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Chapter One

What Is “Original Enlightenment
Thought”?

IN THE EARLY DECADES of the twentieth century, Buddhologist Shimaji
Dait6 (1875-1927) introduced to the Japanese academic world a new
interpretive category, which he called “original enlightenment thought”
(Jpn. hongaku shiso).! By this term he meant, in general, those strands
of Buddhist thought, most prominent in East Asia and especially in Japan,
that regard enlightenment or the ideal state as inherent from the out-
set and as accessible in the present, rather than as the fruit of a long
process of cultivation. More specifically, Shimaji used “original enlight-
enment thought” to designate the intellectual mainstream of medieval
Japanese Tendai Buddhism.? In this medieval Tendai context, “original
enlightenment thought” denotes an array of doctrines and concepts as-
sociated with the proposition that all beings are enlightened inherently.
Not only human beings, but ants and crickets, mountains and rivers,
grasses and trees are all innately Buddhas. The Buddhas who appear in
stitras, radiating light and endowed with excellent marks, are merely pro-
visional signs. The “real” Buddha is the ordinary worldling. Indeed, the
whole phenomenal world is the primordially enlightened Tathagata.
Seen in their true light, all forms of daily conduct, even one’s delusive
thoughts, are, without transformation, the expressions of original en-
lightenment. Liberation is reimagined, not as the eradication of mental
defilements or as achieving birth in a pure land after death, but as the
insight, or even the faith, that one has been enlightened from the very
beginning. Shimaji saw original enlightenment thought as representing
the “climax” of Buddhist philosophy and argued that research in this
area would shed light, not only on the development of Japanese Bud-
dhism, but on medieval Japanese culture itself, including Buddhist-
Shint6 interactions, ethics and morality, literature, and the arts.?
Subsequent studies have confirmed Shimaji’s assertions about the
profound influence of original enlightenment thought, or “hongaku
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thought,” to use the shorter expression.? But there has been little con-
sensus as to how that importance should be understood and evaluated.
Periodically, debates over this subject have burst the confines of Tendai
studies to enliven the usually staid world of academic Buddhism in Japan
with heated controversy. At issue is how the original enlightenment dis-
course was related to broader trends in Japanese religion and culture.
One school of thought has found in notions of original enlightenment
an expression, couched in Buddhistic terms, of a pre-Buddhist, archaic
Japanese mentality or psychological orientation characterized by the
affirmation of nature and accommodation to phenomenal realities. This
tendency to harmonize with outer reality is sometimes said to have orig-
inated in primitive responses to Japan’s scenic beauty and mild climate,
with its orderly progression of the seasons, and even to hold the key to
healing the rift between humans and the natural world said to have pre-
cipitated the ecological problems of the West.> More recently, another
group of scholars has made original enlightenment thought the target
of a scathing critique. These are the exponents of the intellectual move-
ment known as “critical Buddhism” (hthan Bukkyo), of which more will
be said in the next chapter. Critical Buddhism charges that notions of
original enlightenment introduce into Buddhism the non-Buddhist
concept of an atman or metaphysical substrate, subverting the norma-
tive Buddhist teaching that all things are empty of independent self-
essence. Moreover, despite its superficial semblance of egalitarianism,
the claim that all phenomena are enlightened inherently serves to
sacralize the given order and thus legitimates social inequities. Notions
of original enlightenment, say the critical Buddhists, have served to bol-
ster the emperor system, wartime imperial aggression, and uncritical, self-
glorifying Japanism.®

These rival polemics have overlapped and interacted with an older
controversy about original enlightenment thought, one that concerns
its relationship to the new Pure Land, Zen, and Nichiren Buddhist move-
ments of the Kamakura period (1185-1333). These new movements
emerged at a time when original enlightenment thought was flourish-
ing, and the writings of their founders contain some points of similarity
with medieval Tendai songaku doctrine. What exactly was the relation-
ship between the two? This essay represents an attempt to understand
the Tendai original enlightenment discourse, to locate it in its medieval
context, and to reconceive the problem of its relation to the new Ka-
makura Buddhism. First, however, it will be necessary to provide a fairly
detailed background. Where did medieval Tendai original enlighten-
ment thought come from? And what are the particular problems—
textual and methodological—that confront the researcher in this area?
These are the issues addressed in this opening chapter.
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A Genealogy of Original Enlightenment Thought

The original enlightenment thought that characterized medieval Japa-
nese Tendai Buddhism emerged in the latter part of the Heian period
(794-1185). It had antecedents in the Buddhist traditions of the Asian
continent and in those—particularly Tendai and Shingon—of early
Heian Japan. Here, only the intellectual influences contributing to the
emergence of medieval Tendai hongaku thought will be outlined; its in-
stitutional and social contexts will be addressed later.”

