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English Abstract:

This research project aims to explore the intrinsic relation between truth and method
in Chinese Buddhism. In contrast to Indian Buddhism, which is inclined to justify
truth claims with epistemic and logical argumentation, Chinese Buddhists tend to
describe the truth with the phenomenological method. In this project, | will argue that
the ontological truth in the Tientai and Huayen Schools should be existentially
disclosed in the methodical context. The method in Chinese Buddhism can be
characterized as “phenomenology of insight (j7iana)”, while the method in Indian
Buddhism, the Yogacara School in particular, can be characterized as
“phenomenology of consciousness (vijiana)”. The former is similar to Heidegger’s
existential phenomenology, while the latter is in parallel to Husserlian
phenomenology. The only difference is that the truth in Chinese Buddhism can be
seen with the enlightened eyes only. The project is aminly focused on Tientai Zhiyi
(538-597)’s method (concentration and contemplation) and truth (threefold truth).

Keywords: Chinese Buddhism, Truth, Method, Phenomenology, Tientai, Huayen,
Chan
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Phenomenology of Awakening in Zhiyi's Tientai Philosophy

Chen-kuo Lin (National Chengchi University, cklin@nccu.edu.tw)

“Buddhism can be paralleled only with the highest
formations of the philosophical and religious spirit
of our European culture. From now on it will be
our destiny to blend that Indian way of thinking
which is completely new for us, with the one
which is for us is old, but which in this
confrontation becomes alive and strengthened.
—Edmund Husserl

»l

l. Introduction

In this article I will explore the Buddhist phenomenology of awakening as
exemplified in the philosophical writings of Zhiyi (538-597), the founder of the
Tientai School of Buddhism. The phrase “phenomenology of awakening”was
deliberately coined in contrast to “phenomenology of mundane experience.” In the
Buddhist context, the former may be referred to as “phenomenology of insight”
whereas the latter is classifiable as "phenomenology of consciousness.” In both forms
of phenomenology, method is required for the disclosure of truth. However, there are
different articulations of truth through different methods employed in different
religious and philosophical systems. This article will be mainly concerned with how
the truth of awakened experience is disclosed through the meditative method in the
Buddhist phenomenology of Zhiyi.

Before delving into the discussion proper, | would first like to highlight several
preliminary methodological notes. In complying with the formative ideas of this
volume, which attempts to investigate the ways in which Western philosophy and
religion can be rethought through non-Western categories, | would like to raise two
questions. First, in what sense can Zhiyi’s Tientai philosophy be characterized as a
form of phenomenology? Second, in what way can Husserlian phenomenology be
further developed into a phenomenology of awakening as envisioned in the Buddhist
tradition? For the first question, | would argue that Buddhist philosophy in general

! Cited in Karl Schuhmann, “Husserl and Indian Thought,” in D. P. Chattopadhyaya, Lester Embree,
Jitendranath Mohanty, eds., Phenomenology and Indian Philosophy (Albany, N. Y.: State University of
New York Press, 1992), 26.
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can be characterized as phenomenological, and that Zhiyi’s philosophy is no
exception. Viewing Buddhist philosophy in terms of phenomenology has been the
trend in recent decades, and the compatibility of the Buddhist and Western ways of
philosophizing has been brilliantly explored by several leading scholars, such as J.
Mohanty, Iso Kern, Dan Lusthaus, Plamen Gradinarov, and Ni Liangkang. Most of
them are interested in teasing out from Yogacara Buddhism its phenomenological
elements, such as the intentional structure of cognition. They insist that the mode of
philosophizing needs to shift from metaphysics to epistemology, and then from
epistemology to phenomenology. According to the phenomenological approach, both
the object of cognition and the act of cognition are seen as two poles in the same
structure of consciousness for the reason that consciousness is always conscious of
both itself and something else. For both Husserl and Yogacara, the structure of
consciousness consists of three parts: in addition to the object and act of cognition,
there also exists the self-awareness of consciousness. It is in the domain of
consciousness that all experience occurs, including the experience of “things
themselves” in both the Buddhist and Husserlian senses. Things themselves should
not be regarded as something separate from our conscious experience. Hence, all we
need concern ourselves with is how things appear in our experience of consciousness,
and what we should not concern ourselves with is metaphysical speculation. This is
the phenomenological attitude shared by Zhiyi and Husserl.

And as we begin to appreciate the similar phenomenological trends in
non-Western philosophies, including especially Buddhist philosophy, we should,
however, be cautious not to fall into one-sided readings. To gloss over substantive
differences in doing comparative philosophy will inevitably result in
miscategorizations, such as for example, picturing Mencius as Kant, or Zhuangzi as
Heidegger. Taking hermeneutical directives from Ricoeur and Gadamer, | prefer to
adopt the method of dialogical reading, hoping that the “other” can be brought into
critical conversation. For this essay, therefore, 1 would like to see in Zhiyi’s
philosophy the possibility of a contribution to the mainstream of phenomenology. And
here arises the second question: Is it possible for phenomenologists to learn anything
new from Zhiyi’s Buddhist philosophy? What exactly can be added to the diversity of
the phenomenological legacy from the canons of Buddhist philosophy?

In order to clearly address these questions, this study has been divided two
sections. The first section will attempt to lay out the Buddhist distinction between
mundane experience and awakened experience. The two forms of knowledge,
mundane knowledge (vijiiana) and trans-mundane insight (prajiia) will be closely

11



examined. For convenience, | use “knowledge” to mean “mundane knowledge” and
“insight” to mean “trans-mundane knowledge.”? In the second part, | will focus on
Zhiyi’s soteriological phenomenology with special attention to the problems of truth,
meditation, ad nsight.

I1. Knowledge and Insight

A possible contribution to Husserlian phenomenology might be best found by
way of exploring the Buddhist distinctions of enlightened experience and
non-enlightened experience. The former arises from the realization of
non-discriminative knowledge (nirvikalpa-jfiana), whereas the latter, mundane
experience, results from discriminative knowledge (vijiiana). Through this distinction,
we see the inseparability of experience and knowledge.

But before fully fleshing out the distinctions in Buddhist theory, let us look into
Husserl first, who was not completely ignorant of Buddhism as religion and
philosophy. In a book review written in 1925 for Karl Eugen Neumann’s German
translation of the Suttapitaka, Husserl praised Buddhism as “a religiosity which looks
purely inward in vision and deed—uwhich, I should say, is not ‘transcendent’, but
‘transcendental’—enters the horizon of our religious and ethical as well as of our
philosophical consciousness.”® Although Husserl’s remark is very brief, it
nonetheless demonstrates that he did view Buddhist philosophy from the perspective
of transcendental phenomenology. Here the term “transcendental” is used by Husserl
to mean the attitude that is “directed itself to the life of consciousness—in which the
‘world’ is for us precisely that, the world which is present to us—we find ourselves in
a new cognitive attitude [or situation],” whereas in the natural attitude “the world is
for us the self-evidently existing universe of realities which are continuously before us
in unquestioned givenness.”* Husserl seemed quite excited to learn that this
“transcendental” insight has long been seen as the guiding principle of Buddhist
meditation, that is, the constitution of the world is taken as the object of consciousness

2 Since the term vijfiana has different usages depending upon context, it will not be translated
consistently throughout the article. | felt the best way to avoid confusion was to add the Sanskrit term
after the translation, though it may appear somewhat awkward.
® Karl Schuhmann, ibid., 25.
* Edmund Husserl, “Phenomenology,” in Peter McCormick and Frederick Elliston, eds., Husserl:
Shorter Works (Notre Dame, Indiana: University of Notre Dame Press, 1981), 27. Regarding the term
“transcendental” in Husserl’s usage, scholars have varying interpretations. Dan Zahavi insists that “the
specific and unique transcendental-phenomenological question is: What are the conditions of
possibility for appearance as such?” See Dan Zahavi, Husserl’s Phenomenology (Stanford, CA:
Stanford University Press, 2003), 54. According to D. W. Smith’s interpretation, the term applies to
“pure consciousness in abstraction from its connection with natural or cultural objects or activities.”
See D. W. Smith, Husserl (London and New York: Routledge, 2007), 447.
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in meditative contemplation. Unlike the natural attitude in which the existence of the
external world is uncritically assumed, in Buddhist meditation a practitioner is trained
to withdraw from all metaphysical assumptions about the world and reside in solitude
for sober contemplation. The practitioner believes that unless metaphysical
assumptions about the existence of world have been methodically “bracketed,” she
will be unable to clearly discern the way that objects appear in consciousness. This
mode of thinking may be properly regarded as a shift from “natural attitude” to
“phenomenological attitude.””

As mentioned above, the distinction between the enlightened experience and the
non-enlightened experience is central to Buddhist philosophy. This distinction can be
understood either in terms of ontology or of epistemology. As an ontological
distinction, it involves the notion of two realms of existence. In view of epistemology,
however, the distinction is rather seen as two ways of knowing, i.e., enlightenment
and ignorance. According to the Buddhist theory of two truths, these two aspects are
inseparable. Methodologically speaking, we should proceed from epistemological
analysis to ontological exposition, asking: How does our knowledge of the world
become discriminated and concealed? Conversely, what are the conditions for the
possibility of unconcealed or non-discriminated knowledge? The Buddhist answer can
be found in the various analyses of cognition. Briefly, ignorance (concealment)
appears as the result of discriminated knowledge, whereas enlightenment
(non-concealed knowledge) is realized by non-discriminated insight. Unless
fundamental transformation from the cognitive state of discriminated knowledge to
the cognitive state of non-discriminated insight has been accomplished, salvific
liberation remains impossible.

In the Abhidharmasabhasya of Vasubandhu, vijiiarna and jiiana are taken as
synonymous with cognition/knowledge. Vijfiana is defined as cognition relative to
each object (visayamprativijfiapti).® It is also understood as upalabdhi (apprehension),
which is etymologically derived from the root Vlabh, meaning “to seize, get
possession of, acquire, receive, obtain, or find.”” In the usage of epistemology,
vijiiana (consciousness) refers to cognition which seizes something as its object

> In spite of the above “insight,” Husserl’s “oversight” can be seen in his characterization of Buddhism
as “transcendental [subjectivity],” a notion which would seem to contradict the Buddhist doctrinal
position of no-self. Historically, the Husserlian notion of “transcendental subjectivity” has been more
or less compatible with the Mahayana Buddhist doctrine of mind-only (citta-matra) or
consciousness-only (vijiapti-matra), though not of course with Early Buddhism.
® Abhidharmakosabhasya of Vasubandhu, Chapter I: Dhatunirdesa, ed., Yasunori Ejima (Tokyo: The
Sankibo Press, 1989), 17; Bhikkhu K L Dhammajoti, Sarvastivada Abhidharma (Hong Kong: Center of
Buddhist Studies, The University of Hong Kong, 2007), 293.
" Monier Monier-Williams, Sanskrit-English Dictionary, 205.
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(visaya) and makes it known to the one who cognizes. Accordingly, cognition never
exists in itself; it must be the cognition of something. For instance,
visual-consciousness never exists without form as the visual object. By the same
token, visual-consciousness also needs the visual faculty as the condition for its
arising. However, knowledge cannot be explained by the function of sensory vijiiana
only. It requires prajfia (understanding) in conjunction with sensory perception for the
conditions of knowledge to obtain. In this respect, prajiia is defined as the
discernment/examination of objects.® In contrast to the longstanding misconception
of prajiia as “mystical wisdom,” interpreting it rather as the “source of true
knowledge” better coheres with the actual usage of the term in the literature. Instead
of alluding to something mysterious, most Buddhist philosophers employ the notion
of prajiia in the epistemological sense. Keeping this in mind, we should resist the
tendency to mystify the notion of “insight” n Zhiyi’s phlosophy.

