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Abstract: The Awakening of Faith, one of the most seminal treatises in East Asian Buddhism,
is well-known for its synthesis of the two Mahayana concepts of tathagatagarbha and alayavijiiana.
Unlike early Yogacara texts, such as the Yogacarabhiimi, in which alayavijfiana is described as a defiled
consciousness, the Awakening of Faith explainsitas a “synthetic” consciousness, in which tathagatagarbha
and the defiled mind are unified in a neither-identical-nor-different condition. East Asian Buddhist
exegetes noted the innovative explanation of the Awakening of Faith and compiled the commentaries,
among which Huayan master Fazang’s (643-712) commentary had a profound effect on the process
of the establishment of the treatise as one of the most representative tathiagatagarbha texts in East
Asia. However, as scholarly perceptions that the commentators’ interpretations do not always
represent the Awakening of Faith’s tenets themselves have grown, the propriety of relying on Fazang's
commentary for understanding the treatise has also been questioned. What attracts our attention
in this regard is that the Silla scholar-monk Wonhyo's (617-686) commentaries, which are known
to have significantly influenced Fazang’s, present very different views. This article demonstrates
that two distinct interpretations existed in Wonhyo’s days for tathagatagarbha and alayavijfiana of the
Awakening of Faith, by comparing Wonhyo and Fazang’s commentaries, and further considers the
possibility that the Awakening of Faith’s doctrine of dlayavijiiana is not doctrinally incompatible with
that of early Yogacara on the basis of Wonhyo's view on alayavijiiana.
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1. Introduction

The Treatise on the Awakening of Faith According to the Mahayana (C. Dasheng gixin lun K Ik
{5, hereafter, the Awakening of Faith), one of the most seminal treatises in East Asian Buddhism,
is well-known for its synthesis of the two Mahayana concepts of tathagatagarbha (“womb of Tathagatas”,
viz., the potential to achieve buddhahood) and alayavijiiana (“storehouse consciousness”, viz.,
the fundamental mind of a sentient being). Unlike early Yogacara texts, such as the Yogacirabhiimi,
in which alayavijiiana is described as a defiled consciousness, the Awakening of Faith explains it
as a “synthetic” consciousness, in which tathigatagarbha and the defiled mind are unified in a
neither-identical-nor-different condition. East Asian Buddhist exegetes, who noted the innovative
way of explanation of the Awakening of Faith, compiled commentaries, and among them, Huayan g%
master Fazang's 1A (643-712) Dasheng qixinlun yiji K5 imz=al (hereafter, Yiji), had a profound
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effect on the process of the establishment of the treatise as one of the most representative tathagatagarbha
texts in East Asia.!

However, as scholarly recognition that the original tenets of the Awakening of Faith should not
directly be identified with the commentators’ interpretations has grown, the prevailing reliance on
Fazang’s commentary in understanding the Awakening of Faith has also been questioned. For instance,
Kashiwagi Hiro states, in the preface of his extensive research on the Awakening of Faith, that the theories
of the Awakening of Faith that were discussed by later Chinese Buddhist scholars are the so-called
“ideas of the Awakening of Faith (}2/5 7w 1H)”, rather than the original teaching of it (Kashiwagi 1981,
p. 4).2 Indeed, the dharma characteristics school (C. faxiang zong ¥ Hi5%), the Yogacara school of
Dharmapala’s (ca. 6th century CE; C. Hufa 7#%) line, which Fazang attempts to reconcile in the Yiji
with the Madhyamaka teaching of Bhavaviveka’s (ca. 500-570; C. Qingbian i %#/{&##) line,® had not
even spread to China when the Awakening of Faith was compiled.*

The fact that Fazang’s commentary is no more taken as the ‘standard text” for understanding the
Awakening of Faith leads us to reconsider the doctrinal significance of other commentaries. In this regard,
particular attention is given in this paper to the Silla master Wonhyo's Ttz (617-686) commentaries, the
Kisillon so {5 5w and the Taesting kisillon pyolgi KFeite 55w 450 (hereafter, Pyolgi), which are known to
have substantially influenced Fazang’s Yiji, but hold a distinctly different position than it. By comparing
Wonhyo and Fazang’s commentaries of the Awakening of Faith, this article seeks to demonstrate that
the Awakening of Faith’s notions of tathagatagarbha and alayavijiiana may be understood in a different

The predominant recognition of the Awakening of Faith as a so-called “tathagatagarbha text” owes evident debts to Fazang’s
identification of the treatise as “the teaching of the dependent origination of tathagatagarbha” (C. Rulaizang yuangi zong J[1K
L5 in his fourfold doctrinal taxonomy (C. jinopan ##) of Buddhist teachings. Based on Fazang’s interpretation,
the thought of tathdgatagarbha has been regarded as a separate doctrinal system from the two major Mahayana traditions,
Madhyamaka and Yogacara, especially by Japanese scholars. For instance, Katsumata Shunky®6 argues that Indian Mahayana
Buddhism cannot be explained merely in terms of the antagonistic evolution of the two doctrinal systems of Madhyamaka
and Yogacara, by saying that Fazang’s recognition of the teaching of the dependent origination of tathagatagarbha (C. Rulaizang
yuanqi zong AN KL 5) separately from Madhyamaka and Yogacara shows his impartial perspective on Indian Buddhism
(Katsumata 1961, pp. 593-94). Takasaki Jikido also admits that the present distinction of the tathagatagarbha thought as a
separate doctrinal system from Yogacara is based on the traditional way of thinking that has been formed through Huayan
doctrines (Takasaki 1960, p. 280).

Kashiwagi also goes on to indicate that in the history of the development of “the ideas of the Awakening of Faith” in China
and Japan, Huayan’s, especially Fazang’s, understanding of the Awakening of Faith, offered a decisive direction (Kashiwagi
1981, pp. 4-5). Thereafter, Yoshizu Yoshihide also addresses this issue of “the ideas of the Awakening of Faith” in his article on
Jingying Huiyuan's {225 (523-592) deviating interpretation of the Awakening of Faith. Although Kashiwagi emphasized
the need to distinguish the original tenets of the Awakening of Faith from the later commentators’ interpretations of the
Auwakening of Faith, in this article, Yoshizu carefully suggests the possibility that the late commentators’ interpretations may
also discuss some of the original teachings of the Awakening of Faith (Yoshizu 2005, p. 1).

In the Dasheng qixinlun yiji (Hereafter, Yiji), Fazang seeks to resolve the contemporary doctrinal tension revolving around
the distinct doctrinal positions of Madhyamaka master Bhavaviveka (ca. 500-570; C. Qingbian T EHIEYE) and Yogacara
master Dharmapala (ca. 6th century CE; C. Hufa #%), by using the teaching of the Awakening of Faith. At the beginning of
the Yiji, Fazang introduces the contrasting positions of Madhyamaka exegete Jianaprabha (d.u.; C. Zhiguang %7t) and
Yogacara exegete Silabhadra (529-645; C. Jiexian 7 &), Bhavaviveka and Dharmapala’s successors, respectively, regarding
the Buddha's three-period teachings (C. sanshi jino =F%). In his four-level taxonomy of Buddhist teachings, Fazang locates
their teachings on the second and third level, designating them as the teaching of true emptiness and no-characteristics
(C. Zhenkong wuxiang zong [E 724 #H5%) and the teaching of consciousness-only and dharma characteristics (C. Weishi faxiang
zong MERSEARSR), respectively. The Awakening of Faith is located in the fourth and highest teaching, with the name of the
teaching of the dependent origination of tathagatagarbha (C. Rulaizang yuangi zong JNA ikt sr%). In this highest teaching
of the Awakening of Faith, the principle (C. li #) and phenomena (C. shi 5¥), which are valued in the second and third
teachings, respectively, are unimpededly interpenetrated. See the Yiji, Taisho shinshii daizokyo KIE & Kits (Hereafter,
T)1846:44.242a29-242c05; 243b22-c01.