Continental Antecedents: The Awakening of Faith, Hua-yen and T’ien-t’ai

Early references to “original enlightenment” (Ch. pen-chiieh, Kor.
pon’gak) occur in the Sinitic apocryphal siitras Chin-kang san-mei ching
(Sutra of adamantine absorption) and that version of the Jen-wang ching
(Sutra of the benevolent kings) said to have been translated by Amogha-
vajra (705-774); however, the most influential early source for the term
“original enlightenment” is the treatise Ta-sheng ch’i-hsin lun or Awaken-
ing of Faith in the Mahayana.® Traditionally attributed to the Indian mas-
ter ASvaghosa, the Awakening of Faith is now generally thought to be a
sixth-century Chinese apocryphon? and represents part of a larger at-
tempt on the part of Chinese Buddhists to clarify the relation between
the mind, understood as originally pure, and ignorance.!? It synthesizes
two influential streams of Mahayana thought, one concerning the in-
trinsic nature of enlightenment, and the other, the source of delusion
and suffering. The first was expressed as the doctrine of the tathdgata-
garbha, the originally pure, enlightened mind intrinsic to all sentient be-
ings, conceptualized as the “womb” or “embryo” of Buddhahood. In or-
dinary worldlings, it is the potential for enlightenment; in Buddhas, the
fully realized truth or dharma-kaya. In China, tathdgata-garbha thought
would develop into a major Mahayana tradition, ranking beside those
of Madhyamaka and Yogacara. It reflects an attempt to clarify the onto-
logical basis upon which ordinary worldlings can realize Buddhahood.

However, emphasis on an innate basis for enlightenment gave rise to
the question of how ignorance arises in the first place. Within the In-
dian Mahayana, this question had been addressed most explicitly by the
Yogacara doctrine of the @laya-vijriana or “store consciousness.” This level
of mind is imagined as the repository in which all past experiences,
wholesome and unwholesome, pure and defiled, are deposited as “seeds”
(bija) that shape future deeds. Ignorance has its source in the defiled
seeds that have accumulated in the store consciousness since the in-
conceivably distant past. Only their thorough extirpation can transform
and purify consciousness, a process thought to require many successive
lifetimes—three incalculable acons (asamkhyeya-kalpas) being a common
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estimate. Many Chinese Buddhists of the Sui (581-617) and T’ang
(618-907) dynasties were dismayed by so remote a vision of liberation
and sought to reimagine it in more accessible ways.!! In approaching this
problem, the Awakening of Faith subsumes the alaya-vijiana concept
within that of the tathagata-garbha by redefining the former as the none
other than the one pure mind as perceived through unenlightened con-
sciousness. The treatise begins by positing two inseparable aspects of the
one mind: the mind as suchness or the mind in terms of the absolute,
and the mind as arising and perishing (that is, the alaya-vijiana). These
two aspects correspond respectively to the ultimate truth (paramartha-
satya) and conventional truth (samvrti-satya) in Madhyamaka thought.
Because the mind as arising and perishing is grounded in the mind as
suchness or the dharma-kaya, it is said to possess the aspect of “original en-
lightenment,” the “essence of the mind free from [deluded] thoughts.”?
However, because of not realizing this identity with suchness, deluded
thoughts emerge; this state is called nonenlightenment (pu-chiich).
Through contemplative practice, one is able to realize that deluded
thoughts have no real status; they are in essence none other than the
mind as suchness, which is innately pure. The process of cultivation by
which one arrives at such insight is termed “acquired” or “actualized”
enlightenment (shik-chiieh). As the text says, “Grounded on the origi-
nal enlightenment is nonenlightenment. And because of nonenlighten-
ment, the process of actualization of enlightenment can be spoken of.”?
When enlightenment is actualized, one realizes that it is identical to
“original enlightenment,” the mind of suchness that one has possessed
all along. Thus, in the Awakening of Faith, “original enlightenment” is
posited in distinction to “actualized enlightenment”; it represents the
inherence of suchness in the deluded mind and thus the ever-present
possibility of transforming that mind into the mind of awakening.