Historically, the distinction between “insight/correct knowledge” (samyagjfiana)
and “discriminated knowledge” (vijiiana) as two forms of knowledge seems to make
its first appearance in Yogacarin literature. In the Yogacarabhiumi, “insight/correct
knowledge” is defined as “intuitive knowledge of things themselves (tathata)” in
contrast to “discriminated knowledge” which is embedded in conceptualization and
verbalization. Three kinds of insight are listed: (1) trans-mundane insight, (2)
mundane insight, and (3) trans-in-mundane insight. The first refers to intuitive
knowledge of the nonexistence of external objects. The second refers to abstract
knowledge of things in themselves which is acquired through conceptual thinking
(vikalpa). The third one refers to the trans-mundane knowledge which is realized
within the context of the mundane.® In the Mahaprajfiaparamitasastra, we find
another account of three forms of insight (correct knowledge) similar to those
elaborated in Yogacarin literature. They are (1) insight of all phenomena (sarvajiiata),
(2) insight of paths (margajiiata) and (3) insight of all modes of phenomena
(sarvakarajiiata).’® As we shall see below, this theory of threefold insight plays an

& Cf., Bhikkhu Dhammajoti, Abhidharma Doctrine and Controversy on Perception (Sri Lanka: Center
for Buddhist Studies, 2004), 18-19.
° Yogacarabhiimi, T.30.696.a
1% In contrast to Abhidharma epistemology, prajfia and vijfiana are rather placed in opposition to each
other in the Prajfiaparamita literature. True knowledge (prajfia) is attainable only when one comes to
realize that no knowledge is attainable. According to Prajfiaparamita thought, just like magic,
emptiness can be known through non-apprehension (anupalabdhi). In this regard, prajfia obtained
through anupalabdhi (= nirvikalpa) is opposed to vijfiana, which is obtained through upalabdhi
(=vikalpa). In other words, Prajfiaparamita thinkers stand for “negative epistemology” instead of
“positive epistemology.” The problem of “non-apprehension” or “negative cognition” was taken up
again via the positive understanding by the later Buddhist philosophers such as Dignaga and
Dharmakirti. The historical development of negative epistemology does not concern us at this stage.
For anupalabdhi in the Prajfiaparamita literature, see Edward Conze, “The Development of
Prajfiaparamita Thought,” in Thirty Years of Buddhist Studies (New Delhi: Munshiram Manoharlal,
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important ple n Ziyi’s phlosophy.

The distinction between knowledge and insight was also further elaborated in the
Yogacarin theory of the eightfold consciousness and fourfold insight. Briefly speaking,
in Yogacara’s transformative phenomenology, the eightfold consciousness (five
Sensory consciousnesses, apperceptive-consciousness, ego-consciousness, and
storehouse-consciousness) must be transformed into fourfold insight
(all-accomplishing insight, intellectual discerning insight, equality insight, and mirror
insight).™* That is, the five sensory consciousnesses are transformed into
all-accomplishing insight, apperceptive-consciousness to intellectual discerning
insight, self-consciousness to equality insight, and storehouse-consciousness to mirror
insight. A brief outline of the theory of fourfold insight found in Xuanzang’s
VijAaptimatratasiddhi is provided below (T.31.56.a):*

(1) Mirror Insight (adarsajiiana): “The mind associated with this insight is
dissociated from conceptual constructions (vikalpa). Its objects of cognition and
their characteristics are too subtle and difficult to be discerned... It is pure and
free of impurity... Like a great mirror, it reflects the images of all physical
objects.”

(2) Equality Insight (samatajiiana): “The mind associated with this insight sees the
nondiscrimination of all existents, including self and other sentient beings. It is
always associated with great compassion...It is also the special support for
intellectual discerning insight.”

(3) Intellectual Discerning Insight (pratyaveksanajfiana): “The mind associated with
this insight perfectly sees the particular (svalaksara) and the universal
(samanyalaksana) of existence. It functions without any hindrance.”

(4) All-accomplishing Insight (krtyanusthanajiiana): “The mind associated with this
insight is capable of performing actions of body, speech, and thought for the
benefits of all sentient beings.”

The above theory of insight in Yogacarin philosophy can be summarized as

2000), p. 127.
' Louis de La Vallee Poussin, translated and annotated, Vijiiaptimatratasiddhi: La Siddhi de
Hiuan-tsang ( Paris: Librarie Orientaliste Paul Geuthner, 1928), 685f; also cf., Maitreyanatha/
Aryasanga, The Universal Vehicle Discourse Literature (Mahayanasitralamkara) (New York, NY:
American Institute of Buddhist Studies, 2004), 98-101. For analysis of nirvikalpajfiana, see Leslie S
Kawamura, “Nirvikalpa-jfiana: Awareness Freed from Discrimination,” in Koichi Shinohara and
Gregory Schopen, eds., From Benares to Beijing: Essays on Buddhism and Chinese Religion (Oakville,
Canada: Mosaic Press, 1991).
12 For Xuanzang’s Vijfiaptimatratdsiddhi, also see Wei Tat’s English translation: Hsuan Tsang, Ch’eng
Wei-Shih Lun: The Doctrine of Mere-Consciousness, trans. by Wei Tat (Hong Kong: The Ch’eng
Wei-Shih Lun Publication Committee, 1973), 766-781.
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follows: Insight is freed from conceptual construction. Following the Abhidharma
usage, the Yogacarin notion of insight refers to the cognitive function of
understanding (prajfi@), which is always associated with various forms of cognition
(vijiana). The key factor responsible for the distinction between insight and
knowledge is conceptual construction (vikalpa) in association with cognition. Insight
is freed from conceptual construction, whereas ordinary knowledge is embedded in
conceptual construction. In most Buddhist texts, vijiana and vikalpa are often taken
as synonyms, with the latter being more appropriately understood as the “constitution
of meaning” in the structure of noesis and noema. In addition to epistemic meaning,
vikalpa also connotes a sense of psychological attachment. For Buddhism, knowing
something is not merely a cognitive act. It is always associated with, or even
dominated by, various non-cognitive or ideological factors. This is the reason why the
fundamental form of insight is referred to as “insight freed from
conceptual/ideological construction.” With insight one is capable of correctly
cognizing the aspects of object: the particular and the universal. As Dignaga argues,
these two aspects of the object are known by perception and inference respectively.
Aside from this, there is nothing else one can know. According to Abhidharma,
however, a yoga-practitioner is capable of directly perceiving the universal character
of object.®® With insight one also cognizes the equality of all existents, i.e., the truth
that all existents are equally empty of permanent essence.

There is another crucial issue left for further investigation. Is insight, which is said
to be freed from the act of conceptual construction, intentional? If the answer is
affirmative, what then is the intentional structure of insight? Can we find the same
threefold intentional structure (noesis, noema, self-awareness) in insight? If insight
has the same intentional structure of consciousness, then the difference between two
forms of knowledge requires an explanation. Historically, this issue was debated in
the Chinese Yogacara School. Three theories were given in response to this issue in
Xuanzang’s Siddhi (T.31.49.c-50.a): (1) Insight is void of the structure of noesis (the
part of seeing) and noema (the part of the seen); (2) Insight is structured in noesis and
noema; and (3) In insight noesis exists only, but not noema. The last theory, held by
Dharmapila and Xuanzang, was considered the orthodox view.* In regards to the
debate, however, it should be noted that fundamental insight is generally characterized
as being devoid of subject as the grasper (grahaka) and object as the grasped (grahya).
The duality of subject as the grasper and object as the grasped is merely a mental

3 See Bhikkhu K L Dhammajoti, Sarvastivada Abhidharma (Hong Kong: Center of Buddhist Studies,
The University of Hong Kong, 2007), 358-360.
4 Shunkyo Katsumata, Bukkyo in okeru Shinshiki-sezsu no Kenkyii (Tokyo, Sankibo, 1961), 172-184,
278-280.
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construction, which can be eliminated due to its being void of permanent essence.
However, the noesis-noema structure in insight remains without change even if the
duality of subject-object is eliminated.

In sum, the difference between mundane knowledge and insight rather lies in the
function of objectivating act, i.e., cognitive construction (vikalpa).™ In mundane
knowledge, noesis (the seeing) is objectivated as the subject-as-grasper and noema
(the seen) is objectivated as the object-as-grasped. In contrast, the act of objectivation
ceases to function in the enlightened experience while the structure of noesis and
noema remains intact in regards to insight. This interpretation can be justified by the
Yogacarin theory of the three natures (trisvabhava), although it differs somewhat from
the orthodox position held by Dharmapala and Xuanzang. According to the theory of
three natures, the duality of grasper and grasped belongs to discursive constructions
(parikalpita) whereas the structure of consciousness is seen as the ground of
phenomena in dependent-arising (paratantra). This theory holds that it is discursive
construction, instead of phenomena itself, that should be eliminated.

I11. Zhiyi’s Phenomenology of Awakening

Let us now turn to Zhiyi. What is the enlightened experience disclosed in Zhiyi’s
philosophy? What is Zhiyi’s conception of mind/consciousness? And what is Zhiyi’s
response to Yogacara and Madhyamika? Before addressing these questions in detail, I
would like to first point out that Zhiyi was more eager than his contemporaries to take
on a phenomenological approach for disclosing the experience of “things themselves
(Ch. shixiang, real phenomena).” However, he was discontented with Yogacara’s
epistemological approach and also rejected the metaphysical idealism prevalent in
certain Chinese Yogacara sects. As to the Madhyamika approach, Zhiyi was largely
sympathetic. Unlike Indian Madhyamika thinkers, however, he was not interested in
doing logical and epistemological justification for the “thesis” of emptiness. For Zhiyi,
the most important issue was the direct realization of “things themselves” through
meditation (cessation and contemplation). Zhiyi maintained that without the direct
realization of “things themselves” in meditation, truth would remain abstract and

> Iso Kern renders “dharsanabhaga” (the act of seeing) by “objectivating act” and “nimittabhaga” by
“objective phenomenon”. For Yogacara, there are two levels of objectivation, one on the mental
(paratantra) level, the other on the discursive (parikalpita) level. The latter is grounded in the former.
Husserl himself takes “objectivation,” which is defined as “outward experience form” as the condition
of objectivity of science. See Eugen Fink, Sixth Cartesian Meditation (Bloomington, Ind.: Indiana
University Press, 1995), 104. For Kern’s interpretation, see I1so Kern, “The Structure of Consciousness
According to Xuanzang,” Journal of the British Society for Phenomenology, Vol. 19, No. 3, Oct. 1988,
282-295.
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speculative, and thus completely useless for realizing enlightenment. As a devoted
Buddhist practitioner, Zhiyi held meditation to be the only genuine path to awakening.

Mind and Worlds

Let us now examine Zhiyi’s theory of mind/consciousness, which he holds to be
the first object of meditative contemplation. In contrast to Abhidharma and Yogacara’s
dualistic conceptions of mind in two aspects (deluded mind and enlightened mind),
Zhiyi urges us to return to the experience of mind before the metaphysical
categorizations of mind as deluded and pure. For Zhiyi, the practical implication of
the dualistic conception of mind is that a certain period of time is required for
accomplishing the soteriological task of transformation from the deluded state of
mind to the pure state of mind. Zhiyi clearly rejects metaphysical speculation about
time, which, as he believes, will in the end take us nowhere. On the contrary, Zhiyi
contends that the problem of time should be treated within the context of meditative
practice. That is, time is pragmatically conceivable only in terms of the evolving
process of consciousness in meditation. For both Zhiyi and Husserl, one should
methodically bracket metaphysical assumptions about the existence of mind and
world in order to make the experience of worlds-in-mind fully manifested. Just like
Husserl, Zhiyi asks us to turn to “contemplation of mind (guanxin)” in which all
worlds are manifested. Let us see how Zhiyi presented his phenomenological
description of mind in the famous passage on “three thousand worlds in one-instant

mind”:

A single thought exists along with the ten realms. A single realm exists along
with the [other] ten realms, so there are one hundred realms. One realm exists
along with thirty types of worlds [i.e., each of the ten realms are included in each
of the three types of worlds: the world of sentient beings, the worlds of the five
skandhas, and the worlds of lands]; multiplied by one hundred realms. This
results in the existence with three thousand types of worlds. These three thousand
[worlds] exist along with a single momentary thought. If there is no mind, that is
the end of the matter. If there is even an ephemeral mind, it exists with three
thousand [realms]. [emphasis added]

In Paul Swanson’s translation, “one mind” is rendered as a “single thought” in order
to “avoid the implication of a reified ‘mind’ as separate from mental functioning and

18 Zhiyi, Mohezhiguan, T.46.54.a. | adapt Paul Swanson’s English translation with some modifications.
Swanson’s translation is available on-line at http://www.nanzan-u.ac.jp/~pswanson/index.html.
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‘objects’ that are experienced.”*” This clarification is quite helpful. However, | did
take issue with his translation of ju as “include.” Instead, | render it as “exist along
with,” indicating the simultaneous correlativity of mind (as intentional act) and worlds
(as intentional objects). That is, whenever a single thought/mind arises, there
simultaneously arises the realm of objects to which it correlates. This description ties
in with the classic insight of phenomenology which holds that mind is always
conscious of something as its intentional object. Hence, if we follow Swanson in
translating the first sentence as “A single thought includes the ten dharma realms,” the
interpretative results will be in opposition to Zhiyi’s own phenomenological intent.