As is well-known, Dharmapala’s Yogacara teaching spread to China when the famous pilgrim and translator Xuanzang ¥
#E (602-664) brought a new corpus of canonical texts from India in 645, after he had studied under Silabhadra, the teacher
of Dharmapala. Beside this, the fact that early commentaries, such as Tanyan’s S}t (516-588) Qixinlun yishu FCf55m 0
and the Dunhuang manuscript of the Dasheng gixinlun shu Ktz imbi (tentative title; 74333V) recently discovered in the
archives of the Kyou Shooku #; i§ /2, are written from significantly different perspectives than Wonhyo or Fazang’s, also
suggests that the Awakening of Faith was interpreted in different ways, according to the commentators’ positions. For instance,
while Wénhyo and Fazang explain the Awakening of Faith by drawing on the Lanikavatara Siitra, Tanyan’s commentary and
the anonymous Dunhuang text are written with considerable reference to the She dashenglun shi ik 7z, Paramartha’s
(499-569; C. Zhendi [Ei) translation of Mahdyanasamgraha, never mentioning the Lasnikavatara Siitra. For more information
on the Dunhuang manuscript of the Dasheng gixinlun shu, see Ikeda (2012).
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way than what has broadly been accepted so far by relying on Fazang’s commentary. I shall discuss
that while Fazang takes the position that despite its neither-arising-nor-ceasing nature, tathagatagarbha
interacts directly with the arising-and-ceasing mind, Wonhyo considers that tathagatagarbha, which
has a twofold nature, interacts with the arising-and-ceasing mind on the one hand, but on the other,
preserves the neither-arising-nor-ceasing nature. Based on Woénhyo’s understanding, I shall also
suggest a possible doctrinal compatibility between the Awakening of Faith and the early Yogacara, which
has been dismissed among scholars.

2. Tathagatagarbha

In the Awakening of Faith, alayavijfiana is defined as a unification of the neither-arising-nor-ceasing
(mind of suchness) (viz. tathagatagarbha) and the arising-and-ceasing (mind) in a neither-identical-nor-
different condition.”> Such exegetes as Wénhyo and Fazang both find the doctrinal origin of this
unique nature of alayavijfiana in the Larikavatara Siitra.® In the same manner as the Awakening of Faith,
the Larnkavatara Siitra explains the consciousness of a sentient being as having not only a phenomenal
(or defiled), but also a ‘true’ or ‘real’, nature. In Gunabhadra’s four-fascicle recension of the Larikavatara
Siitra, the consciousness is described as consisting of three kinds of mental attributes; that is, [self]
true character (C. [zi]zhenxiang [ B ]iE#H), karmic character (C. yexiang Z#H), and evolving character
(C. zhuanxiang j#4H).” Likewise, Bodhiruci’s ten-fascicle version presents these three characters of the
consciousness with slightly different names: the consciousness of wisdom character (C. zhixiangshi %
+H5#%), the consciousness of karmic character (C. yexiangshi Z£4H5%), and the consciousness of evolving
character (C. zhuanxiangshi # }7#).8 While the first character of the three, the (self) true character
(or self-character) or the consciousness of wisdom character, corresponds to the true nature of the
consciousness, the other two correspond to the phenomenal nature. Wénhyo also indicates that the
(self) true character among the three characters of the four-fascicle recension is also referred to as
the self-character (C. zixiang [ 1) in the 10-fascicle edition.” Consulting the Larikdvatara Siitra in
commenting alayavijiiana of the Awakening of Faith, Wonhyo and Fazang both explain the first character of
the three kinds of mental attributes described in the Larikdvatara Siitra as the neither-arising-nor-ceasing
mind, viz., tathagatagarbha, of alayavijiiana.'0

Although Wonhyo and Fazang both consider the neither-arising-nor-ceasing nature of alayavijiiana
as tathagatagarbha by relying on the Larnkavatara Siitra, the next passage of Wonhyo's Kisillon so suggests

5 See the Awakening of Faith T1666:32.576b07-09: .24 383, (K AN EBC, FIaBAE RBREVE S, JE—IFR, £

X P BLRGE.

Four recensions of the Lasikdvatira Siitra are known: Bodhiruci’s (fl. 508-35) Ru lenggie jing AA5IfE in 10 fascicles (513),

Gunabhadra's (394-468) Lenggie abatuoluo baojing 1P K 2 %E £{#€ in 4 fascicles (443), Dharmaksema’s (d.u.) Lenggiejing 5

n# in 4 fascicles (412-433), and Siksénanda’s (fl. ca. 695) Dasheng rulenggie jing K AFFINKE in 7 fascicles (700). Among

these, Dharmaksema’s Lenggiejing is not extant.

7 See the Lenggie abatuoluo baojing T670:16,483a14-17: FEA=HE, WiFH « 240 B, A2 WA= fdk, BRAEA
e IR =7 BE - Blak, Kok

8 See the Ru lenggie jing T671:16,521c29-522a03: k¥ ! #A=fh. %=/ & WA — % EH#E =% 24
e KER!D BAHERE BSERA M. MESTO —F THEG =% 209

9 See the Kisillon so T1844:44,208¢08: [ B M. +&&EIEAE M.

0 To explain the unification of the neither-arising-nor-ceasing mind and the arising-and-ceasing mind in a
neither-identical-nor-different condition, Wonhyo and Fazang both quote the passage of the four-fascicle recension,
in which the true character (C. zhenxiang 15 4H) and the evolving character (C. zhuanxiang 4 4H) are described as neither
different nor identical by using the parable of a lump of soil and dust. For Woénhyo's quotation, see the Kisillon so
T1844:44,208b19-c12: OB OEA A G . IFRBE A E A A, JF— JERFE. AAERORBIMNE). oAz
WOERE. MEARANERE. SAERELOIE— AR —F. AR a2 i O 2 SRERER. EEng. &
SeRF, REWEEBZR, O MAERR. WEWS. Bk 8. BOF—JFR. MBS EnveEnE.
JEHIERE, SRS, FHURBIMEE R . FEMTN, TERK. RMOER. BARE. JRHMEE ],
QR S R E A s . IR AR, W ORI, B BN R OE B R A (H A
For Fazang’s quotation, see the Yiji T1846:44.255b16-26: X 75 —#. ‘EMGERMMT M. EOER. RIEEHR. Hei
Ho REVEEE) 2. OZMIERER. APEEE. Bab S8R, GE-RIERIS . ERAAEAS. JE R
WA A, s, BAUREIMEEIERIEAE., SAERHNMENR. BUEERE. JEMAT. MEs. =HOER.
HRSE ., JCPMBEESE AR, ARG RS R kIR BN, B, WEONER. T B
W SEHORE B (HEME
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that the two commentators did not agree in their views on tathagatagarbha. In response to the question
of whether or not the self-character (K. chasang H #H), i.e., tathagatagarbha, of the consciousness arises
due to defiled conditions, Wonhyo answers by introducing three types of views on the mind-essence

(of the self-character) (K. chasang [simch’e] [ H[.0#2])!!, as follows:

Question: Should it be said that the self-character of this consciousness arises just due to
defiled conditions, or that it does not conform to the conditions? If it arises just due to defiled
conditions, then when defiled conditions are exhausted, the self-character should disappear;
if the self-character does not conform to defiled conditions and thus does not disappear,
then it would naturally exist by itself (K. chayonyu H#X4). Again, if the self-character also
disappears [as in the former case], then it amounts to nihilism; likewise [if] the self-character
does not disappear [as in the latter case], in turn it amounts to eternalism.

Answer: Some say: The mind-essence of alayavijiiana is ripened (K. isuk 5¢#%, vipaka)
dharma, which is produced by karmic afflictions. Therefore, when karmic afflictions are
exhausted, the base consciousness (K. ponsik AG; viz. alayavijiiana) disappears altogether.
At the resultant [stage of] Buddhahood, however, there exists the pure consciousness that
corresponds to the great perfect mirror cognition (K. taewon kyongji KIEIEi %, adarsa-jfiana),
which has been attained from the two types of practice, practice of merits and wisdom. Thus,
the minds in the both cases have identical meaning. Based on this meaning, the mind is said
to be consistent until the resultant [stage of] Buddhahood.