Via the Awakening of Faith, the notion of original enlightenment ex-
erted a formative influence on the development of Chinese and Korean
Buddhist thought. It became especially important in the Hua-yen school,
which—in addition to its central scripture, the Hua-yen ching (Avatam-
saka-sutra, Flower Ornament Stitra)—takes the Awakening of Faith as a ba-
sic text. The concept undergoes development in the thought of Chih-
yen (602-668) and Fa-tsang (643—-712), counted as the second and third
Hua-yen patriarchs, and of later Hua-yen masters such as Ch’eng-kuan
(738-839) and Tsung-mi (780-841), both of whom brought Ch’an ele-
ments to bear in their interpretations.!*

Japanese hongaku thought would be indebted not only to the specific
category of “original enlightenment” set forth in the Awakening of Faith
and developed in its commentaries, but more broadly to the great to-
talistic systems of Chinese Buddhist thought, especially those of Hua-
yen and T’ien-t’ai, which envision the world as a cosmos in which all
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things, being empty of independent existence, interpenetrate and en-
compass one another. These systems are both ontological, in explain-
ing all concrete phenomena (shih) as nondual with truth or principle
(%), and soteriological, in showing liberation to consist of insight into
this unity.

Hua-yen thought sees all phenomena as expressions of an originally
pure and undifferentiated one mind. As Robert Gimello has expressed
it: “[T]he full diversity of sentient experience and the experienced
world—the subjective and the objective, the true and the false, the pure
and the defiled, the latent and the manifest—is seen to rest upon or to
grow from a common noetic source.”'® Hua-yen thinkers developed new
theories of dependent origination (pratitya-samutpada, yiian-ch’), such as
“dharma realm origination” (fa-chieh yiian-ch’), “tathagata-garbha origi-
nation” (ju-lai-tsang ylian-ch ), or “nature origination” (hsing-ch’), to clar-
ify how the one mind manifests itself as the phenomenal world.!® Often
cited in Japanese hongaku-related literature is Fa-tsang’s formulation of
the two aspects of suchness. In his commentary on the Awakening of Faith
and elsewhere, Fa-tsang interpreted the two aspects of the one mind as
suchness that is absolute or unchanging (pu-pien) and suchness that ac-
cords with conditions (sui-yiian), equating them with principle (%) and
phenomena (shih), respectively.!” Suchness in its unchanging, quiescent
mode is the one pure mind; in its dynamic mode, responding to the ig-
norance that is the condition of sentient beings, it manifests the phe-
nomenal world. Notions of origination from the mind or suchness are
often illustrated with the metaphor of water and waves that occurs in the
Awakening of Faith: when the water of true suchness or principle (%) is
stirred by the winds of ignorance, the waves of differentiated phenom-
ena (shih) arise, but the waves are no different in substance from the wa-
ter.!® Origination from suchness stands in contrast to both the classic
“twelve-linked” model of dependent origination as the arising of birth,
old age, sickness, and death in dependence upon ignorance, craving,
and so forth, and the Yogacara model in which differentiated phenom-
ena arise from seeds stored within the alaya-vijiana and are indepen-
dent of suchness. Both these understandings see the empirical world as
inherently delusory, something that must be literally undone if libera-
tion is to be achieved. The teaching of origination from suchness in ef-
fect grounds the arising of phenomena in the one pure mind and thus
obliterates any ontological distinction between them. It is only because
of adventitious nonenlightenment that deluded thoughts appear, pro-
ducing the distinction of subject and object and thus leading to the no-
tion of self and other as real entities, and to craving, attachment, and
enmeshment in samsaric misery. Liberation lies in discerning that the
differentiated phenomena of the samsaric world are, in their essence,
no different from the one mind and thus originally pure.
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The nonduality of principle (/i) and phenomena (shih) as set forth in
much of Hua-yen thought is heavily weighted toward the former. The
mind is original, pure, and true, while phenomena are in contrast un-
real, arising only as the one mind is perceived through human ignorance.
A different sort of totalistic vision occurs in the T ien-t’ai school, whose
central scripture is the Lotus Stitra, and which is deeply rooted in Ma-
dhyamaka thinking concerning the nonduality of absolute and conven-
tional truth. “Original enlightenment” does not appear as a category in
early Chinese T’ien-t’ai, nor was the Awakening of Faith an important in-
spiration for early T’ien-t’ai thinkers. Nonetheless, the T’ien-t’ai tradi-
tion represents a crucial antecedent to the development of Japanese
hongaku thought. In contrast to Hua-yen emphasis on all things arising
from the mind, early T’ien-t’ai—as well as the later T’ien-t’ai thought
of Ssu-ming Chih-li (960-1028), who attempted to counter Hua-yen
influences—denies that the mind is a pure, undifferentiated cosmic prin-
ciple from which all things arise. In the words of Chih-i (538-597), re-
garded as the founder of the T’ien-t’ai school: “One may say neither that
the one mind is prior and all dharmas posterior nor that all dharmas
are prior and the mind posterior. . . . All one can say is that the mind is
all dharmas and all dharmas are the mind. Therefore the relationship
is neither vertical nor horizontal, neither the same nor different.”'?