How should we then interpret Zhiyi’s famous statement, “Three thousand worlds
exist with a single momentary thought”? It would be pretty easy to understand this
statement if Zhiyi had claimed that a single thought arises with a single world.
However, the theory of one-to-one correspondence between mind and world is subject
to Zhiyi’s criticism because it contradicts the Buddhist teaching of emptiness. For
there is nothing called “one single thought,” neither is there anything called “one
single world.” Everything, including mind and world, exist inter-relatively and
inter-penetratively without self-nature. Instead of being taken as an empirical
description, Zhiyi’s fundamental maxim should be read as a description of “real
phenomena” which have been realized through phenomenological reduction. In other
words, this statement should be understood in view of insight, instead of in view of
empirical knowledge. As a result of this phenomenological reduction, all phenomena
are themselves shown as the objects inter-relatively constituted in the
non-objectivating consciousness.

Zhiyi continues to clarify what is and what is not the proper understanding of the
relation between mind and worlds. It is important to note that for Zhiyi the
phenomenon of being-with cannot be explained by any form of metaphysics. Among
various forms of metaphysics, Zhiyi rejects metaphysical idealism in particular, which
includes the idealisms of both pure and deluded mind. In Zhiyi’s own words,

If all phenomena arise from a single moment of mind, this is a vertical
[relationship]; if a mind in one moment encompasses all phenomena, this is a
horizontal [relationship]. But these are neither [merely] vertical nor [merely]
horizontal. It is just that mind is all phenomena, and all phenomena are mind.
Therefore [the relationship of mind and phenomena] is neither vertical nor
horizontal; they are neither the same nor different. This is mysterious and subtle,

17" See Paul Swanson, note 94 on page 64.
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profound in the extreme; it cannot be grasped conceptually, and cannot be
verbalized. This is what is called [contemplating] “realms of experience as
inconceivable.” [emphasis added]

Zhiyi concludes that the only alternative way for disclosing the meaning of being-with
is the method of meditation, but not through any metaphysical speculation. For Zhiyi
clearly rejects two forms of metaphysics, namely transcendental idealism (of pure
mind) and empirical idealism (of deluded mind). The former is characterized by Zhiyi
as the “vertical” way of thinking by which phenomena is explained as being
transcendentally grounded in the absolute (pure) mind, and the latter as the
“horizontal” way of thinking which explains phenomena through epistemological
analysis. Zhiyi argues that since both forms of metaphysics are rooted in
representational thinking, which is also called “conceivable thinking;” they are
incapable of making real phenomena (things themselves) fully manifest. In this
respect, we find that Zhiyi, Husserl, and Heidegger exploit similar lines of reasoning
in formulating their rejection of metaphysics. For Zhiyi in particular, the truth of “real
phenomena” is concealed within the conceivability of metaphysics.

Truth and Method

The motif of Zhiyi’s philosophy is the disclosure of the truth of real phenomena
through meditation. Ontologically speaking, truth exists prior to method. Practically,
truth needs to be disclosed through method. Thus, in the Buddhist tradition, truth can
be realized only through the method of meditation. Though quite complicated, Zhiyi’s
system of meditation can be divided into two paths: the gradual and the sudden. The
sudden path of meditation is often considered the key to producing the experience of
perfect and sudden awakening, while the gradual path is regarded as the preparatory
step to the final goal of meditation, i.e., the aforementioned perfect and sudden
awakening. However, some contend that the difference between the two paths is
merely pedagogical, even if the end of Zhiyi’s own of philosophy conceived as the
culmination of sudden awakening. Regarding this issue, | rather see in Zhiyi’s system
of meditation the gradual path as the necessary training for the superior practice of
perfect and sudden awakening.

In Zhiyi’s system, a practitioner aims to disclose the experience of awakening by
taking threefold truth as the object of threefold contemplation. The fruit of practice is
called “threefold insight.” Therefore, in regards to the architectonics of meditation,
Zhiyi’s system consists of the structure of threefold truth, threefold contemplation,
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and threefold insight:*®

(1) Threefold Truth: Truth can be viewed from three aspects, consisting of (i) the
truth of emptiness, stated as “all phenomena are empty,” (ii) conventional truth, i.e.,
truth of discourse, and (iii) truth as the middle way, i.e., truth as the full disclosure
through double negation of the two truths. In contrast to Madhyamikan theory of truth,
Zhiyi develops a dialectical hermeneutic to make phenomena fully disclosed in each
aspect. That is, the enlightened experience will not disclose itself in the truth of
emptiness and the conventional truth respectively; it must also be disclosed in the
truth of the middle way. No aspect of truth should be separated from the other two
aspects, because truth can never be exhausted from a single perspective. Truth shows
itself only through the holistic and dialectical contemplation. According to this pattern
of threefold truth, part and whole are dialectically interrelated and holistically
integrated, wherein the whole can be manifested only through the dynamic dialectics
of the parts.*

(2) Threefold Meditation: For Zhiyi, the meditation of cessation and
contemplation is instrumental for the realization of truth. This is witnessed in Zhiyi’s
magnum opus, Mohezhiguan (Great Calming and Contemplation). The method of
meditation is further divided into threefold cessation and threefold contemplation with
correspondence to threefold truth and threefold insight. However, it must be noted
that this system of meditation does not function mechanically. That is, the first
contemplation does not merely take the truth of emptiness as the object. By the same
token, the second contemplation does not merely take the discursive truth as the
object and the third contemplation does not take the middle way as the object. For
Zhiyi, one should practice contemplation dialectically and dynamically. The first step
IS to enter into emptiness from the conventional, which will lead to an insight that
reveals the conventionality of all phenomena, i.e., the emptiness. This methodic move
is similar to Husserl’s shifting from the natural attitude to the phenomenological
attitude. The second move is then a return to the conventional from emptiness through
a reverse dialectic. Driven by salvific compassion, a practitioner takes this move to
return to the mundane world (conventional world) from the state of emptiness, which
results in skillful command of the knowledge of the mundane world. In comparison,
the second move in Tientai dialectical meditation is rather similar to the call for

18 “Threefold truth refers to the object which is illuminated by the one instant mind. Threefold
contemplation refers to the act which is initiated by the one instant mind. Threefold insight refers to
that which is accomplished by [threefold] contemplation.” See Mohezhiguan, T.46.55.c.
19 Zhiyi, Fahua Xuanyi, T.33.705.c; also cf., Paul Swanson, Foundations of Tien-t’ai Philosophy: The
Flowering of the Two Truths Theory in Chinese Buddhism (Berkeley, CA: Asian Humanities Press,
1989), 252-253; Mou Zongsan, Foxing yu Boruo, Vol. 2 (Taipei: Xuesheng Shuju, 1977) 647-671.
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returning to the life-world in Husserl’s later writings. The third move is thus to realize
that the previous two moves are merely provisional for the final realization of things
themselves. When one arrives at this final stage, there will be attachment to neither
the first truth nor the second. The practitioner will rather be illuminated by the three
truths simultaneously. This final move is called the “contemplation of the middle
way,” which manifests the highest form of insight, namely, the insight of all modes of
phenomena.?

(3) Threefold Insight: According to the Prajfiaparamitasastra, the text from
which Zhiyi’s theory of threefold insight is borrowed, (i) “insight of paths”
(margajiata) refers to all kinds of mundane knowledge which are required for the
fulfillment of religious goals, and (ii) “insight of all phenomena” (sarvajfiata), or
“omniscience,” refers to the abstract truth of all phenomena gained by the elimination
of ignorance, and (iii) “insight of all modes of phenomena” (sarvakarajiiata) refers to
the concrete truth that is realized in all aspects of phenomena.”* The sequence of
practice is stated as follows: Insofar as one has obtained the knowledge of the paths
beforehand, one can be said to know the abstract truth of all phenomena. Next, one
progresses to the concrete knowledge of all aspects of phenomena and then proceeds
to cut off all habitual defilements in the final enlightenment.?

Thus, in view of the gradual path, the three forms of insight are taken as
independent of one another. On the other hand, threefold insight can be attained
within a single instant of mind via the sudden path. It is in a single instant mind that
threefold truth arises simultaneously with threefold insight and threefold
contemplation. Now, how could all of these occur simultaneously? The answer to this
conundrum is found in Zhiyi’s conception of mind. In addition to the intentionality of
mind as being-with, a notion which we have already explained above, everyday mind
is also characterized as both deluded and pure. Put it in Buddhist parlance, everyday
mind has been in ignorance (avidya) from the very beginning, which is equivalent to
saying that mind is the function of mental construction (vikalpa). According to the
Buddhist theory of emptiness, however, everything, including even ignorance, is
empty in itself. Since ignorance is empty of itself, it follows that mind as ignorance is
also empty of itself. Hence, mind should be conceived as both ignorance and
emptiness. As a consequence, if mind as ignorance is taken as the phenomenological
ground of phenomena, mind as emptiness, i.e., prajiia, must also be taken as the

2 Zhiyi, Mohezhiguan, T.46.24.b.
2L Cf., Fa Qing, The Development of Prajfid in Buddhism: From Early Buddhism to the
Prajfiaparamita System, Ph.D. Dissertation, University of Calgary, 2001, 92-95.
% T. 25.258.¢-260.b.
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groundless ground of phenomena. Thus, in view of ignorance, mind functions in the
act of objectivation, whereas in view of emptiness, mind is able to function as
non-objectivating insight. Finally, in view of the middle way, mind is characterized
neither as ignorance nor as emptiness. It is characterized as “inconceivable” in the
sense that any form of metaphysics will fail to account for the dialectical paradox of
mind. As the correlates of mind, all phenomena (the three thousand worlds) also
manifest themselves as the inconceivable infinity of mutual penetration. This is the
reason why Zhiyi always summarizes his system as “threefold truth within an instant
mind,” “threefold contemplation within an instant mind,” and “threefold insight
within an instant mind.”%

IV. Concluding Remarks

Summing up the above exegetical analysis in response to the questions raised at
the beginning: (i) In what sense can Zhiyi’s Tientai philosophy be characterized as
phenomenology of awakening? (ii) What can be added to the diversity of the
phenomenological legacy when we bring Zhiyi into philosophical dialogue with
Husserl? To begin with, Zhiyi and Husserl belong to different traditions. Zhiyi is
religion-oriented, and all of his philosophizing is directed toward a soteriological goal.
Husserl’s philosophical enterprise, on the other hand, is science-oriented, a fact
attested by his dream of establishing phenomenology as the most rigorous science.
Although in his later years Husserl became more devoted to ethics and religion, he
never considered his philosophical task as a path to spiritual liberation. In spite of the
historical differences, however, we do see similarities in the two philosophical
systems. On the one hand, Husserl contends that truth consists in two aspects: truth as
proposition and truth as evidence. The truth as proposition is based upon truth as
evidence “where objects and states of affairs are given intuitively as they themselves
are or as given in person.”?* On the other side, Zhiyi placed the theory of threefold
truth within the methodical context of meditation. Truth manifests itself only in the
mental experience of contemplation. Hence, Zhiyi’s famous dictum, “threefold truth
in an instant mind,” might now be better understood in light of Husserl’s theory of
“evidence as the experience of truth, i.e., as an intentional act in which the intended
object is presented intuitively, though in different degrees of fulfillment.”?