Some say: The mind-essence of self-character moves its essence, and [this] is raised due to
nescience (K. mumyong #&8, avidyd). This means that the serene [mind-essence] is moved
and raised, not that nothing turns to something. [In other words, this mind-essence should
be what originally exists, not what arises from nothing.] Therefore, the moving of this mind
is what is caused by nescience, and is called the karmic character. This moving mind is
basically the mind in itself, which is also called self-character. The nature of self-character is
not involved with nescience. However, this mind, which is moved by nescience, also has the
implication that [karmic seeds inherent in the mind continuously] produce the same types [of
seeds]. Thus, although not falling into the fallacy of “naturally [existing by itself],” it still has
the nature of non-ceasing. When nescience is exhausted, the moving character [of the mind]
accordingly ceases, and [yet] the mind returns to the original basis by going after the initial
enlightenment (K. sigak 1%2). [Therefore, the mind-essence of this mind does not cease.]

Some say: Both of the two masters’ views have a reasonable basis, because both rely on
the teachings of the sacred scriptures. The former master’s view coincides with the tenets
of the Yogdcarabhiimi, and the latter’s with that of the Awakening of Faith. However, one
should not take the meanings in a literal sense. Why? If the meaning of the former teaching
is taken in a literal sense, then this would be attachment to dharmas (K. pop ajip EFRE,
dharma-graha); if the meaning of the latter teaching is taken in literal sense, this would be
called attachment to self (K. in agyon ARV, atma-graha). Again, if one attaches to the former
meaning, one would fall into nihilism; if one attaches to the latter meaning, one would fall
into eternalism. [Therefore,] one should know that the two meanings may not be taught.

Wonhyo uses self-character (K. chasang H ), mind-essence (K. simch’e 0»#%), and mind-essence of the self-character (K.
chasang simch’e | H.0:{f%) in the same sense, as seen in the quotation below. In another place, Wonhyo also states that the
mind-essence refers to the mind of self-character (K. chasangsim [ fH.(2). See the Kisillon so T1844:44.213c07-08: ffj 4 71|
B, RO, iSO, IIZRFUERE MO, The compound word, the mind-essence of the self-character, is seen in two
other places in the Kisillon so. See the Kisillon so T1844:44.216c17-19: {5 2Rtk SHIEOW . (BELOh3EMZE. 9k

7R AR DR T1844:44.216¢ 24-25 TMH: F AR OB, #05 FE2 K.

40f15
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[However,] although they may not be taught, they may also be taught, because although
they are not like [what it means], they are not unlike [what it means] either.'2

According to the first view, the mind-essence of the alayavijiidna is described as what is subject to
arising-and-ceasing in accordance with karmic afflictions. It is regarded as being produced by karmic
afflictions and disappears when they are exhausted. By contrast, in the second view, the mind-essence
is neither-arising-nor-ceasing. The mind-essence, or self-character, should originally exist (viz., does
not arise from nowhere), and moves its essence when being prompted by nescience; however, with
nescience exhausted, the mind returns to the original basis (viz., does not cease).

In the third view, the first and second views are both accepted in that they have a reasonable
basis, which relies on the sacred scriptures. This position might seem idiosyncratic at first, since
the two former views take contrasting positions. In fact, the first and second views are respectively
attributed to the Yogacarabhiimi and the Awakening of Faith, which are generally considered to take
distinct or even incompatible doctrinal positions on a concept such as alayavijfiana. According to this
third view, however, the real messages of the two teachings should not be assumed merely by their
literal expressions. In other words, if properly understood beyond their literal meanings, the first and
second views may both be accepted without any doctrinal conflict. It may then be said that in this view,
the mind-essence—i.e., tathagatagarbha—has a twofold nature, though in a somewhat paradoxical way;
that is, the nature of arising-and-ceasing and neither-arising-nor-ceasing.

Wonhyo advocates the third view that the mind-essence—i.e., tathagatagarbha—of alayavijfiana,
has a twofold nature.!> When taken in their literal senses, the nature of arising-and-ceasing of the first
view and the nature of neither-arising-nor-ceasing of the second should be seen as two distinct natures,
which are incompatible for one single mind of alayavijiiana. In the same vein, the teachings of the
Yogacarabhiimi and the Awakening of Faith would be two incompatible doctrinal positions, because their
explanations of a concept such as alayavijiiana, as mentioned above, conflict with each other. However,
when considered beyond the literal meanings, these two seemingly opposite natures may be taken
as compatible as a twofold nature of one single mind of alayavijiana. The teachings may have literal
meanings, and may also mean what is beyond the literal meanings. In this regard, the Yogacarabhiimi
and the Awakening of Faith’s positions on alayavijiitna need not be seen as doctrinally conflicting with
each other. It is a well-known fact that Wonhyo seeks to reconcile the early Yogacara texts with the
Awakening of Faith in the Kisillon so and the Pyolgi.'

What should be noted, particularly in terms of our current issue, is that this passage reveals that
there were two different views, that is, the second and the third, on the mind-essence (i.e., tathagatagarbha).
According to the typical understanding, based on Fazang’s interpretation of the Awakening of
Faith, tathagatagarbha is considered neither-arising-nor-ceasing. This way of understanding seems

12 See the Kisillon so T1844:44.216¢28-217a21: [f]. WLalkFIAH. %58 — PRI, & @A E. it — 1) JAATi.
eIk A F AN AN FUABA RSSO . AN FT AT SO R AR BIRIE s 2 A AN BGR R  W. &. B
ARt SURORE RAE. (N ER P, ERCERR. AR AL IR AT AT RO IR B R I
Wk MR ROFRER. DREROEMRE., SCAME. AR, SN RENATK. medhnak. JRaEs
He RHULLZE). FREE. AR, kB0, AA%0. ABEM. BHEMAHER. ARG ERPE L.
T AR 2%, MR8, AT %, MUIERRE K. (ORGSR AR, BCREE. AR HaE
. BRI 2 FTEi. OIRATERAIRIIGE. (AN S SR, MRS IEE. FrkE. SmestimpaEE. [
B SIS . BRRARR. XA, ERETR. Sk, BIBET R, EH . MR
SR AT, LAREIEER MR

Although it is not directly stated that Wonhyo himself advocates the third view in the Kisillon so, it is clear that Wonhyo

defends the third view in the context. Moreover, at the beginning of the third view in the equivalent passage of the Pyolgi,

“[if I] make a comment [on the two former views, it is as follows:]” (K. p'yongwal 7)) appears instead of “Some say.” See the

Taesting kisillon pyolgi (hereafter, Pyolgi) T1845:44. 239a03.

14 See the Pyolgi T1845:44.229a12-229b22; T1845:44.236b02-23; T1845:44.237b24-c17 and the Kisillon so T1844:44.215b25-215¢13.
It has also been known that although Fazang substantially relies on Wénhyo’s commentaries, he never cites or quotes the
passages from Wonhyo’s commentaries, in which the early Yogacara doctrine or text is introduced to be reconciled with the
teaching of the Awakening of Faith. Besides, in the Ijang iii —[i§%% [System of the Two Hindrances], Wonhyo comprehensively
deals with this matter of reconciliation between the early Yogacara and the teaching of the Awakening of Faith by focusing on
the concept of the two hindrances (K. ijang —[&). Detailed discussions may be found in Muller (2004, 2006).
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very similar to the second view. However, there was another view on tathagatagarbha, the third
view that tathagatagarbha has the twofold nature of not only neither-arising-nor-ceasing but also
arising-and-ceasing, and this view was advocated by Wonhyo.