For Chih-i, phenomena do not “arise” from principle. Principle is that
form and mind are always nondual and mutually inclusive (Au-chii); the
mutual encompassing of good and evil, delusion and enlightenment, is
the “true aspect” (shih-hsiang) of all things. This emphasis on the mutu-
ally inclusive nature of dharmas and the mind can be seen in the struc-
ture of the threefold truth or threefold contemplation that lies at the
heart of Chih-i’s interpretation of the Lotus Sttra and the Indian Mad-
hyamaka tradition.?’ It will be discussed in more detail in chapters 3 and
4. In Chih-i’s system of meditation, one contemplates all phenomena
from the three perspectives of emptiness (k’‘ung), conventional existence
(chia), and the middle (chung). By contemplating the phenomena of con-
ventional existence as arising through dependent origination, one dis-
cerns that they are empty of self-nature; this move, termed “entering
emptiness from conventional existence,” frees one from attachment to
samsaric existence. By areverse discernment, “[re]entering conventional
existence from emptiness,” one is freed from attachment to reified no-
tions of emptiness and is able to reengage the myriad phenomena of the
world in a soteriologically effective way. And by contemplation of the mid-
dle, one gains both discernments simultaneously, the perspectives of
“emptiness” and “conventional existence” being mutually illuminated
but also negated as one-sided extremes. The status of “conventional ex-
istence” as the point from which one begins contemplation, and to which
one “returns” for bodhisattva practice, reflects T’ien-t’ai emphasis on
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concrete particulars as instantiating ultimate truth: “Of every form and
fragrance, there is none that is not the Middle Way.”?!

T’ien-t’ai emphasis on the mutual inclusiveness of mind and all
dharmas obviously ruled out Hua-yen-style notions of a primal purity.
“Mind” as the object of contemplation was for Chih-i the deluded
thought-moment of ordinary worldlings, which he saw as naturally en-
dowed (hsing-chii) with the ten dharma realms from hell to Buddhahood.
In T’ien-t’ai thought, even the single thought-moment of the Buddha is
endowed with these ten realms and thus continues to possess evil as an
innate, though nonmanifested, potential (hsing-o, shoaku).?* Thus purity
and impurity are always mutually encompassing. Where Hua-yen devel-
ops a discourse of origination from the one pure mind (yian-ch’i lun,
engi ron), T’ien-t’ai maintains that all dharmas manifest the true aspect
of reality (shih-hsiang lun, jisso ron), or that the mind by nature is endowed
with all dharmas (hsing-chii-shuo, shogu setsu).

