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Preface to
The Collected Works of Korean Buddhism

At the start of the twenty-first century, humanity looked with hope on the
dawning of a new millennium. A decade later, however, the global village
still faces the continued reality of suffering, whether it is the slaughter of
innocents in politically volatile regions, the ongoing economic crisis that
currently roils the world financial system, or repeated natural disasters.
Buddhism has always taught that the world is inherently unstable and
its teachings are rooted in the perception of the three marks that govern
all conditioned existence: impermanence, suffering, and non-self. Indeed,
the veracity of the Buddhist worldview continues to be borne out by our
collective experience today.

The suffering inherent in our infinitely interconnected world is only
intensified by the unwholesome mental factors of greed, anger, and
ignorance, which poison the minds of all sentient beings. As an antidote to
these three poisons, Buddhism fortunately also teaches the practice of the
three trainings: s7/a, or moral discipline, the endurance and self-restraint that
controls greed; samadhi, the discipline of meditation, which pacifies anger;
and prajna, the discipline of wisdom, which conquers ignorance. As human
beings improve in their practice of these three trainings, they will be better
able to work compassionately for the welfare and weal of all sentient beings.

Korea has a long history of striving to establish a way of life governed
by discipline, compassion, and understanding. From the fifth century C.E.
onward, the Korean sangha indigenized both the traditional monastic
community and the broader Mahayana school of Buddhism. Later, the
insights and meditative practices of the Seon tradition were introduced to
the peninsula and this practice lineage lives on today in meditation halls
throughout the country. Korea, as a land that has deep affinities with the
Buddhist tradition, has thus seamlessly transmitted down to the present the
living heritage of the Buddha’s teachings.

These teachings begin with Great Master Wonhyo, who made the vast
and profound teachings of the Buddhadharma accessible to all through his



various “doctrinal essentials” texts. Venerable Woncheuk and State Preceptor
Daegak Uicheon, two minds that shined brightly throughout East Asia,
left us the cherished legacy of their annotated commentaries to important
scriptures, which helped to disseminate the broad and profound views of the
Mahayana, and offered a means of implementing those views in practice. The
collected writings of Seon masters like Jinul and Hyujeong revealed the Seon
path of meditation and illuminated the pure land that is inherent in the
minds of all sentient beings. All these works comprise part of the precious
cultural assets of our Korean Buddhist tradition. The bounty of this heritage
extends far beyond the people of Korea to benefit humanity as a whole.

In order to make Korea’s Buddhist teachings more readily accessible,
Dongguk University had previously published a fourteen-volume compilation
of Korean Buddhist works written in literary Chinese, the traditional lingua
franca of East Asia, comprising over 320 different works by some 150
eminent monks. That compilation effort constituted a great act of Buddhist
service. From that anthology, ninety representative texts were then selected
and translated first into modern vernacular Korean and now into English.
These Korean and English translations are each being published in separate
thirteen-volume collections and will be widely distributed around the world.

At the onset of the modern age, Korea was subjected to imperialist
pressures coming from both Japan and the West. These pressures threatened
the continuation of our indigenous cultural and religious traditions and also
led to our greatest cultural assets being shuttered away in cultural warehouses
that neither the general public nor foreign-educated intellectuals had any
interest in opening. For any people, such estrangement from their heritage
would be most discomforting, since the present only has meaning if it is
grounded in the memories of the past. Indeed, it is only through the self-
reflection and wisdom accumulated over centuries that we can define our
own identity in the present and ensure our continuity into the future. For
this reason, it is all the more crucial that we bring to the attention of a wider
public the treasured dharma legacy of Korean Buddhism, which is currently
embedded in texts composed in often impenetrable literary Chinese.

Our efforts to disseminate this hidden gem that is Korean Buddhism
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reminds me of the simile in the Lozus Satra of the poor man who does not
know he has a jewel sewn into his shirt: this indigent toils throughout his
life, unaware of the precious gem he is carrying, until he finally discovers he
has had it with him all along. This project to translate and publish modern
vernacular renderings of these literary Chinese texts is no different from
the process of mining, grinding, and polishing a rare gem to restore its
innate brilliance. Only then will the true beauty of the gem that is Korean
Buddhism be revealed for all to see. A magnificent inheritance can achieve
flawless transmission only when the means justify the ends, not the other
way around. Similarly, only when form and function correspond completely
and nature and appearance achieve perfect harmony can a being be true to its
name. This is because the outer shape shines only as a consequence of its use,
and use is realized only by borrowing shape.