In view of Zhiyi’s “classification of teachings,” on the other hand, Husserl’s

2 Zhiyi, Weimojing Xuanshu, T.38.524.c-529.b.
 Dieter Lohmar, “Truth”, in Lester Embree, et al., Encyclopedia of Phenomenology (Dordrecht:
Kluwer Academic Publishers, 1997), 708.
25 H
Ibid.
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phenomenology belongs to the gradual path, whereas Zhiyi considered his own
system as the perfect and sudden path which leads to a final realization of the truth of
inter-relativity and inter-penetration of phenomena, i.e., the three thousand worlds in
one single thought. At the final moment of awakening, one realizes that the world of
the rich, the world of the poor, the world of humanity, the world of animals, the world
of plants, the world of gods, and the world of ghosts are all interrelated to one other.
And as far as any one world is manifested in the mind, all other worlds are also
simultaneously manifested. As a result, the experience of awakening is never
exclusionary. True awakening, which manifests the enlightened world, must be
experienced along with all other worlds that have yet to be enlightened. True
liberation must be experienced along with all other worlds that are still in suffering.
This is the core spirit of Zhiyi’s phenomenology of awakening.
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Neumann ) ¥f (&%) (Suttapitaka) WIEFEFBEER  EHHEE T - i
N AR E TR E K ARZE 0 v A H.42.% 0 (transcendent) o @ F_
Az A%eh (transcendental ) » 3 > SV F H v BT ATE R kR Y o B gEaR
HHZE R YR amAH & R AlEREA T AR EET S T A B R BN E VL - I
Fr o BRZERPRME AR TR ) —FERR 5[ EE AN EERAeGIEE  RIEE
s TSR A1pti SRR BT EAT - PP A O — (BRI AR T B
5 MAEEZARRE G - T MM S A2 EHERE » FFEERMmT=E
EESEIREATEAE ) ° BN G AT IS b B SRR TR

7 BRAR vijiiana S BB AR EINYSIIRMA TR E > HhEB e S R A — SR
BEANERCACHREATEE - (H IR Ry i e o Ry 5 U AR B R B -

* Karl Schuhmann, ibid., 25. [AzE— » 5525 5 - SRS - (HEMEAE) -~ (HR2H

NSCRIER) > 5% 3 8 CRREBEMixIEHEE) (B FRT ORGSR

FEHL > 2006) ©

Edmund Husserl, “Phenomenology,” in Peter McCormick and Frederick Elliston, eds., Husserl:

Shorter Works (Notre Dame, Indiana: University of Notre Dame Press, 1981), 27. {F&HZEFRAYH

VEF > BARY “transcendental” iE{EEER 0 EE AT AN [EAVEREE - Dan Zahavi P R R
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ARt BES—ST RIMMLLL T HBLEHY ) RO T ABEREY | AR WS EAYMAR - TS
S NER - SHAREAGR - T BLEN ) NV B HER Z /NIRIA tE RAFEN
o LERTER > BB VE T DGRBS Y, AERE T Faig T
Ve b MR R S T RE R R R AVRETE -tk H R P By Geeaser - 2
e - EpEY I F I S IR R e REFE R I -

I ZE B AR SR EIR A LSRR 3 Ry B e 15 B IR R A kel B2 TR R
FLNRERR B S R VB - SRR EN B ARG E Y MEH AR ER
L HIRTEEE - EFECEE T - TE AR ERTA RN RO L2t Z2E
AR - (BITEMETET A LRI RO R E AR kS
R EE SRR B R 0,RAE i8R TS UnT DATE R 1 E ZARE R g 1y 3
GEafERE o O

WE] it - BB R e E B A BRI & B R B 2L B E HI AT
DUE B A sm s em R g st ARINERINS > B R M
TEHERERIY AT S > RICLE AR B WA A [Fry a8k 77 202 1B B - fRE
B —an i R - 1L 3 (A s AIEER ) R A5y BT 360N » BT AR
Fe MR FERZ (A Ram ey oM i B AE A smER e » RS © FRAPTSEHE: S R sk an {38
F57 I BT RG 7 AH R NS BN 1 3 B RIS AT A A (f R S Afer o BE 2 (b
B L RTREN B ZE 0] AEAR ERYRE R A N E] - f S 2 #EE () Feor il
BIVEER > TR GEERD RIBIES RIS © BRIEE S DI IS AR R A
H B Ry IRy RIS ATEEALIRAE - AR ROERE AN A RESSE -

DI (25w ) (Abhidharmakosabhasya ) Hg| " 3% , (vijiiana ) B4 " % |
(jiiana ) EhEeMImEZEE > Tk PE R R R T RIRAETE
(visayamprativijaapti ) * » [ HuEAR B T T (upalabdhi) » IS0

EHER TR BF - BA - EEREE ) IERNabhFRTE P o AR

R G RRER] © &R AT A RE MR ? £ F, Dan Zahavi, Husserl’s Phenomenology
(Stanford, CA: Stanford University Press, 2003), 54 - Zahavi BEZAE B B2 7 BEN T8
BRAY ) RE > TIAREE D. W. Smith’s HUfERE - TGy, BESHIARIEAE B ARSC LAY B
s EE PRI Ay A =g o 5 D. W. Smith, Husserl (London and New York: Routledge,
2007), 447 -
0 s TGN R DR IRE S o B SRR (SRR
oiikE) (bt =IENE » 1999 ) H  455-460 -
U EEREIY Bty TR o EZERAE R AT DAE MR B R A [ R M 1 R (DL T {5
PHEMRHNISHENINLS: - (A AEARER - SHZEM Ay [ TS M RS &
PYREIRE - (HE S/ VBURIRBAER (citta-matra 2, vijiapti-matra ) HFHRE - .
Abhidharmakosabhasya of Vasubandhu, Chapter I: Dhatunirdesa, ed., Yasunori Ejima (Tokyo:
The Sankibo Press, 1989), 17; Bhikkhu K L Dhammajoti, Sarvastivada Abhidharma (Hong Kong:
Center of Buddhist Studies, The University of Hong Kong, 2007), 293.
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3 Monier Monier-Williams, Sanskrit-English Dictionary, 205.
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MAZELE vﬁﬁdna%?ﬁy%%%%fﬁ (visaya ) > MEFA) FyeZ HUEFTAT 5 I
m’ﬁu’“aﬁﬁaf £ > BB YRR - G140 > BRGSO E R B E R
BETFAE » [FIREMIEEE > BRE F ERAR R By AR AR - AT e A BE R 2
%mémb Eak (vijiana) Fiifiefs » EFREGEE T2 (praia) OFT{ERIES AR
Eﬂﬂ%ﬁ FEIEHE - T2 | fESEENTERANET) - S T SRR e
= OBk G AR B IEMERIERAY A » K EL AT 2 5 E R akim
WEFH T EMS MRS AR KRR R SR Y P R S S I AR (AL PR
B - IFREE B BRMEZIEERI A SR 2y T8 ) LS T DAL -
RFESEACE - IEE (samyagjiiana ) ¥157 RI3% (Wnana} Foek R AE I =0
S HIRAEFIT TIRAY SRR - 4F (inifitss ) & EFEEREREYEE (K
W) N EEEEE - 1oy BIERRIE 2 R AAE o TE TR =AE (1) H R
(2) HEE ~ (3) HEHHEE - HiEREENEDEN ARV EERE
TR R R FE ML IS DAS S R SRR © R AR R 2 e 1
HERTAY IS T AR R IER - F (CREER) T FRFEHEFEOR
ST SRR B e =R © (1) U (sarvajiiata) (2) FEFEE (margajiiata)
(3) Ui (sarvakarajiiata)®® - TEANERFIGE Il FAERIT - = & 0msm e
SETTERthiy HEE A A (L o
SR LR B A (R R 2R Ay R PO iy T 1S D 3 S il B
ARER » AEF A THYEE{K IR S5 (transformative phenomenology ) H /\%GEL;E%
Bk~ AR R ST AR 55 B EA b R DU (B TE R ~ ADHRER Y ~ SR
Bl WatEs o A skE LB AR > B B Xﬁﬁ%‘&%)ﬁ%

**  Cf,, Bhikkhu Dhammajoti, Abhidharma Doctrine and Controversy on Perception (Sti Lanka:

Center for Buddhist Studies, 2004), 18-19.

*T.30, 696a.

AR B R SR LR O T AEACE SR P R BT - (TS T AT
@ﬁﬁﬁ% C FREREREE - IRBRCERVRE - WHEE "3 (anupalabdhi). 788 T FIZEME -
DRI > 2B A AT 2 B B oy A AT I R AV RRIE A AL - tstEsh > REEERE IS Rl e
iy %Daﬁﬂaann(negatlve epistemology)ifij 3 55 7€ 1Y Al #k (positive epistemology) » i A FI {5 72
PRI RE F 1 AR BT B2 58 » P (SRR A R 2 - A 8 I B 5 T Rk s 28 g R 2
FEHRMEZENFE - FERCE TR AR A5 #IE& 7] & Edward Conze, “The
Development of Prajiiaparamita Thought,” in Thirty Years of Buddhist Studies (New Delhi:
Munshiram Manoharlal, 2000), p. 127 < 3T R} anupalabdhi #5RE T Birgit Kellner FYHZET
ZEERE -

7 Louis de La Vallee Poussin, translated and annotated, Vijiaptimatratasiddhi: La Siddhi de

Hiuan-tsang (Paris: Librarie Orientaliste Paul Geuthner, 1928), 685f; also cf., Maitreyanatha/

Aryasanga, The Universal Vehicle Discourse Literature (Mahdyanasutralamkara) (New York,

NY: American Institute of Buddhist Studies, 2004), 98-101. 52 nirvikalpajiiana 0953%7, =

Leslie S Kawamura, “Nirvikalpa-jiiana: Awareness Freed from Discrimination,” in Koichi
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PR o PelREHD SR R R B SRR - BR VU A B R v] DU X85 (Rl
B ) BEN % o Ry sRE R B AR BAHEEELS USSR AL S [ T 2

!

*REAAR R & s BHE S N ST AR i 3 X3 8
BoAp o MARGE > B se R o BEFMURAE R o G 2 LA pR

EF R BARE oA A RIS o

ST RPN S SR PR R AT TR A EEE B

R ETETARS Y I PRA S YRR LTk g A%

2dpEr s — kg B AR D

SRR S e R R AL Ap 0 Betn i BRE R

2R ARRELF oS RNERRAEGFEY L0 P ) oA X EA

#- i LEF T ENE Y

B AR e o e B A R e @

W

EacE I TR £ B R VB RS AR AN T BB BINESHY o ARIERT L 2
PERE > B TR SR B AR RN LA prajid)fIREHITIRE > L2 LATER
R FER A FIBIREAYERIMT R - T o0 By BR g LN 2R AE IR & 0 il
(vikalpa)SiGAHE > BV RIAARNE o A RIS > iil— AR s R
ST o FERE T HECCAR T S%Oiﬁ%ﬁuﬂﬁﬁ/\%UOHkah%U#ﬂﬁﬁ%ﬁi%rjix &&
Eﬁéﬁ@%%f%?@mm TS (noema) 1y B ERAS T |~ FITiE %&E
o 540 0 bR T AIEGERAVEFRIN > o3 O B TR - %%ﬁﬁ ’
fE RN A B U T bLﬁﬁ&%‘%@xﬁ#%éFm%ﬂjZéﬁ,uI%Pﬁi
BT« iERE Rl T EAVIRAIERE | Wl K2l BRI IR - 175 DU B e S IE e
Ro R > ANGfiE BB o AEIBRARATAL - AT i e ] Ry ¥R B AL &
FITRL > BRIEEZAN - IR AT E TR rT LI - 2800 - ARIZFaIHE 22 > Bafin

Shinohara and Gregory Schopen, eds., From Benares to Beijing: Essays on Buddhism and
Chinese Religion (Oakville, Canada: Mosaic Press, 1991).

B AR (RRMERRER ) (T31.56a) B30 EE » L, Wei Tat i) Hsuan Tsang, Ch’eng Wei-Shih Lun:
The Doctrine of Mere-Consciousness, trans. by Wei Tat (Hong Kong: The Ch’eng Wei-Shih Lun

Publication Committee, 1973), 766-781.