Hua-yen Buddhism had not yet taken shape as an independent tra-
dition in Chih-i’s time; his critique of the position that held the mind to
be prior to the dharmas was aimed rather at the mind-only doctrines of
the Ti-lun and She-lun schools, which exerted a formative influence on
Hua-yen.?® However, when Hua-yen began to emerge as a rival tradition
and sectarian consciousness gained strength, Chih-i’s rejection of an orig-
inally pure mind prior to the arising of the dharmas became an axis along
which his later followers would define T’ien-t’ai orthodoxy, especially
over and against Hua-yen. The sixth T’ien-t’ai patriarch Chan-jan (711-
782) drew on the Awakening of Faith and also borrowed key Hua-yen terms
such as “mind only” and “nature origination”—but he appropriated
them, vis-a-vis a largely Hua-yen audience, in the service of a T’ien-t’ai
position that “take (s) issue with a one-sided [notion] of a clean and pure
suchness.”* For example, in his treatise Chin-kang pei (The diamond
scalpel), Chan-jan used Fa-tsang’s concept of “suchness according with
conditions” to assert his famous doctrine that insentient beings have the
Buddha nature. If all phenomena are none other than suchness, he ar-
gued, then it becomes meaningless to say that sentient beings have the
Buddha nature but insentient beings do not.?> With this doctrine, Chan-
jan asserted the superior inclusivity of T’ien-t’ai Buddhism. In its dis-
tinctively Japanese incarnation as “the realization of Buddhahood by
grasses and trees” (somoku jobutsu), the doctrine of the Buddha nature
of insentient beings would exert a profound influence on both Tendai
thought and Japanese Buddhism generally. After Chan-jan’s time, his use
of Hua-yen terminology and concepts tended increasingly to be inter-
preted by some among his followers in light of (athdgata-garbha notions
of an originally pure mind. This led, during the Sung dynasty, to doc-
trinal conflict between the so-called mountain-school (shan-chia) and off-
mountain (shan-wai) factions within T’ien-tai Buddhism. The mountain
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school, led by Chih-li (960-1028), identified themselves as the champi-
ons of an orthodox T’ien-t’ai definition of “mind” as the mind of the or-
dinary worldling, over and against the off-mountain side who advocated
amore “Hua-yen”-style interpretation in light of notions of an originally
pure fathdgata-garbha.?®

In his study of the antecedents of Japanese original enlightenment
thought, Tamura Yoshiro has characterized the Hua-yen totalistic vision
as “dynamic,” in that it explains how the one mind, by encountering
conditions, manifests the myriad phenomena. T’ien-t’ai, on the other
hand, he characterizes as “concrete,” in that form and mind are mutu-
ally identified in every phenomenal particular. Hua-yen, Tamura says,
moves from [ to shih, emphasizing the exfoliation of particulars from
the one mind, while T’ien-t’ai moves from shih to £, stressing that each
particular as it stands encompasses the true aspect of reality.?” Though
their approaches differ, the two traditions addressed similar issues, and
the similarity increased with mutual exchanges and borrowings from the
latter T’ang period into the Sung. Both T’ien-t’ai and Hua-yen can be
seen as attempts to reconceive Indian Mahayana insights about the empty
and dependent nature of the dharmas and express them in terms of Chi-
nese intellectual categories such as principle (%) and phenomena (shih),
essence (¢%) and function (yung), or nature (hsing) and outward form
(hsiang).?® This involved a significant shift away from the apophatic lan-
guage of Indian Madhyamaka—which maintains, in its extreme wariness
about the limitations of language, that truth can be verbally illuminated
only by stating what it is not—to more kataphatic modes of expression.
These new modes attempt neither to reimport into Buddhism notions
of metaphysical essence nor to claim that there can be adequate verbal
descriptions for truth, but to employ positive language in soteriologically
effective ways. Moreover, since principle and phenomena are seen as non-
dual, and this nonduality is expressed in every particular form, the Hua-
yen and T’ien-t’ai totalistic visions also entailed a reconception of the
empirical world. No longer was it the product of delusion or a place of
suffering to be escaped, but the very realm where truth is to be realized
and liberation achieved. This reconception was critical to the sinification
of Buddhism and exerted an immense impact on the subsequent de-
velopment of Buddhism in East Asia.??