As Buddhism was transmitted to new regions of the world, it was crucial
that the teachings preserved in the Buddhist canon, this jewel of the Dharma,
be accurately translated and handed down to posterity. From the inception
of the Buddhist tradition, the Buddhist canon or “Three Baskets” (7ripitaka),
was compiled in a group recitation where the oral rehearsal of the scriptures
was corrected and confirmed by the collective wisdom of all the senior
monks in attendance. In East Asia, the work of translating Indian Buddhist
materials into literary Chinese —the lingua franca for the Buddhist traditions
of China, Korea, Japan, and Vietnam— was carried out in translation bureaus
as a collective, collaborative affair.

Referred to as the “tradition of multi-party translation,” this system of
collaboration for translating the Indian Sanskrit Buddhist canon into Chinese
typically involved a nine-person translation team. The team included a head
translator, who sat in the center, reading or reciting the Sanskrit scripture
and explaining it as best he could with often limited Chinese; a philological
advisor, or “certifier of the meaning,” who sat to the left of the head translator
and worked in tandem with him to verify meticulously the meaning of the
Sanskrit text; a textual appraiser, or “certifier of the text,” who sat at the chief’s
right and confirmed the accuracy of the preliminary Chinese rendering; a

Sanskrit specialist, who carefully confirmed the accuracy of the language



of the source text; a scribe, who transcribed into written Chinese what was
often initially an oral Chinese rendering; a composer of the text, who crafted
the initial rendering into grammatical prose; the proofreader, who compared
the Chinese with the original Sanskrit text; the editor, who tightened up and
clarified any sentences that were vague in the Chinese; and finally the stylist,
who sat facing the head translator, who had responsibility for refining the
final rendering into elegant literary Chinese. In preparing these vernacular
Korean and English renderings of Korean Buddhist works, we have thought
it important to follow, as much as possible, this traditional style of Buddhist
literary translation that had been discontinued.

This translation project, like all those that have come before it, had
its own difficulties to overcome. We were forced to contend with nearly-
impossible deadlines imposed by government funding agencies. We strained
to hold together a meager infrastructure. It was especially difficult to recruit
competent scholars who were fluent in literary Chinese and vernacular
Korean and English, but who had with the background in Buddhist thought
necessary to translate the whole panoply of specialized religious vocabulary.
Despite these obstacles, we have prevailed. This success is due to the
compilation committee which, with sincere devotion, overcame the myriad
obstacles that inevitably arose in a project of this magnitude; the translators
both in Korea and abroad; the dedicated employees at our committee offices;
and all our other participants, who together aimed to meet the lofty standard
of the cooperative translation tradition that is a part of our Buddhist
heritage. To all these people, I would like to express my profound gratitude.

Now that this momentous project is completed, I offer a sincere wish on
behalf of all the collaborators that this translation, in coming to fruition and
gaining public circulation, will help illuminate the path to enlightenment for

all to see.

Kasan Jikwan (#0.1 %5 &)

3204 President of the Jogye Order of Korean Buddhism
President, Compilation Committee of Korean Buddhist Thought
October 10, 2009 (25534 year of the Buddhist Era)



On the Occasion of Publishing
The Collected Works of Korean Buddhism

'The Jogye Order of Korean Buddhism, together with Buddhists everywhere,
is pleased to dedicate to the Three Jewels —the Buddha, Dharma, and Sangha—
the completed compilation of the Korean and English translations of e
Collected Works of Korean Buddhism. The success of this translation project was
made possible through the dedication of Venerable Kasan Jikwan, former
president of the Jogye Order and president of the Compilation Committee
of Korean Buddhist Thought. Both the Korean and English translations
are being published through the labors of the members of the Compilation
Committee and the many collaborators charged with the tasks of translation,
editing, and proofreading the compilation.