% Mirror Insight (adarsajiiana): “The mind associated with this insight is dissociated from conceptual
constructions (vikalpa). Its objects of cognition and their characteristics are too subtle and difficult to
be discerned... It is pure and free of impurity... Like a great mirror, it reflects the images of all
physical objects.”
0 Equality Insight (samatajiiana): “The mind associated with this insight sees the nondiscrimination
of all existents, including self and other sentient beings. It is always associated with great
compassion...lt i is also the speC|aI support for mtellectual dlscernlng |nS|ght
perfectly sees the particular (svalaksana) and the unlversal (samanyalaksana) of existence. It functions
without any hindrance.”
2 All-accomplishing Insight (krtyanusthanajiiana): “The mind associated with this insight is capable
of performing actions of body, speech, and thought for the benefits of all sentient beings.”
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TTHAESTE B T REBINIEA © (T BRI T DR AT A TR AL B P 5
M thEtEArA e S FEEEE M -

S ERNTERE DRI AR s R RS AR AN ? RE
ZEIEHERY > AT - IEEHTE A& R ? MR SR T E I HEAY R
PEARE(R /e > /PR B 5/ B A ? R A ERE 2R
& o (E R AR S AR - S B - 2 R (SR -t R
AL BB I TR T A o AR 200EHY (pMERGR ) (T31.49¢-50a) g 21 =7
PRI AR - (DE R EMEE - OB BHERES - OB KEAAHEE
A B 2 TR S SRR AR Ry R TR R e — I RHR A B i
REHUATHL 22 > RERL HY LA BIRTHUAY 3 e 2 i U OaAvRERk - it —ochs:
AT ERZE VRS HITT RO EER © 28 BHEAGESR - RIEERERT e E80RER » RAH— 7HY
IRMEIREE NS - B Rt REARVETRS - (poealam ) RIDL " AN, K&IE
o ok TEEA RIS A] 0 SRIEREHL - FRHUASE o BEREAH O3 M TR IR A4
L - ABEATERL - ANE S G R o > A > LIRHER o BUEESR AR
73 A RN RIIER - RAEENER @ EAENEBRVHESZZERL
HANGIRAR 57 > HAE(E R HUREERET 5 > o4 BT A T oA 53 51 B
BEIE - R A SRR ) SRR -

B o EREVEIAERIAER 5y Rl (vikalpa) - it R A RS (EIT RAOIER * - {Ei
aEt - R b RRE Rl A - AH g i (b R ATELZ & 8E - Y
FRALHITT R R TP E I HINRE - (HIR Sy (BERD) By (FTE) HYEHR
Girg HIERF AN B o MEPAIEL AR ERE 5 R 208K P L RAVIES 1L A e A E] - (H IR
A CAGEE TR = MBS S 2IREH © RIE =Mam - RERUFTE TR dEat e
TTTEAE R ALAES T 9 R R A, - ST HUH > 5 et R PR 23R AT
RS AIMIE SRR A - ©

# H Bhikkhu K L Dhammajoti, Sarvastivada Abhidharma (Hong Kong: Center of Buddhist Studies,
The University of Hong Kong, 2007), 358-360.
YO UEED (MBI B B0 EROMTE) R (IEEHE - 1961) 0 172-184278-280 -
“ TsoKem DL "HBEIT R, B TEEIIG , SyRIENEE RSy R TAESY o EHRERINTET
= B b kT — R L& H (paratantra, {RMEENE)  B— BG4S HIEH (parikalpita,
wETATER) > RBEVEEATE o SHZEM H ORF R EER BIE BRI Z RIFRISNE &L
Esf 2, (outward experience form) - 5 Eugen Fink, Sixth Cartesian Meditation (Bloomington,
Ind.: Indiana University Press, 1995), 104. £/ Kern AVfi#fE - | Iso Kern, “The Structure of

IS

Consciousness According to Xuanzang,” Journal of the British Society for Phenomenology, Vol.

19, No. 3, Oct. 1988, 282-295..
© AR (BRI T R I B (LA T R (B R A R R M S B R SR P B T3
BT AVRAfR ) (2008 4 11 F 15 HE#RNBUARSEI R Z)— Xt » B SUE gD &
B BT REUERRR BT R T MR T VRO T AR IE &R s A= AT
M 2 E SRR AE S R A S HEARRIIT S MATBIEE MR TNELAT A RE &
ABAERFEITH > AT REFEARE HZRATT - G0 (ENIREERIETH
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BHNVEIHRRE

FERS I MERT SR BE 0 SR B 1Y & 7y 2 1% > FMTREE A U SRR 15k © (1T
AR ST R T ATiE B R SR TR A 7 SR LaRey EIR R (A 7 BRI TIR
K P ERERIRIYE 5 SR A 7 AR IS LR IRE AT PR SefE A SRRt R AR
F b AR o B M [y R B SREBAY R (A R B A 4R - A T (T TIRAYER
s s (% > MAEAEE LR PRI I TR (HEmET ) Fr ErRAVE Gam i B2
FERTERERAVEER S - BRI RSF © M GEIER R MLl
EEH ARG R I ZE MR 2 A B - B SHIT S » A B AR e A AE
HEOEE)EEEM - B v A EEETHEEEN - Bk E - UEMR
HEERTE - BHERRET SN - B RESIHAETE B AEE
A RHIENEEZE -

R 5
IAE - R TAR E SEE Oakiy £k © M58 R DB IR E S E

s o AN BeT ek 22 PR BB (1 3Tk AR 2 B8 R i [ Y — T PR AR L o e B
SBURRMMER B3 B Oy Rl = BRI # Z AR LAY E T & - B 6H
S LI oS E SR N BEE T — BRI R N 58 IAE R = 73 1
F L2 SUFIRREHPROEALFS - B SR HESR IS LIS R IR AT b B WY FomiifE
Ay - SR RIE EER SR M 2 i - AR SOt SRR ARy ] Y P e L REAE
BIEHINREE PARER > lEsR - RAES KR EHES BB S
TaE YA -

HIETRBLIEAZER I S - (TR IER AR OB I FRF ARV LB TEEAE JT AR E
EEASEIN T =T EERSLISE B B - ANEEHZER iy > B
SKEAEE ) LR > FELABAE I LR B AV SRR R - SR MTE B BRI
ALY T —&=T ) SR ERAMEH OB R - Y

A-wELZER - FERXELEREER - R EZ T REYEF o FERTEZ
FREF P F - A FRACAE D AKEF TR S o 48

“BEORE)" O ESINERAER EA N - B JA B CHINE JF A
B - EEERSZEA Y - B 80 1) - 2 “E" A EE R TN B
EARRERGIEHENER > MEOTESTXA ¥ - I ENERRARIREE
CHVER - FEEX b RPAERE EATE - @ 4) TEIE > QR EIFEERT
o BT TR BT BVE P HYER o AR (TREERIELEITTT - AR R
MEREHMEA T o T BT E S SERFRRLT RRIIEE LT A&y -
TogEH - (BETILIER) (T46, 54a) - Swanson FYSESCEIEER R

http://www.nanzan-u.ac.jp/~pswanson/index.html

A single thought exists along with the ten realms. A single realm exists along with the [other] ten

realms, so there are one hundred realms. One realm exists along with thirty types of worlds [i.e.,
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http://www.nanzan-u.ac.jp/~pswanson/index.html�

TEOREE - 5254 (Paul Swanson) Y FESCEEEH - " —0 32K —& (single thought) |
DL T O B R T R B BB O e P R LK B A T B LB P, % - s
PR EAED - ZAmEAEEMAE " B B T EE | (include) > EIA " E
JERZEE Ry T HEBETFAT | (exist along with) ARy (TE R E RIMEESE)) SIS (fF
R AR FEFRAENGEEIER G itEsR - B8 — 8RR, FraER
SEEAH B PR A S R A [RI0SEAR D o LRI B S B (A S R > (R R B
DB ESEEATERIVHEY) o HIE > WRRFINEZE SwansonE—HJEIEE " —
REE AR o SRR S R A SRR S R E A S BT

ARV FFEA e SRS A T — =T e ? BRSO ERH 20
FEE—E AR - RSSO ER S T 28 0 DR 7 i —— 5 s
ZERGANALH] R R PR (B G 2 0L - IR R @B (T =Y ol 7
R— o WA E A EY e A—t5  FraNEYE & 0 R B2 DU
H A A R AR B A8 T ST - R sHiE 4 S e Rs IR 20V E R 1T
SREVBATS B - EtEs > BEEESC A B T A ) AR TIETE Tk
Y R - SR BB R (IS P A IR R A B IR B baY B S 8 B R R Gt
HYEIET -

AR TTEEE N ORGSR - 2R ENE WSS
"B RS ADUERTE S DGR - fE &P LB SRR HITESR
e Cosi > A ame H S O B S R Cod © B eREE S -

FRC s - o PGS F - B R T AT
B m o fac 8- o — ok Fusks 20 25— 220 5 2R 0 2
I3

R AT SRR

=

Ff[ s
BB R AP (5 ).

BeAHsE R DR EEE®E T B WERM—AEET R HEEBERY
EERAYEYE - 1 EFrE o BERE IR LR RIEIE ] B M L H R
HEE /Lot S [ R 2 MERKH 1K BRtE Lo A2 S SRR Rodfie 04 > SRR HIME
Fo thR R A DATER I - R B Rt R > DUB ERB RIS AT Hy 5 2k
SRR G2 - BSHRR R E LEE RARIE R e i T AT
EEEEMTE e - AR - PS8R GH - SRZEM - IBIER S LA — R 2K
EIFP B2 TCHRESE B0 E2A Al EEIE T SRV EELL R RIS, -

each of the ten realms are included in each of the three types of worlds: the world of sentient
beings, the worlds of the five skandhas, and the worlds of lands]; multiplied by one hundred
realms. This results in the existence with three thousand types of worlds. These three thousand
[worlds] exist along with a single momentary thought. If there is no mind, that is the end of the
matter. If there is even an ephemeral mind, it exists with three thousand [realms].* [emphasis
added]

* H Paul Swanson > & 64 H > 55 94 31fE - .
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BHEEGE

BT RN T BENR R EE SR EMNER - giFAwm S > EHEEE
FATTART S SR B> FEREFER /AR - (b E e AmaR TR Z R e
AT EETEEEE » BMEZVH EAERE » BSRRVIRIE R GOR T LAY R RIS © {2 B
& - WS Z 18 B0l Ry e AL BREERAV RS - 12 Z BRI BB Z S S =
B SRR BRI B AR P B 28T > B SR B R BT SR A =
g > A N A2 R SRR EERE EAYAE S st REERRIER
SR R R E R ERP R BRI E Z L E B HEE -

FESEY IR R D {780 s R BV > DIBOTR SRR
B> HERZ SRR A= - HEEITEENS - B AGEE =5 » =8
SRS 0

(D=5 * Z=51 > RALF—VIEEZE - & - W2 HEE - hE - AHSES
TE ARV EDR B L - A PR B S - S R —ERESHseE A
FEGEANE AL BB 2l - BEER A g RFERN Z=
s B, EATRIR T A LS R e A o - N E
B{EA SRR E AR B ORI EREE IR T B H C - IR =51y
X oy B AG Rstae A A BRI H 2 At B S > R RS D EhREHY S Bt
R B O

Q= - WEHHIN S @ ILHAEERE THEHARE > EER ] RV SRy (5
s IR ) o fETTATE PR = - SEEL =5 - ZEAIHEE - AT 0 VA
EERE  EEE RGO IR - B RIEER > S BREIR S Az R
Ry o [FEIBCE T - 5 IR U DU R 5 > 55 =R I DA rh s Ry
BRSNS > (TE e - SIREHEE - 5P BRE et A= (e
Z2) > IS [RE 2R E A Z AR MRS - AR EHZER
FTERAIIE B ARG LA R R R EZREIE - S5 0 AINA F STV FRtRa i 22 AR Rk
T2 ZEAEFTERE > TR = RS - (T A S ARy T (EART - AR
T REREEVEAYES AR IR EAZE MR I B AR S R - kL - S5 =20
B TR RTRV B S E Y A BV Ry T B R B - B1TE L
A AR PR > AN FRE R 22 S B BRI - 1780 [FIHE R =S PRS- B (E e P L
BRHEE  FREHESEANVES iSRS A AR >

Q) =% : e =M (Badl) Mz : B (margajiiata) f55=8EERT

N TiPE L Z e B R Z R BA D Z e F (EESE) T.46,55¢

S gmeE , (GEFEZCFR) (T33, 705¢) 5 X 2: H, Paul Swanson, Foundations of T’ien-t’ai Philosophy: The
Flowering of the Two Truths Theory in Chinese Buddhism (Berkeley, CA: Asian Humanities Press,
1989), 252-253 ; 25E=(1977) > ({IMEEME ) N > H 647-671 - .

2 g (ST IR (T46.24b) o
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RIS T A KI5 - — V) (sarvajfata) s #E phE R S e e Mh B - —
YIS (sarvakarajfiata)fs T R EFA T A BB MEERR © « B85S BB
SRR ¢ T E ARSI CEREE) » 4 REss S8 A 2
H(—UE) BREBTEEEE—UEE - SEEEMEE > . Fit  ARE
2 SRS RIEILER - B—07E > A REEE RO PSS W
FREAE—RIFB O » S5 = e = S A -

SR 2 » = 3 = 1 = S RE S [ A A 2 3 (B R T 2 ZE TR S S
AR R E - BT Bt T B B AR S MR ERRERE - LT
BERAERH » M o — B0 - B REER A EIET A - SR ARAT A
M RBMEHEA S A M > bR - IR » RILEER TRz (G
M) REIHIAVE - B T AREIETENE AN | — SO 0 tE
EML A TR mBENE L % o B O BRI - HDEME O LR
TR RFLREFERE (groundless ground) - [RIEL - RIEIHIVAETT S DA RS
{EEER - BRUBSERHOE B0 (ORI AETS - L AT UA IR B LR
F o BRI AL - Mg o W EAEETS o O BRI R -
W BERAR B2V - T FERG R B R T [ - bR (LR - BB ie ik
SR LI o EB R B RMRE - =T RAEEE AN
O TR ER By 5 M B B AR R « Bt B ST R SR ARAE B — L =5 — D
= L SR AR -

wap

S DL ERY ST > [BIEASC— BRI tHAY TR © SRR R S 2 AE A S
DU ATDARR Bo—T T AR 82 | 2 BRI SHELHZE A AT 1R - A
(AT S n DUE IR R 2 R ? B e AT - B GRELEAZER 7T A
[FEIHSABER > BT RS AR - HATA VA AROZ 2 AR - BHIEM
AV ER AR AR B - 2 AT s R TR R 5 B — PR VRSS2 2
aa o HEZR SHIE F I A e B SR B SR R L B > (e REE R A B
TETfER 28 - EAATER > WM B T2 LGHIHENE - —JTmEHZE
FR ESREE AT DUE R T 2R © 1 Ry Ry AR RHHEERYEE - (F Rap iy
HHEREFLWRNER Y b T iR B SRR A P B 45 T3¢
BRI T O - MIEPEEAGR A2 IBIOIRSS NI =0 0 B R AR
HHEE R (Rl RS T 0 =E ) T ESAZER RS T R K EE

% Cf., Fa Qing, The Development of Prajiia in Buddhism: From Early Buddhism to the
Prajiiaparamita System, Ph.D. Dissertation, University of Calgary, 2001, 92-95.