Wonhyo's twofold view on tathiagatagarbha is also evident in his interpretation of the concept of
[original] enlightenment (C. [ben]jue, K. [pon]gak [ A]52), one of the two aspects of alayavijiiana presented
in the Awakening of Faith, along with non-enlightenment (C. bujue, K. pulgak 135#).15 1t is stated in the
Awakening of Faith that (original) enlightenment indicates the mind-essence that is freed from deluded
thoughts, implying that original enlightenment has the same connotation as tathigatagarbha.'® Wénhyo
also says that it has a twofold meaning, just in a way that recalls the aforementioned twofold nature
of the mind-essence; in his answer to the question of whether the reason why the mind-essence is
called original enlightenment is because it lacks non-enlightenment or because it has the function of
illumination of awakening, Wonhyo answers by saying that original enlightenment has a twofold
meaning, original enlightenment and initial enlightenment (C. shijue, K. sigak #£%54), as follows:

Question: Is the reason why the mind-essence is called original enlightenment is because
it lacks non-enlightenment or because it has the function of illumination of enlightening
(K. kakcho %1#)? If it is called original enlightenment only because it lacks non-enlightenment,
then it would not have the [function of] illumination of enlightening. If then, it should be
non-enlightenment. If it is called original enlightenment only because it has the function of
illumination of enlightening, then I am not sure if all defilements are eradicated from this
[original] enlightenment. If defilements have not been eradicated, then [in turn] it would
not have the function of enlightening; if the defilements have been eradicated, then sentient
beings should never exist.

Answer: [The reason why the mind-essence is called original enlightenment is] not only
because it lacks non-enlightenment, but also because it has the function of illumination.
Because it has the [function of] illumination, defilements can be also eradicated. What
does this mean? When enlightenment that comes after delusions is considered to be called
enlightenment, initial enlightenment has [the meaning of] enlightenment, while original
enlightenment does not. When the original lack of delusion is said to be called enlightenment,
original enlightenment is enlightenment, but initial enlightenment is not. The [matter of]
eradicating defilements [may be discussed] likewise. When eradication of previously exiting
defilements is called eradication, initial enlightenment has the [function of] eradication, but
original enlightenment does not. When the original lack of defilements is called eradication,
original enlightenment refers to eradication, but initial enlightenment does not. Viewed
from this [latter] way, [defilements] are originally eradicated, and thus originally there is
no ordinary being, just as stated in the passage below, “all sentient beings are originally

15 See the Awakening of Faith T1666:32.576b10-14: L3 — %, e Wk, LUk, BB =2 —%. B%, —
#. PR, EREE, BOBEEE. BENE, FRERETE, ER-HIEaskor SRS, Kk B EAK
%, Here, the “enlightenment” (C. jie £#), which is contrasted with non-enlightenment (C. bujue 135#), is also expressed as
“original enlightenment” (C. benjue A %52).Strictly speaking, it may be said that there are two levels of meaning of original
enlightenment: one that is contrasted with non-enlightenment and the other that is contrasted with initial enlightenment (C.
shijue §%2). The former may be seen as original enlightenment in a broad sense, in contrast to non-enlightenment, and the
latter as in a narrow sense, in contrast to initial enlightenment within the category of the enlightenment. Yet, the Awakening
of Faith states that initial enlightenment is ultimately not different from original enlightenment, and thus the broad and
narrow senses of original enlightenment may be accordingly said to be not-different from each other in an ultimate sense.
See the Awakening of Faith T1666:32.576b14-16: A5iFe, HIAG TN, LUAREIRALR. HEF#E, RAREINHE R
B, ARTRMGRAIREL.

16 See the Awakening of Faith T1666:32.576b11-12: Ff 5 &% %, L4, Wonhyo also clearly says that the one mind
essence is (or has) original enlightenment, and associates it with the nature of Tathagata, namely, tathagatagarbha. See the
Kisillon so T1844:44.206c18-20: . — LSRR, MEEAEH AR, Sl sk 2 MM AR, Az “The
essence of this one mind is[/has] the original enlightenment, and yet moves in accordance with nescience to produce the
arising-and-ceasing. Therefore, the nature of Tathagata of this abode [of arising-and-ceasing], which is hidden and does not
manifest itself, is called tathagatagarbha.”
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”

consistently abiding (C. changzhu, K. sangju 7 {1) within the dharmas of nirvana and bodhi.
However, although it is said that original enlightenment exists and thus originally there is
no ordinary being (JLK), there is not yet initial enlightenment and thus originally there are
ordinary beings. Therefore, there is no fallacy [between the two cases]. If you [take only one
aspect and] claim that because there is original enlightenment, originally there are no ordinary
beings, then there would not be initial enlightenment at last. If then, on what basis could
ordinary beings exist? If those [ordinary beings] do not have initial enlightenment at last,
then there would be no original enlightenment, [which is contrasted to initial enlightenment,]
then on basis of what original enlightenment can it be said that there is no ordinary beings?”
Woénhyo argues that the mind-essence is called original enlightenment because it has the meaning
of not only original enlightenment, as represented in the literal expression of original enlightenment,
but also initial enlightenment. On the one hand, original enlightenment has the meaning of the original
lack of non-enlightenment and, in this sense, all sentient beings are considered as constantly abiding.
On the other hand, original enlightenment is called as such because it has the function of illumination
of enlightening, explaining the presence of ordinary beings. Two seemingly contrasting characters are
both accepted as the twofold aspect of original enlightenment, i.e., tathagatagarbha. Here again, Wonhyo
takes original enlightenment not just in the literal sense, but in the sense beyond literal expression.
One might indicate that the division of (original) enlightenment into original and initial
enlightenment is already stated in the Awakening of Faith and Fazang also provides a proper explanation
of them in his commentary. However, a comparison of Wonhyo and Fazang’s explanation on the
two types of original enlightenment, original enlightenment that is pure in nature (C. xingjing benjue,
K. songjong pon’gak 1A %5#) and original enlightenment that conforms to impurity (C. suiran benjue,
K. suyom pon’gak K4 A %), discloses that their views on original enlightenment are not identical, but
rather implies a significant difference. In the Kisillon so, Wénhyo addresses these two types of original
enlightenment as the basis of the twofold aspect of (original) enlightenment, which have just been
discussed above, original enlightenment and initial enlightenment, respectively.!® In other words,
Woénhyo explains each side of the twofold aspect of original enlightenment in a separate way, by relating
them to each type of original enlightenment among the two; that is, the original enlightenment that is
pure in nature and the original enlightenment that conforms to impurity. This respective interpretation
of the twofold meaning of original enlightenment may also be applied back to the twofold nature of
the mind-essence, the nature of neither-arising-nor-ceasing and arising-and-ceasing. Then, it seems
that in Wonhyo's interpretation of the Awakening of Faith, the terms that have the connotation of
tathagatagarbha, such as the mind-essence or original enlightenment, have a twofold nature/meaning,
each side of which has a distinct meaning/nature. In Wénhyo’s commentary on the Nirvana Sutra, the
Yolban chongyo (£ #%7< %, original enlightenment that conforms to impurity appears with a slightly
modified name, as the nature of realization that conforms to impurity (K. suyom haesong la4sfigit).1?
Given this, we may presume that in Wonhyo’s works, the two terms—nature of realization (K. haesong
fi#f4) and original enlightenment—are distinguished from each other, with different implications.

17 See the Pyolgi T1845:44.230002-18: fifl. %% . LA IUERLAAS. &, ORMASBAZRAR. &5 NEREAK

JFIAMERE. REDINE. LIAIGH. AR, I, SaleIR A . IR, AR, 5 A SRR
RERE . REEAE. WARERADESE. WTEONER. A REATEE. WGSPAR. KREN. AN, AR
WEEIEHT. AfkGEFE. AT AL TR, —WE. BERTK. ARSI 2. REERR ARBEARK
L. MARFMGE N AARA L. S, k. SIARRAKEIL. QAT LA LEM. RSG5 Rl
AL RITASE LI L.