The thirteen volumes of The Collected Works of Korean Buddhism are the
products of nearly 1,700 years of Buddhist history in Korea. These Buddhist
works are the foundation and pillar of Korean thought more broadly.
This compilation focuses on four towering figures in Korean Buddhism:
Venerable Wonhyo, posthumously named State Preceptor Hwajaeng, who
was renowned for his doctrinal thought; Venerable Uisang, great master of
the Avatamsaka Sitra and pedagogical role model who was respected for his
training of disciples; Venerable Jinul, also known as State Preceptor Bojo, who
revitalized Seon Buddhism through the Retreat Society movement of the
mid-Goryeo dynasty; and Venerable Hyujeong, also known as State Preceptor
Seosan, who helped to overcome national calamities while simultaneously
regularizing Korean Buddhist practice and education.

Through this compilation, it is possible to understand the core thought of
Korean Buddhism, which continued unbroken through the Three Kingdoms,
Goryeo, and Joseon periods. Included are annotated translations of carefully
selected works introducing the Hwaeom, Consciousness-Only, and Pure
Land schools, the Mahayana precepts, Seon Buddhism, the travel journals
of Buddhist pilgrims, Buddhist cultural and historical writings, and the
epitaphs of great monks.

This work is especially significant as the fruition of our critical efforts



to transform the 1,700 years of Korean Buddhist thought and practice into
a beacon of wisdom that will illuminate possible solutions to the many
problems facing the world today. Sakyamuni Buddha’s teachings from 2,600
years ago were transmitted centuries ago to the Korean peninsula, where
they have continuously guided countless sentient beings towards truth. Z5e
Collected Works of Korean Buddhism contains a portion of the fruits realized
through Koreans’ practice of the Buddha’s wisdom and compassion.

With the successful completion of this compilation, we confirm the power
of the Jogye Order executives’ devotion and dedication and benefit from their
collective wisdom and power. So too can we confirm through the thought
of such great masters as Wonhyo, Uisang, Jinul, Hyujeong and others a key
teature of Buddhism: its power to encourage people to live harmoniously
with each other through mutual understanding and respect.

'The current strengthening of the traditions of Buddhist meditation practice
and the revitalization of the wider Korean Buddhist community through
education and propagation derive in large measure from the availability of
accurate, vernacular translations of the classics of the sages of old, so that we
too may be imbued with the wisdom and compassion found in their writings.
When the lessons of these classics are made available to a contemporary
audience, they can serve as a compass to guide us toward mutual understanding
so that we may realize the common good that unifies us all.

Compilation of this thirteen-volume English-language edition of 7he
Collected Works of Korean Buddhism is an especially monumental achievement.
To take on the task of translating these classics into English, global experts
on Korean Buddhism were recruited according to their areas of expertise
and were asked to consult with the scholars preparing the new Korean
translations of these texts when preparing their own renderings. Though some
English translations of Korean Buddhist texts have been made previously,
this is the first systematic attempt to introduce to a Western audience the
full range of Korean Buddhist writing. The compilation committee also
sought to implement strict quality control over the translations by employing
a traditional multiparty verification system, which encouraged a sustained

collaboration between the Korean and English teams of translators.
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'This English translation of the Collected Works will serve as the cornerstone
for the world-wide dissemination of knowledge about the Korean Buddhist
tradition, which has heretofore not garnered the recognition it deserves.
Together with international propagation efforts, Korean traditional temple
experiences, and the temple-stay program, the English translation of the
Collected Works will make an important contribution to our ongoing efforts to
globalize Korean Buddhism. To facilitate the widest possible dissemination
of both the Korean and English versions of this compilation, digital editions
will eventually be made available online, so that anyone who has access to the
Internet will be able to consult these texts.

Among all types of giving, the most precious of all is the gift of Dharma,
and it is through sharing these teachings that we seek to spread the wisdom
and compassion of Korean Buddhism, as well as the spirit of mutual
understanding and unity, to people throughout the world. Our efforts to
date have been to secure the foundation for the revitalization of Korean
Buddhism; now is the time for our tradition to take flight. 7he Collected Works
of Korean Buddhism appears at an opportune moment, when it will be able
to serve as a guiding light, illuminating the way ahead for Korean Buddhism
and its emerging contemporary identity.