> T 25, 258¢-260b.

© SRAET S (FHEERES) -

% EgE > (YERELCZ0HT) (T.38, 524¢-529b).

%" Dieter Lohmar, “Truth,” in Lester Embree, et al., Encyclopedia of Phenomenology (Dordrecht:
Kluwer Academic Publishers, 1997), 708.
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HyEEEs > Wt EWREE H— R A TR > BT AT EREREBR 28 - o
SRESTIVAZIE AT R ) (R bl DAS Bl ERfg -

ST ARSI HIBORE - SHEERH R R 2B L AR H R
F[BHR 2 20 > TLEIZS [REfTE 2R S BRI 0P RS = T —
=F e a0 = I RAVERR T R ATLUR R - ] DUEITEE - AR
B R EB BT > =T A EA LAz ~ B PRV B - SRR
FHEHRIEEE > BERVGEH R E G R EIEE R BRI A  BEE
JHENHIERAIRE R - 33 EREWVERE - BASUEER R BEsEEZzE - A ERY
& B T == -l AR R 0 JE IR ((BERTIRE)
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Disclosing the Truth in the Methods of Buddhist Meditation: A Proposal for the
Future of Philosophy and Religion

Chen-kuo Lin (National Chengchi University, cklin@nccu.edu.tw)

In understanding tradition not only are texts
understood, but insights are gained and truths
acknowledged. But what kind of insight and what
kind of truth?

Hans-Georg Gadamer®®

Let me start from meditating on the main theme of the conference, “Religion and
Philosophy,” from the perspective of Asian traditions.® Nowadays it has become
commonsensical to claim that unlike the European traditions, Asian religion and
philosophy have never been separated from each other since the beginning, the feature
of which is often considered as the core of tradition. By contrast, the dualistic conflict
between religion and philosophy is said to occur in the modern West only. However, if
we look into what happens in Asia, we will see that there is no exception to the
disintegration of philosophy and religion as the result of the world-wide project of
Enlightenment. A new episteme arose in the late eighteenth century in Japan and
China when the lexicons of zongjiao (shitkyo 7 #c) and zhexie (tetsugaku 47 %)
were coined as the equivalents of “religion” and “philosophy” to account for both
European and Asian traditions.®* Institutionally, philosophy as an academic discipline
was established in East Asia a century before, while in Chinese-speaking regions the
study of religion has appeared in the university system only in last two decades. The
belatedness of the study of religion is an interesting phenomenon, which can be
interpreted differently in light of local and global change. On the one hand, this
phenomenon can be taken as a sign of the re-enchanting effect of post-modernity in
the age of globalization, indicating Asia is no exception to the returning of the sacred
in the overwhelming tide of secularization. On the other hand, it indicates that the
separation of philosophy and religion as part of the project of Enlightenment has been

% Hans-Georg Gadamer, “Introduction,” Truth and Method (New York: Crossroad, 1975), p. xi.
% This presentation is based on my previous two articles, “Truth and Method in the Samdhinirmocana
Sutra” (Journal of Chinese Philosophy, 37: 2, 261-275, 2010) and “Phenomenology of Awakening in
Zhiyi's Tientai Philosophy” (presented at the Annual Meeting of the American Academy of Religion,
Chicago, Nov 1-3, 2008). Since both articles deal with the same topic in truth and method, they are
brought in the comparative framework to make explicit the gist of Buddhist philosophy in general.
8 Hsi-yuan Chen, Confucianism Encounters Religion: The formation of Religious Discourse and the
Confucian Movement in Modern China (PhD dissertation, Harvard University, 1999).
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finally localized. Regardless the apparent conflict of interpretations, the mission for
reclaiming the holistic unity of religion and philosophy, if there is any feasibility of
such kind of project, becomes ironically and equally urgent for the East Asian
traditions.

I must say that my proposal is not driven by the romantic anti-modernist sentiment. |
have no any intention either to do the negation of philosophy and religion as the
separated domains or to promote traditionalism, because, as claimed by Jirgen
Habermas thirty years ago, the project of the Enlightenment in the differentiation and
specialization of different cultural domains is directed to “the enrichment of everyday
life.”®> However, we should not overlook the reified autonomy of philosophy and
religion which leads to the disintegration of human existence. As the response to the
above-mentioned situation, | therefore attempt to show the way in which one can
rigorously and critically do philosophy within the methodical context of religious
practice. For doing so, strategically | choose to focus on the relationship between truth
and method in two Buddhist schools, namely the Yogacara School in India and the
Tientai School in China. The theme | focus here is reminiscent of Hans-Georg
Gadamer’s magnum opus, Truth and Method. For Gadamer, what concerns him
mostly is the experience of truth that “transcends the sphere of the control of scientific
method wherever it is to be found.”®® Following Heidegger’s steps, Gadamer is
skeptic of the concealing function of positivistic method in the human sciences. In
opposite to Gadamer’s anti-methodic stance, however, Paul Ricoeur’s proposal of
hermeneutic detour seems much appealing to me when he claims that truth can be
disclosed only through the dialectics of multiple methods, including semantic analysis,
philosophical reflection, archeology of the subject, critical theory, and so on. As for
Ricoeur, we must “resist the temptation to separate truth, characteristic of
understanding, from the method put into operation by disciplines which have spring
from exegesis.”® That is, the disclosure of truth cannot be possible without the
mediation of method, although concealment as the result is inevitable. As we will see
later, the Ricoeurian methodological pluralism comes closer to the Buddhist position.

As for this paper, “method” is referred to the diverse ways of religio-philosophical
exercise, including doing logic and epistemological analysis, whilst “truth” refers to
realization of things themselves either in the form of proposition or in the experience
of true being. In the Buddhist terms, “method” is called “dharma-gate” (fa-meng ;=

%2 Jiirgen Habermas, “Modernity versus Postmodernity,” New German Critique, 22 (1981): 9.
% Hans-Georg Gadamer, “Introduction,” Truth and Method, p. xii.
% See Paul Ricoeur, “Existence and Hermeneutics,” in The Conflict of Interpretations (Evanston,
Northwestern University Press, 1974), p. 11.
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™), the gates through which the dharma (truth) can be attained. According to the
Buddhist tradition, the dharma-gates as the pedagogical instruments are as numerous
as the diverse propensity of sentient beings. Those methods are conceived as upaya,
i.e., the means for enlightenment and liberation. In this connection, doing philosophy
is merely one of the numerous dharma-gates through which radical freedom can be
achieved at the final stage.

Regarding the Buddhist conception of truth, there is more than one equivalent in
Sanskrit. Among the others, satya is the first candidate for truth. Derived from the
root V as (be, exist), etymologically satya means “reality” at the first place. It is used
as an ontological concept. However, the etymological origin of satya does not prevent
its derivative usage as “truth expressed in words.” A good example is seen in the
Chinese rendering of satya as di 3, meaning “correctness” or “rightness” expressed
in words. Satya meaning as both “reality” and “correctness” is also witnessed in the
Buddhist theory of Two Truths, i.e., the ultimate truth (paramartha-satya) and the
conventional truth (samvrti-satya). The ultimate truth is referred to as the reality that
can be immediately and ineffable experienced, whereas the conventional truth is
referred to as the reality expressed in words. Although truth in words is always
considered as conventional only, it is nevertheless required in the Buddhist tradition
as the necessary step for the realization of the ultimate truth.

In addition to satya, there are also several Buddhist terms for the meaning of truth,
such as tattva, tathata, and bhiita. In Mahayana Buddhism, however, the central
conception of truth is “fathata” (in Chinese, zhenru Z +4r). Similar to the usage of
satya, the meaning of “zathata” can be known in its two usages, namely truth as
correctness and truth as fact, which reflect two Buddhist theories of truth, i.e, logicism
and factism. Logicism is more concerned with the judgment of truth and falsity in
propositions, while factism is rather committed to the disclosure of facticity.®® As we
will see below, truth in Indian Buddhism is conceived from both the perspectives of
ontology and epistemology. In this paper, truth as the disclosure of facticity is named

“ontological truth,” while truth as correctness is named “propositional truth.”

% According to Hakamaya Noriaki’s etymological exegesis, as derived from the adverb stem tatha
(thus), tathata is firstly used to mean “thusness” or “sheer fact.” Although this etymological
interpretation has been commonly adopted in exegesis, Hakamaya also points out another usage of
tathata as “correctness,” which is said to derive from the adjective stem tatha (true, correct). See
Hakamaya Noriaki, Yuishiki no Kaishakugaku (s Df#EFEES) (Tokyo: Shunjusha, 1994), “Preface,”
ii-iv, 86-88; also cf. Hakamaya Noriaki, “Critical Philosophy versus Topical Philosophy,” Pruning the
Bodhi Tree: The Storm over Critical Buddhism, eds., Jamie Hubbard and Paul Swanson (Honolulu:
University of Hawai’i Press, 1997), 56-80.
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According to Indian Buddhism, truth is realized within the course of meditation in the
sequence that the knowledge of propositional truth must precede the knowledge of
ontological truth. Put it in another way, the ontological truth can be disclosed only
because one has acquired the propositional truth first. However, if we look at Chinese
Buddhism, we will see that they have completely different conception of truth. For
instance, the Tientai Buddhist holds the view that the full disclosure of truth cannot be
separated from mundane knowledge. Truth is possible simply because ignorance
exists. If there is no ignorance, there is no truth either. The paradoxical theory of truth
in ignorance, which was rarely seen in Indian Buddhism, becomes the hallmark of the
Chinese Buddhist thinking.

Truth and Method in Yogacara Buddhist Meditation

Taking the Indian Yogacara Buddhist School as an example, I will try to demonstrate
the way how the ontological truth can be realized in the final stage of meditation
through the logical and epistemological analysis, which is conducted at the middle
stage in the progressive course. Let us look at the Yogacara Buddhist manual of
meditation. First, there are two pre-requisites which should be fulfilled before
practicing calming and discerning, i.e., relying on scriptures and dwelling on the vow
of attaining the Supreme Wisdom of Enlightenment. In the initial stages of meditation,
reading scriptures plays a vitally important role. A Buddhist text is taken as a
hermeneutic device, which has two features. First, it is the hermeneutical vessel
carrying the experiential message of enlightenment. Second, particularly in light of
the Abhidharma heritage, a Buddhist text provides an inclusive taxonomy by which
all states of affairs can be classified for contemplative analysis.

After reading scriptures, the course of meditation is further divided into four steps in
accordance with four meditation objects: (1) "the image of object with
non-discrimination" (nirvikalpa-pratibimba),?® (2) “the image of object with
discrimination” (savikalpa-pratibimba),®” (3) "the limits of states of affairs"
(vastu-paryantata)® and (4) “the accomplishment of the task” (karya-parinispatti).”®
The first step is to fix one’s mind on an image without any conception and thinking.

% Alex Wayman’s rendering of nirvikalpa-pratibimba (& 4 %] 8 #§.) is “the image devoid of
predication.” See Analysis of the Sravakabhizmi Manuscript, 86. Vikalpa refers to a wide range of
mental activities, including perception, conception, and judgment.
8 Alex Wayman’s rendering of savikalpa-pratibimba (3 4 I # 1) is “the image attended with
predication”. See Analysis, 86.
% vastu-paryantata % i % .
% Karya-parinispatti # i & 7%.
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This is called “calming" ($amatha), that is, the calming down of the mind-body.” As
far as one’s mind-body is calmed down, then he is qualified to move forward to
discern/analyze the object of contemplation. The method of discerning is called

vipasyana.