Japanese Beginnings: Saicho and Kukai

Original enlightenment thought in Japan may be said properly to
have begun in the time of Saicho (767-822) and Kukai (774-835).
These two men are revered as the founders, respectively, of the Japa-
nese Tendai and Shingon schools, which rose to prominence during the
Heian period.* The “six schools” of Buddhism in the preceding Nara
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period (710-794) were largely under state control, and their temples
were located in the capital at Nara. In contrast, the monastic centers es-
tablished by Kukai on Mt. Koya and by Saiché on Mt. Hiei stood at some
remove from the new capital of Heian-kyo and enjoyed greater inde-
pendence from the government. Both Tendai and Shingon introduced
remarkable innovations in doctrine and practice. Over and against the
gradualist models of liberation upheld by the Nara schools, they re-
garded enlightenment as accessible in the near future, perhaps even in
this lifetime.

Kukai must be acknowledged as the first Japanese Buddhist to en-
gage seriously the concept of original enlightenment. Heir to a conti-
nental tradition of Hua-yen and Chen-yen (Jpn. Shingon) interactions,
Kukai ranked Hua-yen (Jpn. Kegon) just below the esoteric teachings
in his doctrinal classification of the “ten stages of mind” and drew heav-
ily on Hua-yen thought in his systematization of the esoteric teachings.?!
In particular, he drew extensively on the Shih Mo-ho-yen lun (Treatise in-
terpreting the Mahayana), said to be Nagarjuna’s commentary on the
Awakening of Faith as translated by Vrddhimata (dates unknown), but
probably an eighth-century Korean apocryphon.?? This treatise rela-
tivizes the distinction drawn in the Awakening of Faithbetween the “mind
as suchness” and the “mind as arising and perishing” by postulating a
third term, the “nondual Mahayana” (pu-erh mo-ho-yen, funi makaen) in
which both are subsumed; Kukai identified this “nondual Mahayana”
with the esoteric teachings. The Shih Mo-ho-yen lun also elaborates in
great detail on “original enlightenment,” for example, by dividing it into
anumber of subcategories.? Basic to these is a distinction between “orig-
inal enlightenment as [both] tainted and pure,” and “original enlight-
enment as clean and pure.” The former is very close to the meaning of
“original enlightenment” as it appears in the Awakening of Faith: the po-
tential for enlightenment inherent in the deluded mind. In the latter
sense, however, it is given a more absolute reading, much closer to such-
ness itself, or to the ontological basis of the nonduality of beings and
the Buddha: “The Buddha nature that is original enlightenment en-
compasses countless merits and neither increases nor decreases. . . .
Since the beginningless past, original enlightenment that is clean and
pure has not depended on practice, nor is it obtained by the power of
another.” Kukai drew especially on this latter usage of “original en-
lightenment” from the Shih Mo-ho-yen lun and read it in an esoteric light,
for example, as the Dharma body of the Tathagata Vairocana which is
one’s own nature.’® Where continental thought concerning “original
enlightenment,” especially that of Hua-yen tradition, had interpreted
this concept in light of the “one mind,” in Kukai’s thought, it is linked
to the esoteric doctrines of identity with the cosmic Buddha and of re-
alizing Buddhahood with this very body (sokushin jobutsu).*® Kukai’s un-
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derstanding of “original enlightenment” and his use of the Shih Mo-ho-
yen lun would eventually influence thinkers within the Japanese Tendai
tradition, such as Annen (841-?).

Saicho, the founder of Japanese Tendai, did not develop hongaku as
a doctrinal category; the term as such occurs only once in his authenti-
cated writings, and there, in a quotation from another source.*” Never-
theless, he is important to the development of medieval Tendai original
enlightenment thought. Though he journeyed to China to further his
study of T’ien-t’ai teachings and presented himself as a transmitter of
T’ien-t’ai Buddhism to Japan, Saich6 was responsible for a number of
innovations in thought and practice that, over time, would deeply dif-
ferentiate Japanese Tendai from its continental predecessor. Without
these innovations, Japanese Tendai original enlightenment thought
would not have emerged. Medieval Tendai songaku thought thus has two
major Japanese Buddhist sources: Kukai’s appropriation of continental
original enlightenment thought as expressed in the Shih Mo-ho-yen lun,
and Saicho6’s innovations in Tendai Buddhism. Among the latter, the
most significant are Saicho’s understanding of the one vehicle, his ad-
vocacy of bodhisattva precept ordinations, and his insistence on the unity
of esoteric and exoteric teachings.