18 See the Kisillon so T1844:44.211c26-212a01: HGRHESR . Forp 2 B35 . 25 ambAST B2 2 M. KRk AR B 1M 45 7 &
o HOHARABERARE. FEo MBI A Bai. s HAGRAT B Z M. S EERARTENE. hHAREEAR. Fil—E) g
Bl

19" See the Yolban chongyo T1769:38.250a03-250a17.
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Although Fazang likewise mentions the two types of original enlightenment in the Y7ji, it does
not seem that he recognizes any distinction between them, because he often interchangeably uses the
terms “original enlightenment” and “nature of realization”, which are distinguished by Wénhyo as the
two types of original enlightenment: the original enlightenment that is pure in nature and the nature
of realization that conforms to impurity.?’ For instance, in explaining original enlightenment as the
cause of uncontaminated (C. wulou 4}, andsrava) dharmas along with the conditions of permeation
from learning (C. wen xunxi ]2 ¥, Sruta-vasana), Fazang draws on a passage from Paramartha’s
commentary on the Mahayanasamgraha, in which the nature of realization, not original enlightenment,
is presented as the cause of sainthood, together with the permeation from learning.?! This shows
that Fazang identifies original enlightenment with the nature of realization. Faznag also uses these
two terms side by side in a compound word, as if the words have the same meaning.??> Most of all,
he clearly identifies these two concepts in the Huayan wujiao zhang 3 fiz 7. #L 75 by saying that the
nature of realization mentioned in Paramartha’s commentary on the Mahayanasamgraha refers to the
original enlightenment of the Awakening of Faith.?> Given all of this, it does not seem that Fazang
distinguishes the two types of original enlightenment in the same way as Wonhyo does. Although
Fazang addresses the two types of original enlightenment, it is apparent that he does not see any
valid distinction between them. Rather, it seems that these two terms just refer to two names given to
tathagatagarbha, which has only one (not a twofold) nature, merely by depending on whether or not it
is combined with the arising-and-ceasing mind.

In fact, just as Fazang identifies the two types of original enlightenment, Fazang describes
tathagatagarbha as having one, not a twofold, nature. Unlike Wénhyo, as discussed above,
who considers the mind-essence, i.e., tathagatagarbha, to have a twofold nature of arising-and-ceasing
and neither-arising-nor-ceasing, Fazang says that the tathiagatagarbha has only the one nature of
neither-arising-nor-ceasing.?* This implies, along with his identification of the two types of original
enlightenment, that, for Fazang, tathigatagarbha and other concepts that have an equivalent connotation,
such as original enlightenment, do not have a twofold meaning/nature, but only one. I have mentioned
that among the three views introduced by Woénhyo on the mind-essence, the second view is very
similar to Fazang's interpretation of tathagatagarbha as neither-arising-nor-ceasing. It seems very likely
then that Wonhyo introduced the second view by keeping in his mind an exegete such as Fazang.

20 In Wénhyo's works, such as the Ydlban chongyo, the nature of realization that conforms to impurity refers to the original

enlightenment that conforms to impurity. See footnote 19 above.

21 See the Ru lenggiexin xuanyi AA{NC %35 T1790:39.431c11-14: B FREF GHESHE, #4A8, HEREA. L2HEZY
I Ltk SURBIREE AT - IR, R s, SEEEEURE PG, ) BALUET A, “In the ocean of
habituated tendencies (visana), there is the truth that assumes delusion, and it is called original enlightenment. [This]
constitutes the cause of uncontaminated [dharmas] (andsrava), while permeation from great learning works as auxiliary
conditions. Otherwise, permeation of hearing combined with the ocean of habituated tendencies serves as the one cause of
uncontaminated [dharmas]. [Therefore] Paramartha’s commentary on the Mahayanasamgraha states that permeation from
great learning is combined with the nature of realization in the base-consciousness, and this is taken as the cause of all
sainthood.”

22 See the Huayan yisheng jiao fenqi zhan 3 —Fe (3% 7 75 i T1866:45.485¢14-20: HATEMEE . Wlihs. FEMEmsH . —
AR, —EPTK. AV, HRA SRR A AU . MR, RIEMEURERTTE. BITRE. RCHR G
5o sbrpoARtE. RIP o SEErP TR R 2R, RIHERATRGE A A R AR & PR 1.

23 See the Huayan yisheng jiao fenqi zhan T1866:45.487c04-c05: 7 Hlamait 2 BB vh figtt. #E3Hrh. FBHE— 3% vhASE R L.

2 By comparison, Fazang describes tathagatagarbha as neither-arising-nor-ceasing, the seven consciousnesses as
arising-and-ceasing, and alayavijiiana as arising-and-ceasing and neither-arising-nor-ceasing. See the Yiji T1846:44.255a29-b03:
— LAINAMEA R B K. e A UK IR . = BUHSEOR A ORI . i S EDA. PR AR ]I IE AR
WIEAAE . Wk IR AE B JE K JEIR. “First, tathagatagarbha neither-arises-nor-ceases, just like the nature of the wetness
of water; second, the seven consciousnesses only arise-and-cease, just like waves [of water]; third, alayavijfiana not
only arises-and-ceases but also neither-arises-nor-ceases, just like the ocean that contains [the natures of] moving and
stillness; the fourth, nescience and deluded attachments neither arise-and-cease nor neither-arise-nor-cease, just like arising
waves and strong wind are neither water nor waves.” Fazang also states that tathagatagarbha maintains the nature of
neither-arising-nor-ceasing even when it is involved in the abode of arising-and-ceasing (C. shengmie men “38["). See the
Yiji T1846:44.255b13-15: JEEALAR A B)mfEbb B drh. IRTD QA MERB)IRAELLFHh. “It is not just that alayavijfiana, which
has [both natures of] moving and stillness, belongs to [the abode of] arising-and-ceasing; rather tathagatagarbha, which never
move, also belongs to this abode.”
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3. Alayavijiiana

Wénhyo and Fazang'’s distinct views on tathagatagarbha are also reflected in their understanding
of alayavijiiana. As mentioned above, alayavijfidna is defined in the Awakening of Faith as a unification of
the neither-arising-nor-ceasing (mind of suchness, viz. tathagatagarbha) and the arising-and-ceasing
mind in a neither-identical-nor-different condition. Wénhyo accounts for the unification of these two
minds in alayavijiiana as twofold, namely, in a non-identical (K. piil 3f—) condition on the one hand,
and in a non-different (K. pii JF#) condition on the other hand, in a similar way to how he considers
tathagatagarbha to have a twofold nature.” It may be said that there are two (viz., non-identical) minds
in alayavijfiana, that is, the neither-arising-nor-ceasing mind and the arising-and-ceasing mind; however,
the mind-essence of these two minds are not separated (viz., non-different) and thus constitute one
single mind. This mind, which has the two minds and yet is not separated, is called alayavijiiana.?®

The twofold condition of alayavijfiana is explained by Woénhyo as a logical consequence that
follows when two mistaken views are removed; the view that the neither-arising-nor-ceasing mind
(viz., tathagatagarbha) is either identical with or different from the arising-and-ceasing mind (viz.,
phenomenal mind). Wonhyo also gives a warning, in this regard, of nihilism and eternalism in a similar
way to how he does in discussing the twofold nature of tathigatagarbha, mentioned above. The view
that they are identical would end up with nihilism because the mind-essence, or tathagatagarbha,
should also disappear when the arising-and-ceasing mind is eradicated; the view that they are
different would amount to eternalism because the mind-essence, which would be regarded as just
neither-arising-nor-ceasing, could not move along in accordance with various conditions.?” The logical
basis of this twofold condition of dlayavijfiana, in this sense, may be traced back to the twofold nature of
tathagatagarbha. Viewed from the perspective of the neither-arising-nor-ceasing nature, tathagatagarbha
is distinct from the arising-and-ceasing mind and thus their unification in alayavijfiana will also be in a
non-identical condition. In this case, alayavijiiana may not be seen as identical to (or not-different from)
tathagatagarbha. By contrast, from the perspective of the arising-and-ceasing nature of tathagatagarbha,
it may be said to accord with the arising-and-ceasing mind and accordingly, their unification will be
in a non-different condition. In this case, alayavijiiana is viewed as identical to (or not-different from)
tathagatagarbha.

