ISRELFEFE DL, Toye Bunka
Kenkyiijo Kiyo vol. 127, pp. 1-80.

Keenan, J. P. (1992): The Summary of the Great Vehicle, trans. BDK English Tripitaka 46-I11.
Berkeley, Numata Center for Buddhist Translation and Research.

Kim, Y. (1990): Tao-sheng’s Commentary on the Lotus Siitra: A Study and Translation. (Bibliothe-
ca-Indo-Buddhica No. 101) New York, State University of New York Press.

Kimura Kiyotaka AFVEZE (1992): Chiigoku kegon shisoshi HR[EFERE FEAH S . Tokyo, Heirakuji.

Kimura Kiyotaka AfZ2 (1999): Daihoko nyorai shoki bimitsuzo kyd A5 A UTSRMEFEERSEE B
#%. In: Makita Tairyo 4¢Hzi%% (ed.): Nanatsudera koitsu kyoten kenkyii sosho G358
SRS E vol. 4. Tokyo, Daito.

La Vallée Poussin, L. de (1928): Vijnaptimatratasiddhi: La Siddhi de Hiuan-Tsang, trans. 2 vols.
Paris.

La Vallée Poussin, L. de (1991): Abhidharmakosabhdsyam, trans. by Pruden, L. M. Vols. I-IV.
Berkeley, Asian Humanities Press.

Lai, W. (1986): The Defeat of Vijiiaptimatrata in China: Fa-tsang on Fa-hsing and Fa-hsiang. Jour-
nal of Chinese Philosophy vol. 13, pp. 1-19.

Lamotte, E. (1962): L enseignement de Vimalakirti (Vimalakirtinirdesa), trans. Louvain, Publica-
tions Universitaires and Leuven: Institut Orientaliste.

Liu, M. (1994): Madhyamaka Thought in China. Leiden, E. J. Brill.

Luk, C. (1972): The Vimalakirti Nirdesa Siitra, trans. Berkeley, Shambala.

Lusthaus, D. (2002): Buddhist Phenomenology: A Philosophical Investigation of Yogdacara Bud-
dhism and the Ch’eng Wei-shih lun. London, Routledge Curzon.

Nakajo Michiaki H{§5ERA (1988): Kegon no shoki — Chigon to Hozo HEfg D DVERE — Bl & 15
8. Indogaku Bukkyogaku Kenkyii vol. 36/2, pp. 743-747.

Nakamura Hajime Hf JC (1975): Bukkyogo daijiten L EEARFFHE. 3 vols. Tokyo, Tokyd
shoseki.

Nakamura Hajime 54 JT (1980): Indian Buddhism: A Survey with Bibliographical Notes. (Inter-
cultural Research Institute Monograph 9) Hirakata, Kansai University of Foreign Studies.

Ng, Y. (1993): T’ian-t’ai Buddhism and Early Madhyamika. Honolulu, Tendai Institute of Hawaii
Buddhist Studies Program of University of Hawaii.

Ochiai Toshinori (1991): The Manuscripts of Nanatsu-dera. (Italian School of East Asian Studies
Occasional Papers 3) Kyoto, Istituto Italiano di Cultura Scuola di Studi sull’Asia Orientale.

Ochd Enichi #5832 H(1979): Shakkyo shiko FiE 5. In: Chitgoku bukkyé no kenkyii HA[E{ L2
DIFFE, vol. 3. Kyoto, Hozokan. (First edition: Shina bukkyo shigaku 1937.)

Sakamoto Yukio (1964): Kegon kyogaku no kenkyii HEjgi# ¢ DRFSE. Tokyo, Heirakuji.

Sharf, R.H. (2002): Coming to Terms with Chinese Buddhism: A Reading of the Treasure Store
Treatise. (Kuroda Institute Studies in East Asian Buddhism) Honolulu, University of
Hawai’i Press.

Stcherbatsky, Th. I. (1930—-1932): Buddhist Logic. 2 vols. Leningrad.

Steinkellner, E. (1995): Sudhana’s Miraculous Journey in the Temple of Ta Pho: The Inscriptional
Text of the Tibetan Gandavyithasitra Edited with Introductory Remarks. (Serie Orientale
Roma 76) Rome, ISMEO.