To all those who worked indefatigably to translate, edit, and publish
this collection; to the compilation committee, the researchers, translators,
proofreaders, editors, and printers; and to all the administrative assistants
associated with the project, I extend my deepest appreciation and thanks.
Finally, I rejoice in and praise the indomitable power of Venerable Jikwan’s
vow to complete this massive compilation project.

With full sincerity, I offer this heartfelt wish: may all the merit deriving
from this monumental work be transferred to the Buddhas, the bodhisattvas,

and all sentient beings.

Haebong Jaseung (4% %4 %)

33t President of the Jogye Order of Korean Buddhism
President, Compilation Committee of Korean Buddhist Thought
January 20,2010 (2554t year of the Buddhist Era)



Preface to the English Edition of
The Collected Works of Korean Buddhism

Buddhism has nearly a 1,700-year history in Korea and the tradition continues
to thrive still today on the peninsula. Buddhism arrived in Korea from India
and China by at least the fourth century C.E. and the religion served as the
major conduit for the transmission of Sinitic and Serindian culture as a whole
to Korea. But Korean Buddhism is no mere derivative of those antecedent
traditions. Buddhists on the Korean peninsula had access to the breadth and
depth of the Buddhist tradition as it was being disseminated across Asia
and they made seminal contributions themselves to Buddhist thought and
meditative and ritual techniques. Indeed, because Korea, like the rest of East
Asia, used literary Chinese as the lingua franca of learned communication
(much as Latin was used in medieval Europe), Korean Buddhist writings
were disseminated throughout the entire region with relative dispatch and
served to influence the development of the neighboring Buddhist traditions
of China and Japan. In fact, simultaneous with implanting Buddhism on the
peninsula, Korean monks and exegetes were also joint collaborators in the
creation and development of the indigenous Chinese and Japanese Buddhist
traditions. The Collected Works of Korean Buddhism seeks to make available
in accurate, idiomatic English translations the greatest works of the Korean
Buddhist tradition, many of which are being rendered for the first time into
any Western language.

The thirteen volumes of this anthology collect the whole panoply
of Korean Buddhist writing from the Three Kingdoms period (ca. 57
C.E.-668) through the Joseon dynasty (1392-1910). These writings include
commentaries on scriptures as well as philosophical and disciplinary
texts by the most influential scholiasts of the tradition; the writings of its
most esteemed Seon adepts; indigenous collections of Seon gongan cases,
discourses, and verse; travelogues and historical materials; and important
epigraphical compositions. Where titles were of manageable length, we
have sought to provide the complete text of those works. Where size was

prohibitive, we have instead offered representative selections from a range



of material, in order to provide as comprehensive a set of sources as possible
for the study of Korean Buddhism. The translators and editors also include
extensive annotation to each translation and substantial introductions that
seek to contextualize for an English-speaking audience the insights and
contributions of these works.

Many of the scholars of Korean Buddhism active in Western academe
were recruited to participate in the translation project. Since the number of
scholars working in Korean Buddhism is still quite limited, we also recruited
as collaborators Western specialists in literary Chinese who had extensive
experience in English translation.

We obviously benefitted enormously from the work of our Korean
colleagues who toiled so assiduously to prepare the earlier Korean edition
of these Collected Works. We regularly consulted their vernacular Korean
renderings in preparing the English translations. At the same time,
virtually all the Western scholars involved in the project are themselves
specialists in the Buddhist argot of literary Chinese and most already had
extensive experience in translating Korean and Chinese Buddhist texts into
English. For this reason, the English translations are, in the majority of
cases, made directly from the source texts in literary Chinese, not from the
modern Korean renderings. Since translation always involves some level
of interpretation, there are occasional differences in the understanding of
a passage between the English and Korean translators, but each translator
retained final authority to decide on the preferred rendering of his or her
text. For most of the English volumes, we also followed the collaborative
approach that was so crucial in preparing the Korean translations of these
Collected Works and held series of meetings where the English translators
would sit together with our Korean counterparts and talk through issues
of terminology, interpretation, and style. Our Korean collaborators offered
valuable comments and suggestions on our initial drafts and certainly saved
us from many egregious errors. Any errors of fact or interpretation that may
remain are of course our responsibility.