On the basis of this twofold unification in alayavijfiana, Wnhyo also explains the Larikdvatara Siitra’s
inconsistent statements on the relationship between alayavijiiana and tathiagatagarbha. The Lanikavatara
Siitra is well-known for taking an ambiguous position on the relationship between alayavijiana and
tathagatagarbha. Alayavijiana is sometimes equated with tathiagatagarbha, thereby implying that it

%5 Woénhyo explains the neither-identical-nor-different [condition], in which the two types of mind are unified, as twofold, by

saying, “As for ‘the neither-identical-nor-different [condition],” [on the one hand,] the neither-arising-nor-ceasing mind
moves its essence, and thus this mind is not different from the arising-and-ceasing [mind]. Yet, [on the other hand, the
mind] does not lose the neither-arising-nor-ceasing nature and thus the arising-and-ceasing [mind] is not identical to
the [neither-arising-nor-ceasing] mind.” See the Kisillon so T1844:44.208b20-22: 3 —3F R . RAEWLBATE . o
B WIE R, M AR A . #A B EL0LIE—, In other words, the two types of minds are said to be unified in a
not-different or in a not-identical condition, depending on whether tathdgatagarbha (or, the neither-arising-nor-ceasing
mind) moves its essence in accordance with the arising-and-ceasing mind or keeps its neither-arising-nor-ceasing nature.
In this passage, the implication is that the nature of tathigatagarbha consists of two distinct aspects, and the twofold
condition of the unification in alayavijiiana is explained based on these aspects. In fact, Fazang cites this same passage by
Woénhyo in the equivalent place of the Yiji. However, the implication is different: The nature of tathagatagarbha has only the
neither-arising-nor-ceasing nature, and thus, for Fazang, the twofold unification in alayavijiiana is determined depending on
whether this neither-arising-nor-ceasing tathagatagarbha is non-identical to or non-different from the arising-and-ceasing
mind. A more detailed discussion shall follow below in the main text.

% See the Pyolgi T1845:44.228c25-26: A7 . (DB —. & A 20, AR AUEHLD.

%7 See the Kisillon so T1844:44.208b22-26: 3L i — 4. LWk MHKatE 2 0. Lmh 2 BEARIEREIL. MEISHLG. ATR & K
B R ) 2 IR WO 2 BN [ERER. ADBE 8. Bitk —58. #JF—JF. Fazang also states a similar passage in the
Yiji (T1846:44.255b16-19: 35— . LB 2R, EOBK. MEEDE. LR RE. KE WEERHZR. o2
TSERRE . RIBEH &, Bk =8 IE—%). However, as discussed above, Fazang’s understanding of tathagatagarbha is
different from Wonhyo's, and his interpretation of the unification in alayavijfiana, which is based on his understanding of
tathagatagarbha, also has a different implication than Wonhyo's. More discussion will follow soon.
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is pure; at other times, it is regarded as separate from it, with the connotation that it is impure.?8

Wonhyo seeks to resolve this problem by drawing upon the twofold condition of the alayavijiiana.
When the neither-arising-nor-ceasing mind (viz., tathagatagarbha) and the arising-and-ceasing mind are
unified in a non-identical condition, the alayavijfiana is described as separated from the tathagatagarbha.
On the contrary, when they are unified in a non-different condition, alayavijfiana and tathagatagarbha are
identified with each other.?” In Wonhyo's view, if the tathagatagarbha did not have a twofold nature,
but had only one nature of neither-arising-nor-ceasing, the unification, if ever, between tathagatagarbha
and the arising-and-ceasing mind would only occur in a non-identical condition, and tathagatagarbha
could not move along in accordance with the arising-and-ceasing mind.

Fazang’s view on alayavijfiana is quite different from Wonhyo's. I have mentioned that Fazang only
accepts the unitary nature of tathagatagarbha: the nature of neither-arising-nor-ceasing. Then, the twofold
unification in alayavijiiana should occur between the neither-arising-nor-ceasing tathagatagarbha
and the arising-and-ceasing mind; Fazang does not need the twofold nature of tathagatagarbha
to explain the twofold unification in alayavijiiana. When considered from Wonhyo's perspective,
the unification of the neither-arising-nor-ceasing tathagatagarbha and the arising-and-ceasing mind
constitutes only one side of the twofold unification, that is, the unification in a non-identical condition.
In Fazang’s view, however, the tathagatagarbha, which only has the nature of neither-arising-nor-ceasing,
still moves itself and produces the arising-and-ceasing [phenomena],?® and is unified with the
arising-and-ceasing mind in a neither-identical-nor-different condition. The former activity of the
tathagatagarbha, the activity of moving itself and producing the arising-and-ceasing, is well-known
as the dependent origination of tathagatagarbha (C. rulaizang yuangi TN4<E#%E) or the dependent
origination of Thusness (C. zhenru yuangi R N#%iEL); the latter activity of its unification with the
arising-and-ceasing mind in a neither-identical-nor-different condition as the unification of truth and
delusion (C. zhenwang hehe B3 F14).3!

The doctrine of dependent origination of tathagatagarbha (or Thusness) means that all of
the phenomenal world is evolved from tathagatagarbha (or Thusness). This doctrine is often
regarded as deviating from, or even contradictory to, the position of the early Yogacara tradition,

2 The seemingly inconsistent statements of the Lasikavatara Siitra on the relationship between alayavijfiana and tathagatagarbha

appear only in the Ru lenggie jing, Bodhiruci’s 10-fascicle recension. The passage, in which alayavijiiana is identified as
tathagatagarbha, reads, “Mahamati! Alayavijfidna is named tathiagatagarbha and coexists with the seven consciousnesses in
delusion.” See the Ru lenggie jing T671:16.556b29-c01: £ | AL AREEE, FAanskh, MELMER-LEEILH. Soon after this
passage, it states, “Mahamati! Tathagatagarbha consciousness does not reside in alayavijiiana; therefore, the seven kinds of
consciousness arise and cease and fathdgatagarbha neither arise nor cease.” See the Ru lenggie jing T671:16.556¢11-13: &
2 sk ANERTEL ARk, SElcbRER A A A, K G4 . In Gunabhadra’s translation in the four-fascicle,
the Lengqie abatuoluo baojing, alayavijiiana is consistently identified with tathagatagarbha. See the Lengqie abatuoluo baojing
T670:16.511b07-19; 512b06-08. For a detailed explanation of the difference in the two recensions, see Fuji (1964, pp. 154-55).
In commenting on the Larnikdvatara Siitra’s passage in which tathdgatagarbha consciousness does not reside in alayavijfiana (the
Ru lenggie jing T671:16.556b29-c01; see footnote 28 above), Wonhyo makes a distinction between the seven consciousnesses
and tathagatagarbha by describing them as arising-and-ceasing and neither-arising-nor-ceasing, respectively (See the Pyolgi
T1845:44.229c28-230a04: AT H. MWLtk SEiRAIFUEH. RIS PR/ BB IR . JeilIFiR, AEFTEL
HRESR i 2R B 0 AR ANAE P BUIRE S b . bk AR WA, DIkl M BLREE . 5 A"E). On the
contrary, regarding the passage in which alayavijfiana is named tathagatagarbha (the Ru lenggie jing T671:16.556b29-c01;
see footnote 28 above), Wonhyo says that this sentence clarifies the neither-arising-nor-ceasing nature of the original
enlightenment inherent in alayavijiiana (See the Pyodlgi T1845:44.230a07-10: X PUASKE . FALHRERAZANAGH, . ML+
BOLE. HEEREE. BT, BREEE. SSME. AR MRE. FARIRARAERFE). Although Wonhyo
says that this passage is stated in the four-fascicle Siitra, which is a mistake, it appears in the 10-fascicle recension. See
the Ru lenggie jing T671:16.556b29-c04: A% | PIALHREEAS , A A02k k. TBLAEIA-CRUSEIR, AOCHH BTG S R4 i,
W R B BOE B MEEEE, fREEE, O B B S S MER A M. Moreover, Wonhyo also explains, in another
place, the passages of the Lasnkavatara Siitra from both approaches of a non-identical nature (K. puriritiimun "—%["]) and
non-different nature (K. puriiiimun N2 2 ["). The distinction between the self-true character (K. chajinsang H [EfH) and
the evolving character (K. chonsang {4 H) of alayavijiiana is explained from the approach of a non-identical nature, while
the identity of the nature of numinous realization (K. sinhae jiif#) in the arising-and-ceasing and the self-true character is
interpreted from the approach of a non-different nature. See the Kisillon so T1844:44.208c06-12: J0-48#£ 5. Az sifn 5
ARGk L. AREOH, BONBETERUINE. H RS, PARAhES A, ARZO. AR EEIEAE
A BRI M, SRR (A Ry, 2 DR AR R, BOREA T A F, RERARREMS.