Saicho and the One Vehicle

The Lotus Siitrais central to the T ien-t’ai/Tendai tradition, which re-
gards it as the culmination of the Buddha’s teachings, preached during
the last eight years of his life. Some Mahayana sttras deny the validity of
the two “lesser vehicles” (Hinayana)—the vehicle of the sravaka or voice-
hearer, culminating in the state of the arhat and, at life’s end, in final
nirvana, and the vehicle of the pratyeka-buddha or independently en-
lightened “private Buddha,” also culminating at death in final nirvana—
and supplant both with the bodhisattva vehicle, which leads to supreme
Buddhahood. The Lotus, however, while maintaining the superiority of
the bodhisattva vehicle, subsumes all three within the “one Buddha ve-
hicle.” “Within the Buddha lands of the ten directions,” it says, “there is
the Dharma of only One Vehicle. There are not two, nor are there yet
three.”® The sttra acknowledges that the Buddha did indeed teach three
paths or vehicles, yet this threefold division of the Dharma was appar-
ent, not real; it represents the Buddha’s skillful means (upaya, hoben) set
forth in response to the varying capacities of his followers. His true in-
tention was to lead all beings to the supreme enlightenment represented
by the one Buddha vehicle.*

Saich6 understood the one vehicle in terms of the universal poten-
tial for Buddhahood. This was by no means a new idea; virtually all Chi-
nese Mahayana traditions upheld that Buddhahood is ultimately at-
tainable by all. The sole exception was the Fa-hsiang ( Jpn. Hosso) school,
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the branch of Yogacara that had been established by Hstian-tsang (602—
664) and his disciple K’uei-chi (632-682). In Japan, Hosso had become
the most influential of the Nara Buddhist schools, and Saich6 developed
unique arguments for the universality of Buddhahood in written debate
with a Hoss6 scholar named Tokuitsu. Their debate spanned only four
years, from 817 through 821, but Saich6 produced the vast majority of
his doctrinal writings in this context.*

As a Hosso scholar, Tokuitsu distinguished two kinds of Buddha na-
ture: Buddha nature as suchness or principle (ri-bussho), which is uni-
versal, and active Buddha nature (gyo-bussho), which is not. Ri-bussho is
quiescent and does not manifest itself in the phenomenal world; thus
the universality of the Buddha nature in this sense does not mean that
all people can become Buddhas. Realizing Buddhahood depends on gyo-
bussho, which consists of “untainted seeds” present in the alaya con-
sciousness since the beginningless past. Those who possess such seeds
can become Buddhas; those who lack them can never attain Buddha-
hood, no matter how hard they may strive. Hoss6 thought additionally
postulates two other kinds of untainted seeds that a person might pos-
sess: seeds enabling one to become a sravaka or a pratyeka-buddha. Some
individuals are presumed to have two or three of these different kinds
of untainted seeds. Such persons are said to be of undetermined nature
(fujosho), in that which of the three kinds of seeds will develop in them—
that is, whether they will become Sravakas or pratyeka-buddhas, who can
achieve arhatship, or bodhisattvas, who can achieve Buddhahood—is un-
certain. There are also persons lacking untainted seeds altogether, who
can never attain liberation of any kind. They can, however, achieve im-
proved rebirths in the human and heavenly realms through religious
efforts.