Insofar as all states of affairs are categorized as the meditation objects, e.g., "five
aggregates,” "twelve sense bases," "eighteen realms," and "four noble truths,"” the
practitioner is ready to attain "all-inclusiveness of knowledge"” (vavadbhavikata % *7
3 1£). More important is the realization of "all-inclusiveness of truth"
(vathavadbhavikata+-+7% %) insofar as the truth (tathata) of each and every state of
affair is realized.”™ For enlightenment will not be completed and liberation will be
impossible, if there is any truth of a particular state of affair is left unrealized.

Seeing the states of affairs as they are in the concentrated state of mind is achieved at
the third stage of meditation, i.e., the stage of "the limits of states of affairs.” In this
stage, calming and discerning are operating synchronically. By the same technique of
mediation, due to the unfailing efforts of calming-discerning meditation one is finally
capable of attaining the fundamental transformation (asraya-paravrtti # i) in the
last stage of “the accomplishment of the task.” Only after one’s mind has been
fundamentally transformed to non-discriminative insight, the Buddhist practitioner is
able to attained the ontological truth, that is, experiencing the things in themselves
without any conceptual trace left.

As our problematic is concerned, we want to ask: in which stage of meditation can we
find the conventional activity of philosophy? The philosophical activity, such as
analysis, reasoning, argument and justification, which is called yukti in the Indian
Buddhist tradition, takes place at the stage before the final realization, i.e., the stage of
“the limits of the state of affairs.” In that stage, a practitioner is said to be able to
comprehensively know the truth of all existents. It should be noted that these truths
are stated propositionally. The well-known example is Four Noble Truths. The
Yogacarins will add another truth-statement to the list: “All conditioned existents are
consciousness-only.”

" Alex Wayman’s rendering of samatha as “calming the mind" seems to fail to take into account the
fact that the body also needs to be calmed. It is stated in the text that both bodily alleviation
(kaya-prasrabhhi) and mental alleviation (citta-prasrabhdi) are required as the preconditions for
philosophical contemplation. See SNS, T.16.698.a; Lamotte, 89.
™ The term yavadbhavikata (& #r3 %) is defined in the SNS as the limit of all states of affairs, pure
and impure, such as those comprised in five aggregates, six internal sense bases, and six external sense
bases. See SNS, T.16.699.c. The same account is also seen in the Sravakabhimi, T.30.427.b-c.

40



As the objects of contemplation, those propositional truths are investigated with the
method of philosophical analysis (yukti). The Yogacarins practice four methods of
reasoning, i.e., (1) reasoning to know the dependence of existence on others
(apeksa-yukti BLFF g 12), (2) reasoning to know the effectual function of existence
(karya-karana-yukti i®* ig 32), (3) reasoning for proof (upapatti-sadhana-yukti 2
= ig 72), and (4) reasoning to know the true nature of existence (dharmata-yukti ;=
fi i 72 ) are employed to examine the basic Buddhist truths.”> Among them, the
reasoning for proof as the prototype of the Buddhist theory of knowledge is mostly
important. The truth that is analyzed with the method of reasoning cannot be other
than the propositional truth, while the ontological truth would be disclosed only
consequently at the final stage of meditation, i.e., the “accomplishment of the task.”

At the final stage of meditation, the “accomplishment of the task,” the propositional
truths need to be deconstructed and substituted by the intuition of ontological truth.
The distinction between the final stage and the previous stages lies in the radical
transformation of cognition. At the previous stages of meditation, the objects in the
form of images are known by the analytical mind. The truth of these objects is
attained through logical and epistemological analysis. However, it is at the final stage
of meditation that one comes to know the objects devoid of image/concept through
pure perception, which is also called “non-conceptual insight.” That is, the ontological
truth of the state of affairs is fully disclosed at the final stage. By contrast, the
propositional truths attained at the previous stages have their provisional function
only.

As mentioned above, reading the scriptures in which the Buddhist truth is embodied is
hermeneutically required at the beginning stage of meditation. However, a practitioner
does not merely accept the Buddhist truths as dogmas. She is rather asked to examine
and verify by herself the truths that have been taught. In the course of meditation,
such sort of examination and verification of the propositional truths is carried out in
the method of reasoning for proof. Five conditions are said to be fulfilled for the
validity of proof: (1) direct perception (pratyaksa), (2) inference that is based on
perception, (3) analogy (upamana), (4) soundness of argumentation, and (5) scriptural
authority (@gma).” Among the five conditions, perception, inference and scriptural
authority are considered to be the valid means of knowledge (pramana) in Buddhist

2 Yogacarabhimi, T.30.451.c. Also see Yoshimizu Chizuko, “Samdhinirmocanasitra nitsuite shishu
no yukti ni tsuite,” Journal of Noritasan Institute for Buddhist Studies, 19 (1996): 160. Whether the
meaning of yukti is understood as “reasoning” or “reason” will be explained below.
3 SNS, T.16.709.b; Lamotte, 156, 263.
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epistemology. "

In sum, as the relation between truth and method is concerned, we found that, for the
Yogacarins, truth would not be obtained without being situated in the course of
meditation. Truth and method are mutually related. On the one side, the Yogacara’s
methodical practice is designed as a progressive course of meditation. On the other
side, the levels of truth are also differentiated in accordance with different stages of
meditation. Roughly, there are two levels of truth, i.e., propositional truth (truth
expressed in propositions) and ontological truth (true being). The latter is obtained at
the last stage of meditation, while the former is obtained at the stage preceding to the
last stage. Between two stages, there is radical transformation of mind, i.e., from the
conceptual mind to the non-conceptual mind. The conceptual mind takes
propositional truth as its object, while the non-conceptual mind takes ontological truth
as its object. Between two levels of knowledge, the deconstructive practice called
“wedge-evicted-by-wedge” is required for achieving such a radical transformation.

Truth and method in Tientai Buddhist Meditation

When we turn to the Chinese side of Buddhist development, we find a completely
different conception of truth in the methodical course of meditation. The example we
choose for comparison is Zhiyi’s (47 # 538-597) doctrine of Threefold Truth,
Threefold Insight, and Threefold Contemplation, which is the foundation of the
Tientai School, the first Sinitic form of Buddhism. Comparing the strong inclination
toward logic and epistemology in Indian Buddhism, Zhiyi and most of Chinese
Buddhists do not think that they are obliged to justify the Buddhist truth through
logical and epistemological analysis. What truly matters for them is not the problem
of epistemic justification. On the contrary, they rather assume the validity of the truth
declared by the Buddha. For them, the key issue is rather to find the adequate method
of meditation by which truth can be practically witnessed.

The questions we would like to address here are: What is the enlightened experience
envisioned in Zhiyi’s philosophy? What is Zhiyi’s conception of truth with reference
to the theory of mind/consciousness? Firstly, Zhiyi was more eager than his
contemporaries to take a phenomenological approach for disclosing the experience of
“things themselves (Ch. Shixiang § 4p).” By “phenomenological approach” | take it
to mean the rejection of metaphysical attitude, which can be seen in Zhiyi’s discontent

with Yogacara’s epistemological approach as well as his rejection of the metaphysical

™ SNS, T.16.709.c-710.a; Lamotte, 264.
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idealism prevalent in some Chinese Buddhist sects. For Zhiyi, the most important
issue was the direct realization of “things themselves” through the practice of
meditation (cessation and contemplation).

Before examining Zhiyi’s teaching of meditation, we have to understand his theory of
mind/consciousness, because he holds that mind itself is the first object of meditative
contemplation. In contrast to Abhidharma’s and Yogacara’s conceptions of mind in
two aspects (deluded mind and enlightened mind), Zhiyi urges us to return to the
experience of mind before the metaphysical categorizations of mind as deluded and
pure. For Zhiyi, the practical implication of the metaphysical conception of mind is
that a certain period of time is required for accomplishing the soteriological
transformation from the deluded state of mind to the pure state. Zhiyi clearly rejects
such kind of metaphysical speculation about time, which, as he believes, will in the
end take us nowhere. On the contrary, Zhiyi contends that the problem of time should
be treated within the domain of consciousness. That is, time is conceivable only in
terms of the evolving process of consciousness right in meditation. For both Zhiyi and
phenomenology, one is asked to methodically bracket metaphysical assumptions
about the existence of mind and world in order to make the experience of
worlds-in-mind fully manifested. Just like Husserl, Zhiyi asks us to turn to
“contemplation of mind (guanxin #..<)” in which all worlds are manifested.

In the famous passage on “three thousand worlds in one-instant mind,” Zhiyi
describes the mind in the phenomenological style: ™

A single thought exists along with the ten realms. A single realm exists along
with the [other] ten realms, so there are one hundred realms. One realm exists
along with thirty types of worlds [i.e., each of the ten realms are included in each
of the three types of worlds: the world of sentient beings, the worlds of the five
skandhas, and the worlds of lands]; multiplied by one hundred realms. This
results in the existence with three thousand types of worlds. These three thousand
[worlds] exist along with a single momentary thought. If there is no mind, that is
the end of the matter. If there is even an ephemeral mind, it exists with three
thousand [worlds].

In Paul Swanson’s English translation, “one mind” is rendered as a “single thought”
in order to “avoid the implication of a reified ‘mind’ as separate from mental

> Zhiyi, Mohezhiguan % v 1 ji., T.46.54.a. | adapt Paul Swanson’s English translation with some
modifications. Swanson’s translation is available on-line at
http://www.nanzan-u.ac.jp/~pswanson/index.html.
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functioning and “objects’ that are experienced.”’® This clarification is quite helpful.
However, | did take issue with his translation of ju £ as “include.” Instead, I render it
as “exist along with,” indicating the simultaneous correlation of mind (as intentional
act) and worlds (as intentional objects). That is, whenever a single thought/mind
arises, there simultaneously arises the realm of objects to which it correlates. This
description ties in with the classic insight of phenomenology which holds that mind is
always conscious of something as its intentional object. Hence, if we follow Swanson
in translating the first sentence as “A single thought includes the ten dharma realms,”
the interpretative results will be in opposition to Zhiyi’s own phenomenological
intent.

How should we then interpret Zhiyi’s famous statement, “Three thousand worlds exist
with a single momentary thought”? This statement would be pretty easy to understand
if Zhiyi had claimed that a single thought arises with a single world. However, the
theory of one-to-one correspondence between mind and world is subject to Zhiyi’s
criticism because it contradicts the Buddhist teaching of emptiness. For there is
nothing called “one single thought” per se, neither is there anything called “one single
world” per se. Including mind and world, everything exist inter-relatively and
inter-penetratingly without essence. Instead of being taken as an empirical description,
Zhiyi’s famous motto should be read as a description of “real phenomena” which have
been realized through phenomenological reduction. In other words, this statement
should be understood in view of insight (Skt. prajiia, Ch. zhi %), instead of in view
of empirical knowledge. As a result of this phenomenological reduction, all
phenomena are themselves shown as the objects inter-relatively constituted in the
non-objectivating act ofconsciousness.

Zhiyi continues to clarify what is and what is not the proper understanding of the
relation between mind and worlds. It is important to note that for Zhiyi the
phenomenon of being-with cannot be explained by any form of metaphysics. Among
various forms of metaphysics, Zhiyi rejects metaphysical idealism in particular. In
Zhiyi’s own words,

If all phenomena arise from a single moment of mind, this is a vertical
[relationship]; if a mind in one moment encompasses all phenomena, this is a
horizontal [relationship]. But these are neither [merely] vertical nor [merely]
horizontal. It is just that mind is all phenomena, and all phenomena are mind.
Therefore [the relationship of mind and phenomena] is neither vertical nor

"6 See Paul Swanson, note 94 on page 64.
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horizontal; they are neither the same nor different. This is mysterious and subtle,
profound in the extreme; it cannot be grasped conceptually, and cannot be
verbalized. This is what is called [contemplating] “realms of experience as
inconceivable.”

Zhiyi concludes that the only alternative way for disclosing the meaning of being-with
is the method of meditation, but not through any metaphysical speculation. For Zhiyi
clearly rejects two forms of metaphysics, namely transcendental idealism (of pure
mind) and empirical idealism (of deluded mind). The former is characterized by Zhiyi
as the “vertical” way of thinking by which phenomena is explained as being
transcendentally grounded in the absolute (pure) mind, and the latter as the
“horizontal” way of thinking which explains phenomena through epistemological
analysis. Zhiyi argues that since both forms of metaphysics are rooted in
representational thinking, which is also called “conceivable thinking” (conceptual
thinking), they are incapable of making real phenomena (things themselves) fully
manifest. In this respect, we find that Zhiyi, Husserl, and Heidegger explore similar
lines of reasoning in formulating their rejection of metaphysics. For Zhiyi in
particular, the truth of “real phenomena” is concealed within the conceivability of
metaphysics.