30 See the Yiji T1846:44. 254c04: I3, SEBAFLOBED). #{FAER.

31" More explanations shall follow below.

29
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according to which the evolution of the phenomenal world typically occurs from alayavijiiana,
an arising-and-ceasing (viz., conditioned, C. youwei £ £, samskara) dharma, not from tathagatagarbha
or Thusness, neither-arising-nor-ceasing (viz., unconditioned, C. wuwei #f3, asamskara) dharma.
In East Asia, however, as Fazang’s interpretation of the Awakening of Faith was established as the most
influential commentary of the treatise, the theory of the dependent origination of tathagatagarbha was
also predominantly accepted as a doctrinal frame for understanding it. In the four-fold taxonomy
(C. jinopan #:41) of Buddhist teaching, which Fazang explicates at the beginning of the Yiji, texts such
as the Awakening of Faith and the Lankavatara Siitra are attributed to the fourth and highest level as
the teaching of the dependent origination of tathagatagarbha (C. Rulaizang yuangi zong A1 jgifkied
51%).32 According to this doctrine, tathagatagarbha, despite its neither-arising-nor-ceasing nature, directly
participates in such an activity as the dependent origination. Fazang declares that the teaching of
the dependent origination of tathigatagarbha indicates the doctrine of interfusion and non-obstruction
between the principle and phenomena (C. lishi rongtong wuai shuo ¥ Fglif 45 57), implying that a
direct interaction occurs between the principle (C. li #; viz., tathagatagarbha) and phenomena (C. shi
=; viz., the arising-and—ceasing).33 Indeed, Fazang states that the tathagatagarbha of this teaching,
which conforms to (phenomenal) conditions to constitute the alayavijiiana, refers to the principle
and it penetrates into phenomena (C. liche yushi BLi > 5%%).3* In Fazang’s view, the tathagatagarbha’s
interaction with the arising-and-ceasing mind, which is described in the Awakening of Faith, is none
other than a direct interaction between principle and phenomena.

The unification of truth and delusion refers to the unification of the tathagatagarbha (viz., truth)
and the arising-and-ceasing mind (viz., delusion) in a neither-identical nor-different condition.
Fazang used this term to account for the unification of the two minds in the alayavijiiana,® and
afterwards, it came to be adopted widely throughout East Asia, along with its connotation. As a result,
the alayavijiiana of the Awakening of Faith is generally called the consciousness in which truth and
delusion are unified (C. zhenwang hehe shi [&% Fl1{5#%). Fazang’s view on the twofold unification in
the alayavijiiana might not appear different from Wonhyo’s in its appearance; just as Wonhyo does,
Fazang also explains the Larnkavatara Siitra’s equivocal statements regarding the relationship between
tathagatagarbha and alayavijfiana®
the implications of the twofold unification in Fazang’s view are different from those in Wonhyo's.
Unlike Wonhyo, who explains each side of the twofold unification respectively based on the twofold
nature of the tathagatagarbha, Fazang interprets this twofold unification in the dlayavijfiana as a single

% in terms of the twofold unification in alayavijiiana.?’ However,

32 The four levels of the teachings are as follows: the teaching of attachment to dharmas following their characteristics (C.

Suixiang fazhi zong FEFHEIE), the teaching of no-characteristics in true emptiness (C. Zhenkong wuxiang zong [F22 M55,
the teaching of dharma characteristics in consciousness-only (C. Weishi faxiang zong M5 H77), and the teaching of the
dependent origination of tathagatagarbha (C. Rulaizang yuangi zong JNA< ik e 5r); see the Yiji T1846:44.243b22-28: £ —F&#(
PR BLA R —YIRGR, @A/, Rl EM. —BEHEER. I eidilet, —EZRMHERE. ISR, il
SRRt SMEHEAR. IR, FinSEinATad . PUAKERE R . AR NS A, RSP SR AT
et
3 See the Yiji T1846:44.243b28-c03: $LPu2 rfr. W RIBES SO, —RI@ BRI, — RIRBIE I 200, Do VR ol 4 g
e LASR AR EF IS b Eg e i R R e BB el IREF R R A (R . LRI S0 Bk,
See footnote 33 above.
See the Yiji T1846:44.254c24255b07. In this passage, Fazang explains the unification in alayavijiiana by introducing not
only the truth and delusion, but also the origin and derivative (C. benmo AK), as another pair with the same connotation.
In fact, Yoshizu Yoshihide, in his insightful article (1983) on the Huayan notion of interfusion between the nature and the
characteristics (C. xingxiang ronghui ¥4 fHfili#), demonstrates that a series of paired notions, such as the mutual penetration
of the truth and delusion (C. zhenwang jinoche IE7Z k1), the non-obstruction between the principle and phenomena (C. lishi
wuai PR MR, the interfusion between the nature and characteristics, and the equality of the origin and derivatives (C.
benmo pingdeng AR T-5F), all have the same connotations in Fazang’s works. For detailed information, see Yoshizu (1983).
See footnote 28 above.
As Wonhyo also does, Fazang relates the sutra’s statement that tathagatagarbha and alayavijfiina are separate from each
other to the non-identical (C. buyi /°—) condition between the truth and delusion (see the Yiji T1846:44.255a14-18:
3. ANLARTHER 2 ARMEASE . B AR 2 RMEA AT — L, RIE 38 i #ER. WsKmiEE. AER R,
T EFEAE AW, WA N ANK); he associates the statement that they are identical to the non-different (C. buyi 1~
#2) condition between them (see the Yiji T1846:44.255a09-12: = AR FEPAREE . (€A, LENKE. MHE-EERE. UK
o fIBLIRERA NS, B -CRa . AR I AN ).

34
35

36
37
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state, in which the truth and delusion are interfused to each other. In other words, for Fazang,
the neither-identical-nor-different condition of the unification is a new state in the unitary condition,
which is distinguished from both the non-identical condition and the non-different condition. Although
the neither-identical-nor-different condition of alayavijiitna may be called ‘twofold” merely based on its
formal division into ‘not-identical” and ‘not-different’, it does not mean that it has two distinct aspects,
because the tathagatagarbha has a unitary, not twofold, nature. This interfused state of the unification
of the tathiagatagarbha and the arising-and-ceasing mind in alayavijiiana is known by Fazang as “the
unification of truth and delusion”, and is explicated in his comments on alayavijiiana, as follows:

As for the above statement, “This consciousness has two natures [of the enlightenment and
the non-enlightenment],” the “natures” are somewhat difficult [to understand] and now I
summarize the [entire] passage above and below to briefly describe the meaning. For the
rest of the passages, one will then understand it when [later] reading it. As for what [it
is like, it is] as follows: Thusness (C. zhenru E4[1) has two aspects. One is the aspect of
unchangeability (C. bubian yi 1~375), and the other is the aspect of conforming to [changing]
conditions (C. suiyuan yi [§#%3%). Nescience (C. wuming 8, avidya) also has two meanings.
One is the aspect of emptiness that lacks the essence (C. wuti jikong yi #E#2[172%), and the
other is the aspect of functioning that forms phenomena (C. youyong chengshi yi 45 F % F 7%).
Truth (C. zhen 18), [i.e., Thusness] and delusion (C. wang %), [i.e., nescience] constitute the
abode of Thusness (C. zhenrumen IEJIF) on the basis of the former aspects, and constitute
the abode of arising-and-ceasing (C. shenmiemen 4= J["]) on the basis of the latter aspects.