From the perspective of this Hosso doctrine, called “the distinction
of five natures” (gosho kakubetsu), Tokuitsu argued that the division of the
Dharma into three vehicles represented the Buddha’s true intent: some
people really were destined to become arhats, pratyeka-buddhas, or bod-
hisattvas. On the other hand, the Lotus Sutra’s teaching of the one vehi-
cle was a provisional expedient set forth to encourage those of the un-
determined group, some of whom might be capable of practicing the
bodhisattva path and becoming Buddhas. For Saich6, however, it was just
as the Lotus declared: the three vehicles were provisional and the one
vehicle, true; Buddhahood was the final destiny of all. In support of his
position, Saiché drew on a variety of sources. One was Fa-tsang’s com-
mentary on the Awakening of Faith, specifically, its distinction between
suchness that is unchanging (fuhen shinnyo) and suchness that accords
with conditions (zuien shinnyo). Like Fa-tsang, Saich6 argued that such-
ness has a dynamic as well as a quiescent aspect. In its dynamic aspect,
it expresses itself as all phenomena and also has the nature of realizing
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and knowing (kakuchi sho).*! Thus there is no need to postulate seeds in
the alaya consciousness as the source of the phenomenal world or as the
cause, in some individuals, for achieving Buddhahood. Saich6 equated
suchness in its dynamic aspect with gyé-bussho; since suchness is univer-
sal, he argued, everyone has the potential to realize Buddhahood.

Saich6’s appropriation of the two aspects of suchness was reminiscent
of the move made by Chan-jan, who had also drawn on this aspect of Fa-
tsang’s thought to argue the Buddha nature of insentient beings. Saicho
had been ordained under the Kegon (Ch. Hua-yen) master Gyohy6 and
had studied texts of the Kegon/Hua-yen tradition—including the Awak-
ening of Faith and Fa-tsang’s commentary—before being drawn to T ien-
t’ai thought. He also studied in China with two of Chan-jan’s disciples,
Tao-sui and Hsing-man, who belonged to a generation when Hua-yen
terminology and concepts were being incorporated into T’ien-t’ai Bud-
dhism. Thus it is hardly surprising that Saich6’s Tendai doctrine reflects
some Kegon/Hua-yen ideas.*? Along with the classic T’ien-t’ai empha-
sis on the nonduality of pure and impure, delusion and enlightenment,
inherent in every concrete phenomenon, Japanese Tendai writings
from Saicho on would include elements of a more “Kegon” style, such
as notions of an originally pure mind. In this case, however, Saich6’s un-
derstanding of “suchness according with conditions” had a unique twist
not found either in Chan-jan’s Chin-kang pei or in Hua-yen teachings.
Saiché referred to the unchanging, quiescent view of suchness as a “one-
sided truth” (hen shinri) pertaining to the three vehicles, and to the dy-
namic view of suchness as “truth according with the middle” (chw shinri)
and the teaching of the one vehicle.* This reading not only acknowl-
edges two aspects of suchness but establishes a hierarchy between the
two in identifying the dynamic aspect of suchness—its expression as the
phenomenal world—with the T’ien-t’ai category of the “middle” and with
the one vehicle of the Lotus. This represents a crucial step toward the
profound valorization of empirical reality found in medieval Tendai orig-
inal enlightenment thought.**

Exclusive and Inclusive Readings

Saicho’s interpretation of the one vehicle is also reflected in his con-
tributions to doctrinal classification. The project of doctrinal clas-
sification (Ch. p’an-chiao or chiao-p’an; Jpn. kyohan) developed in China
through the efforts of Chinese Buddhists to organize into coherent sys-
tems the mass of Buddhist texts introduced from India and Central
Asia.® Peter N. Gregory has pointed out that these doctrinal classi-
fications served three kinds of purposes: hermeneutical, sectarian, and
soteriological. Hermeneutically, they attempt to uncover a unified frame-
work underlying the diversity of Buddhist teachings and within which
those teachings can be systematized. Typically, the framework takes the
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form of a hierarchy or graded sequence of teachings; thus schemes of
doctrinal classification also work to legitimize the claims of particular
sectarian traditions to be the most authoritative. And soteriologically, they
function as models of the path, in which successive levels of teachings
correspond to stages of attainment traversed by the practitioner.*® Doc-
trinal classifications range from simple binary schemes (e.g., “sudden”
and “gradual”) to highly elaborate systems, such as the “five periods and
eight teachings” (wu-shih pa-chiao, goji hakkys) of the T’ien-t’ai tradition.*”

Within 