Steinkellner, E. (1999): Notes on the Function of Two 11th Century Inscriptional Siitra Texts in
Tabo: Gandavyihasiitra and Ksitigarbhasiitra. In: Scherrer-Schaub, C. A.— Steinkellner, E.
(eds): Tabo Studies 1I: Manuscripts, Texts, Inscriptions, and the Arts. Rome, IsSIAO, pp.
243-274.

Swanson, P. (1989): Foundations of T’ien-t’ai Philosophy.: The Flowering of the Two Truths The-
ory in Chinese Buddhism. Berkeley, Asian Humanities Press.

Acta Orient. Hung. 56, 2003



THE EXISTENCE OR NONEXISTENCE OF THE MIND OF BUDDHA 367

Takasaki Jikido SIFEE (1958): The Tathagatdtpattisambhava-nirdesa of the Avatamsaka and
the Ratnagotravibhaga — with Special Reference to the Term ‘tathagata-gotra-sambhava’.
Indogaku Bukkyogaku Kenkyii vol. 7/1, pp. 348—343.

Takasaki Jikido /SR ESE (1960): Kegon kydgaku to nyoraizd shisd: Indo ni okeru shoki shisd no
tenkai FERGHCH: & WRRUEAE — A > FICBIT 2T MEEIEHOER. In: Kawada Ku-
matard J[|HHEEKHS — Nakamura Hajime SFF] JT (eds): Kegon shiso TG EAH. Kyoto,
Hozokan, pp. 277-334.

Takasaki Jikido /SjlRFESE (1966): A Study of the Ratnagotravibhaga (Uttaratantra): Being a Trea-
tise on the Tathagatagarbha Theory of Mahdayana Buddhism. (Serie Orientale Roma 33)
Rome, ISMEO.

Takasaki Jikido /SR EE (1974): Nyoraizo shiso no keisei WIS EAHDIZ K. Tokyo, Shunjisha.

Takasaki Jikido /=R EGE (1981): Nyoraizo kei kyoten QISR A4EH1, trans. Daijo Butten A IE{/,
#f. Tokyo, Chiio Koronsha.

Thurman, R. A. F. (1976): The Holy Teaching of Vimalakirti: A Mahayana Scripture, trans. Lon-
don, Pennsylvania State University Press, University Park.

Wei Tat (1973): The Ch’eng Wei-Shih Lun: The Doctrine of Mere Consciousness, trans. Hong
Kong.

Weinstein, S. (1973): Imperial Patronage in the Formation of T’ang Buddhism. In: Wright, A.—
Twitchett, D. (eds): Perspectives on the T'ang. New Haven, Yale University Press.

Weinstein, S. (1987): Buddhism under the T'ang. Cambridge, Cambridge University Press.

Yoshizu Yoshihide TEYE 9 (1983a): Shoso yukai ni tsuite AHEISIZ DU T. Komazawa dai-
gaku bukkyo gakubu kenkyi kiyo vol. 41, pp. 300—-321.

Yoshizu Yoshihide T5EYE 9 (1983b): Kyiirai jobutsu ni tsuite — Shoki shisd kenkyt no ichishiten
[HFRHALZ DWT — MEEEEAFED—S. Indogaku Bukkyogaku Kenkyii vol. 32/1,
pp. 243-248.

Yoshizu Yoshihide FEEEHTE (1985): EEH DIEELEY: & #i5% Chokan no kegon kydgaku to zen-
shit. Toyo bunka kenkyiijo kiyo vol. 97, pp. 13—64.

Zimmermann, M. (2002): 4 Buddha Within: The Tathagatagarbhasiitra, the Earliest Exposition of
the Buddha-Nature Teaching in India. (Bibliotheca Philologica et Philosophica Buddhica
VI) Tokyo, The International Research Institute for Advanced Buddhology, Soka University.

Ziporyn, B. (2000): Evil and/or/as The Good: Omnicentrism, Intersubjectivity, and Value Paradox
in Tiantai Buddhist Thought. Cambridge, Massachusetts, Harvard University Asia Center
for the Harvard-Yenching Institute.

Acta Orient. Hung. 56, 2003