[The two latter aspects, that is,] Thusness that conforms to conditions (C. suiyuan zhenru K%k
B /1) and nescience that forms phenomena (C. chengshi wuming i3 f£#) each also have
two aspects. One is the aspect of opposing itself and according with the other (C. weizi shunta
yi i A1 #€), and the other is the aspect of opposing the other and according with itself
(C. weita shunzi yi EMNEH ). In the case of nescience [that forms phenomena], the first
[aspect of] opposing itself and according with the other has two further aspects. One is [the
aspect of] being capable of refusing [language] expositions to reveal the virtuous merits of the
nature [of Thusness] (C. nengfanduiquan shixinggongde HE/X 3872~ h1%), and the other is
[the aspect of] being capable of knowing the meaning of names to accomplish pure functions
(C. nengzhimingyi chengjingyong AE&N44 321k H). The [second aspect of] opposing the other
and according with itself also has two aspects. One is [the aspect of] covering truth (C. fu
zhenli 7 15 21), and the other is [the aspect of] forming delusory mind (C. cheng wangxin i}z
i[2). In the case of Thusness [that conforms to conditions], the [aspect of] opposing the other
and according with itself has also two aspects. One is [the aspect of] reversing delusion and
defilements to reveal its own merits (C. fanduiwangran xianzide &% % 4<% H #%), and the other
is [the aspect of] internally perfuming nescience to arouse pure functions (C. neixunwuming
gijingyong N EEAEHELE H). [The aspect of] opposing itself and according with the other has
also two aspects. One is the aspect of hiding its true essence (C. yinzizhenti yi fz B B#83%),
and the other is the aspect of manifesting delusive dharmas (C. xianxianwangfa yi B3 2%
).

Among the four aspects for each of the truth and delusion, on the basis of [the two aspects,
that is,] the aspect of refusing [language] expositions to reveal [the virtuous merits] in case
of nescience and the aspect of reversing delusion to reveal merits in case of Thusness, one
can come to have original enlightenment. On the basis of [the two aspects, that is,] the
aspect of being capable of knowing the meaning of names in case of nescience and the aspect
of internally perfuming in case of Thusness, one can come to have initial enlightenment.
In addition, on the basis of [the two aspects, that is,] the aspect of covering the truth in case of
nescience and the aspect of hiding the essence in case of Thusness, one can come to have the
original non-enlightenment (C. genben bujue # A 1~5¢). And, on the basis of [the two aspects,
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that is,] the aspect of forming delusion in case of nescience and the aspect of manifesting
delusion in case of Thusness, one can come to have the derivative no-enlightenment (C. zhimo

bujue BERANEL).

In this abode of arising-and-ceasing, [the nature of] the truth and delusion is briefly divided
into four aspects, but in detailed level, there are eight aspects. When [paired aspects from
Thusness and nescience] are unified to constitute the dependent origination, there are four
divisions, namely, two for enlightenment and two for non-enlightenment. When the origin
and its derivatives are not separated from each other, there are only two divisions, namely,
enlightenment and non-enlightenment. When [they are all] interfused to encompass each
other, there are only one, namely, the abode of arising-and-ceasing of the one mind (C. yixin
shengmie men — LA K [T).38

The unification of the truth and delusion, described in the above passage, may be represented in

Figure 1.
Abode of Thusness Abode of Arising-and-Ceasing
| |
1 [ 1
Thusness that Nescience that Thusness that Nescience that
does not change lacks the essence conforms to conditions forms phenomena
opposing opposing opposing opposing
the other & itself & itself & the other &
according according according according
with itself with the other with the other with itself
reversing internally hiding manifesting refusing Knowing covering forming
delusion perfuming its true delusive expositions the meaning the truth delusion
to reveal the nescience essence dharmas to reveal of names
merits to arouse the merits  to accomplish
Original Initial Original Derivative
Enlightenment Non-enlightenment

L ]
~ I
Alayavijiiana

Figure 1. The unification of truth and delusion in Fazang’s commentary of the Awakening of Faith®.

As seen in Figure 1, the mutual interfusion between Thusness and nescience represents a state,

in which truth and delusion, are intricately interconnected to constitute alayavijiidna. For Fazang,
the neither-identical-nor-different state of the unification in alayavijiana is not dividable into two
aspects of the non-identical condition and the non-different condition; rather, it is a unitary state
called ‘synthetic’ consciousness. It was due to this interpretation that the concept of alayavijfiana of the

Awakening of Faith has been regarded as doctrinally incompatible with that of early Yogacara Buddhism.
The ‘synthetic” structure of the alayavijiiana, in which the neither-arising-nor-ceasing fathigatagarbha is
directly interacting with the arising-and-ceasing mind, is simply incongruous with the early Yogacara’s

38

39

See the Yiji T1846:44.255c18-256a13: Ti-h = Il — 5%, MMM, 445 LT URROLE. MRuTES Em.
#o RENA . - AER. CHEREE. WPDR SR, BRIk, A ARdRR. IR ETD. K gk RE
P, & p R PO AR T . RS R AR R R % A 3R e B, aEIRE 2. MRV ADiE B IE
A f — 2. —RERERRIEDIEE. —REMAREGE A, EMIRE A 5. —EER. CaEL. BNdLERIRE IR
—%. PIEEREAE. CAERVEREN. RAEMAE R REO AR, Bk Ik EREEXRUER PR
MR BOE R R, RUBAIPB RIS, AR SR A AR hmIhREaIAEE. BT ERR. AL RS
o XUt EE . BAhEEERER. UL RAARATE. XhmUh RS, MR EER. S A A
ARG, AR, FEmgBArIge. BRENA M. ROmm S M gk, By, SR, AR
HE mER P GHRRELANEL, EEARLANE. MER M. B DA

This figure was originally composed by Whalen Lai (1980, p. 252) in his article titled “the I-ching and the Formation of
the Hua-yen Philosophy.” Here, I have added the part of the abode of Thusness and made some modifications in English
translations. I introduce this figure to facilitate the understanding of the reciprocal interfusion between truth and delusion,
or Thusness and nescience, described in this passage.
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understanding of tathagatagarbha or Thusness as the unconditioned dharmas, which never take part
in any phenomenal activity. Moreover, the alayavijfiana in this ‘synthetic” state has a metaphysical
implication, which is generally not accepted in Buddhist tradition.* It might be said that Fazang
succeeded in compromising the contemporary doctrinal tension by interpreting alayavijfiana of the
Auwakening of Faith as the ‘synthetic’ consciousness, in which the neither-arising-nor-ceasing mind and
the arising-and-ceasing mind are interpenetrated to each other. However, as far as Fazang’s claim
that tathagatagarbha and the phenomenal world, or Thusness and nescience, are unified in one state
has a metaphysical connotation, his interpretation of alayavijfidna also remains odd from the general
standpoint of Buddhist tradition.

4. Concluding Reflections

The Awakening of Faith has been considered to doctrinally deviate from the early Yogacara
because of its innovative description of dlayavijiiana as the ‘synthetic’ consciousness, in which the
tathagatagarbha and the phenomenal mind are unified. This way of understanding has mostly been
based on Huayan exegete Fazang’s commentary, according to which Thusness and nescience, truth and
delusion, or principle and phenomena, are interpenetrated in the alayavijfiana. The question of how the
neither-arising-nor-ceasing tathagatagarbha can participate in the arising-and-ceasing activities of the
phenomenal world still remains a problem innate to Fazang’s interpretation. In comparison, Wonhyo's
commentaries of the Awakening of Faith suggest an alternative view on the alayavijiiana. By considering
the twofold nature of tathagatagarbha, which includes not only the neither-arising-nor-ceasing
nature, but also the arising-and-ceasing nature, Wonhyo explains how tathagatagarbha keeps its
neither-arising-nor-ceasing nature on the one hand, and also engages itself in the phenomenal world
on the other hand. On the basis of this understanding the tathigatagarbha, the unification of the
tathagatagarbha and the arising-and-ceasing mind in alayavijfiana is also explained in a twofold way—the
unification in a not-identical condition on the one hand, and in a not-different condition on the other
hand. In this way, Wénhyo explains doctrinal compatibility between the alayavijiiana of the Awakening
of Faith and that of the early Yogacara, and based on his perspective on the tathagatagarbha and the
alayavijfiana, we may see a possible doctrinal connection between the Awakening of Faith and the early
Yogacara.
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