Next, we move forward to Zhiyi’s perfect-sudden mode of meditation. The motif of
Zhiyi’s philosophy is the disclosure of real phenomena as truth through meditation.
Though quite complicated, Zhiyi’s system of meditation can be divided into two paths:
the gradual and the sudden. The sudden path of meditation is often considered the key
to producing the experience of final awakening, while the gradual path is regarded as
the preparatory step to the final goal of meditation, i.e., the perfect awakening.
However, some contend that the difference between the two paths is merely
pedagogical, even if the end of Zhiyi’s own of philosophy conceived as the
culmination of sudden awakening. Regarding this issue, | would rather like to see in
Zhiyi’s system of meditation the gradual path as the necessary training for the
superior practice of perfect and sudden awakening.

In Zhiyi’s system, a practitioner aims to disclose the experience of awakening by
taking “threefold truth” as the object of “threefold contemplation.” The fruit of
practice is called “threefold insight.” In regards to the architectonics of meditation,
Zhiyi’s system consists of the structure of threefold truth, threefold contemplation,
and threefold insight: "’

" “Threefold truth refers to the object which is illuminated by the one instant mind. Threefold
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(1) Threefold Truth: Truth can be viewed from three aspects, consisting of (i) the
truth of emptiness, stated as “all phenomena are empty,” (ii) conventional truth, i.e.,
truth of discursive reality, and (iii) truth as the middle way, i.e., truth as the full
disclosure through double negation of the two truths. In contrast to Madhyamika
theory of truth, Zhiyi develops a dialectical hermeneutic to make phenomena fully
disclosed in each aspect. That is, the enlightened experience will not disclose itself in
the truth of emptiness and the conventional truth respectively; it must also be
disclosed in the truth of the middle way. That is, no aspect of truth can be separated
from the other two aspects, because truth can never be exhausted from a single
perspective. Truth shows itself only through the holistic and dialectical contemplation.
According to this pattern of threefold truth, part and whole are dialectically
interrelated and holistically integrated, wherein the whole can be manifested only
through the dynamic dialectics of the parts.”

(2) Threefold Meditation: For Zhiyi, the meditation of cessation and
contemplation is instrumental for the realization of truth. According to Zhiyi’s
magnum opus, Great Calming and Contemplation (Mohezhiguan A 3= i+ ), the
method of meditation is further divided into threefold cessation and threefold
contemplation with correspondence to threefold truth and threefold insight. However,
it must be noted that this system of meditation does not function mechanically. That is,
the first contemplation does not merely take the truth of emptiness as the object. By
the same token, the second contemplation does not merely take the conventional truth
as the object and the third contemplation does not take the middle way as the object.
For Zhiyi, one should practice contemplation dialectically and dynamically. The first
step is to enter into emptiness from the conventional, which will lead to an insight that
reveals the conventionality of all phenomena, i.e., the emptiness. This methodic move
is similar to Husserl’s shifting from the natural attitude to the phenomenological
attitude. The second move is then a return to the conventional from emptiness through
a reverse dialectic. Driven by salvific compassion, a practitioner takes this move to
return to the mundane world (conventional world) from the state of emptiness, which
results in skillful command of the knowledge of the mundane world. In comparison,
the second move in Tientai dialectical meditation is rather similar to the call for
returning to the life-world in Husserl’s later writings. The third move is thus to realize

contemplation refers to the act which is initiated by the one instant mind. Threefold insight refers to
that which is accomplished by [threefold] contemplation.” See Mohezhiguan, T.46.55.c.
"8 Zhiyi, Fahua Xuanyi, T.33.705.c; also cf., Paul Swanson, Foundations of T*ien-t’ai Philosophy: The
Flowering of the Two Truths Theory in Chinese Buddhism (Berkeley, CA: Asian Humanities Press,
1989), 252-253; Mou Zongsan, Foxing yu Boruo, Vol. 2 (Taipei: Xuesheng Shuju, 1977) 647-671.
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that the previous two moves are merely provisional for the final realization of things
themselves. When one arrives at this final stage, there will be no attachment to either
the first truth or the second. The practitioner will rather be illuminated by the three
truths simultaneously. This final move is called the “contemplation of the middle
way,” which manifests the highest form of insight, namely, the insight of all modes of
phenomena.”

(3) Threefold Insight: According to the Prajfiaparamitasastra, the text from
which Zhiyi’s theory of threefold insight is borrowed, (i) “insight of paths”
(margajiata) refers to all kinds of mundane knowledge which are required for the
fulfillment of religious goals, and (ii) “insight of all phenomena” (sarvajfiata), or
“omniscience,” refers to the abstract truth of all phenomena gained by the elimination
of ignorance, and (iii) “insight of all aspects of phenomena” (sarvakarajfiata) refers to
the concrete truth that is realized in all aspects of phenomena.®® The sequence of
practice is stated as follows: Insofar as one has obtained the knowledge of the paths
beforehand, one can be said to know the abstract truth of all phenomena. Next, one
progresses to the concrete knowledge of all aspects of phenomena and then proceeds
to cut off all habitual defilements in the final enlightenment.®

Thus, in view of the gradual path, the three forms of insight are taken as independent
of one another. What is peculiar to Zhiyi’s system is that threefold insight can be
attained within a single instant of mind via the sudden path. It is in a single instant
mind that threefold truth arises simultaneously with threefold insight and threefold
contemplation. Now, how could all of these occur simultaneously? The answer to this
conundrum is found in Zhiyi’s conception of mind. In addition to the intentionality of
mind as being-with, a notion which we have already explained above, everyday mind
is also characterized as both deluded and pure. Put it in Buddhist parlance, everyday
mind has been in ignorance (avidya) from the very beginning, which is the same as
saying that mind is the function of mental construction (vikalpa). According to the
Buddhist theory of emptiness, however, everything, including even ignorance, is
empty in itself. Since ignorance is empty of itself, it follows that mind as ignorance is
also empty of itself. Hence, mind should be conceived as both ignorance and
emptiness. As a consequence, if mind as ignorance is taken as the phenomenological
ground of phenomena, mind as emptiness, i.e., prajiia, must also be taken as the
groundless ground of phenomena. Thus, in view of ignorance, mind functions in the

" Zhiyi, Mohezhiguan, T.46.24.b.
8 Cf., Fa Qing, The Development of Praj7ia in Buddhism: From Early Buddhism to the
Prajiiaparamita System, Ph.D. Dissertation, University of Calgary, 2001, 92-95.
81 T, 25.258.¢-260.b.
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act of objectivation, whereas in view of emptiness, mind is able to function as
non-objectivating insight. Finally, in view of the middle way, mind is characterized
neither as ignorance nor as emptiness. It is characterized as “inconceivable” in the
sense that any form of metaphysics will fail to account for the dialectical paradox of
mind. As the correlates of mind, all phenomena (the three thousand worlds) also
manifest themselves as the inconceivable infinity of mutual penetration. This is the
reason why Zhiyi always summarizes his system as “threefold truth within an instant
mind,” “threefold contemplation within an instant mind,” and “threefold insight
within an instant mind.”%

Summing up, we see the similarity between Zhiyi’s Tientai philosophy and Husserl’s
phenomenology. On the one hand, Husserl contends that truth consists in two aspects:
truth as proposition and truth as evidence. The truth as proposition is based upon truth
as evidence “where objects and states of affairs are given intuitively as they
themselves are or as given in person.”®®* On the other side, Zhiyi placed the theory of
threefold truth within the methodical context of meditation. Truth manifests itself only
in the various modes of experience. Hence, Zhiyi’s famous dictum, “threefold truth in
an instant mind,” might now be better understood in light of Husserl’s theory of
“evidence as the experience of truth, i.e., as an intentional act in which the intended
object is presented intuitively, though in different degrees of fulfillment.”%*

In view of Zhiyi’s “classification of teachings,” his own system is considered as the
perfect and sudden path which leads to a final realization of the truth of inter-relativity
and inter-penetration of phenomena, i.e., the three thousand worlds in one single
thought. At the final moment of awakening, one realizes that the world of the rich, the
world of the poor, the world of humanity, the world of animals, the world of plants,
the world of gods, and the world of ghosts are all interrelated to one other. And as far
as any one world is manifested in the mind, all other worlds are also simultaneously
manifested in the same mind. As a result, the experience of awakening is never
exclusionary. True awakening, which manifests the enlightened world, must be
experienced along with all other worlds that have yet to be enlightened. True
liberation must be experienced along with all other worlds that are still in suffering.
This is the core spirit of Zhiyi’s phenomenology of awakening.

Concluding Remarks

8 Zhiyi, Weimojing Xuanshu, T.38.524.c-529.b.
8 Dieter Lohmar, “Truth”, in Lester Embree, et al., Encyclopedia of Phenomenology (Dordrecht:
Kluwer Academic Publishers, 1997), 708.
84 H
Ibid.
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After we have gone through the intellectual journey from the Indian Yogacara School
to the Chinese Tientai School, we are surprised to see both similarity and dissimilarity
displayed in two forms of Buddhist systems. In the Yogacara School, logic and
epistemological analysis are required as the central condition for the final realization
of truth. In the Tientai School, the skillfulness in exercising the paradoxical dialectics
of the threefold contemplation is the key to the multidimensional disclosure of true
being. The former belongs to the gradual and progressive path, while the latter
belongs to the sudden and paradoxical path. For the Yogacara, pure mind is the
foundation of the liberating world. For the Tientai, the things themselves are viewed
as the paradoxical totality of purity and impurity, which can be fully displayed
through the mind qua emptiness and ignorance. In spite of the distinction as such,
both the Yogacara and the Tientai can be characterized to be the different forms of
Buddhist phenomenology, because both of them agree that the world cannot be
uncritically assumed to exist outside of the experience of consciousness. Both reject
the naive notion of external object. Both also agree that philosophy should be taken as
method only, but not as a metaphysical system. Even they possess different
philosophical stance, their ontology makes sense only within the domain of
experience. Last but not least, although in both forms of Buddhism philosophical
methods play the central role for the disclosure of truth, the moral discipline and
religious compassion are equally important for achieving the altruistic liberation. To
borrow Buddhist dictum, wisdom and compassion are required as two wheels of one
cart. So are the same for the future of philosophy and religion in the age of
post-Enlightenment.
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Truth and Mind in the Vijiiaptimatra-Tathagatagarbha Polemics: A Comparative
Approach

Chen-kuo Lin (National Chengchi University)
Abstract

As this article attempts to demonstrate, the universality of philosophical significance
as seen in the Vijilaptimatra-Tathagatagarbha controversy between Huizao (648-714)
and Fabao (627-705) is also witnessed in the Neo-Confucian debate between Zhu Xi
(1130-1200) and Lu Xiangshan (1139-1193) in the 12" century. More surprisingly, the
same pattern of philosophical conflict has continued from the 7" century down to the
early 20" century. The best case is the debate among Lii Cheng (1896-1989) and
Xiong Shili (1885-1968), which had been centered upon the criticism of the
Awakening of Faith ignited by Ouyang Jingwu and his school.

The philosophical problem in the polemic is raised to spell out the condition of
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subjectivity for attaining Buddhahood for the Buddhists and Sagehood for the
Confucians. Two theories are developed within each tradition to cope with this
problem. (1) The first theory, which I label it as “Cognitive Theory,” contends that the
condition of the possibility of attaining Buddhahood or Sagehood is found in the mind
which is capable of cognizing truth. Truth is taken as the object of cognition, while
mind is the subject of cognition. Truth is independent of mind. Accordingly,
Buddhahood can be attained only when one has cognized truth objectively. This
theory is held by both Yogacara and Zhu Xi. (2) The second theory, which I name it as
“Ontological Theory,” holds that the condition of the possibility of Buddhahood or
Sagehood is found in the subjectivity which is transcendentally grounded in truth.
Truth is not independent of mind. Truth is rather seen as the transcendental ground of
mind. This theory even goes further to claim that mind is truth. To claim that mind is
truth is the same as claiming that truth is found in the self-realization, or
self-disclosure, of mind, which is in turn grounded in truth. This theory is held by
both the Tathagatagarbha School and Lu Xianshan.

In the conclusion, | take an excursion to phenomenology to account for the debates
between the cognitive theory and the ontological theory. The insight we obtain from
phenomenology is that truth in formal logic should be also evidenced in eidetic
intuition. Simply put, truth should not be separated from the experience of truth which
is possible only in the activity of mind. I also go further to explore the different
conceptions of truth in Husserl and Heidegger with hope to shed new light on the
debates.

Key words: Vijiiaptimatra, Tathagatagarbha, Yogacara, phenomenology, Heidegger
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