On behalf of the entire English translation team, I would like to express

our thanks to all our collaborators, including our translators Juhn Young



Ahn, Robert Buswell, Michael Finch, Jung-geun Kim, Charles Muller, John
Jorgensen, Richard McBride, Jin Y. Park, Young-eui Park, Patrick Uhlmann,
Sem Vermeersch, Matthew Wegehaupt, and Roderick Whitfield; as well as
our philological consultants Chongdok Sunim, Go-ok Sunim, Haeju Sunim,
Misan Sunim, Woncheol Sunim, Byung-sam Jung, and Young-wook Kim.
We are also appreciative to Ven. Jaseung Sunim, the current president of the
Jogye Order of Korean Buddhism, for his continued support of this project.
Our deepest gratitude goes to Ven. Jikwan Sunim (May 11, 1932-January
2,2012), one of the most eminent monks and prominent scholars of his
generation, who first conceived of this project and spearheaded it during his
term as president of the Jogye Order of Korean Buddhism. Jikwan Sunim’s
entire career was dedicated to making the works of Korean Buddhism more
accessible to his compatriots and better known within the wider scholarly
community. It is a matter of deep regret that he did not live to see the
compilation of this English version of the Collected Works.

Finally, it is our hope that 7he Collected Works of Korean Buddhism will ensure
that the writings of Korean Buddhist masters will assume their rightful
place in the developing English canon of Buddhist materials and will enter
the mainstream of academic discourse in Buddhist Studies in the West.
Korea’s Buddhist authors are as deserving of careful attention and study as
their counterparts in Indian, Tibetan, Chinese, and Japanese Buddhism. This
first comprehensive collection of Korean Buddhist writings should bring
these authors the attention and sustained engagement they deserve among

Western scholars, students, and practitioners of Buddhism.

Robert E. Buswell, Jr.

Distinguished Professor of Buddhist Studies, University of California,
Los Angeles (UCLA)

Chair, English Translation Editorial Board, 7he Collected Works of
Korean Buddhism

May 20,2012 (2556 year of the Buddhist Era)









Above: The seal-diagram of Myonghyo's Haein sammae ron.
Below: Uisang’s “Seal-diagram Symbolizing the Dharma Realm” (popkye toin).




P’yowon’s Hwaom-gyong muniii yogyol mundap.
(from Chong Chaeyong, “Hwaom munui yogydl mundap e tachan munhénhakchok yon'gu”
R L RZF P E T SUBRE 49 # T [Research on the literary history of the Hwaom muniii
yogyol mundap), Kugyol yorn'gu @ Sk#F5 23 (August 2009).




Scroll portrait of Uich’on, State Preceptor Taegak (in the possession of Sonam Monastery).




Left: Uich'on's funerary stele at Yongtong Monastery.
Right: A rubbing of the funerary stele at Yongtong Monastery.




Gaoli Monastery &&= in Hangzhou, China. This recently rebuilt monastery is on the site of
Huiyin Monastery % <, where Uichon studied with Huayan Master Jingyuan from 1085 to 1086.
Because the royal family of Koryo continued to patronize Huiyin Monastery after Uich'on’s return to Korys,
the monastery popularly became known as Gaolisi, literally “monastery of Koryo,” for the remainder of

the Song period and beyond.




Above and below: Pages from Uich'on's Tuegak kuksa munjip.




Above and below: Pages from Chlewon’s Packhwa toryang parwonmun yakhae.
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Preface

This book contains works from Korea’s Hwaom tradition traditionally
considered by scholars to be outside the mainstream of Korea’s Hwaom
intellectual tradition. The foundational scripture of the tradition, the
Avatamsaka-siitra or Huayan jing ¥4, often called the Flower Garland
Satra in English, provides a compelling vision of reality and a comprehensive
Buddhist worldview. Few books have been written on the Hwaom (Huayan
in Chinese) tradition in English. This is perhaps due to the difficulty of
rendering Hwaom doctrines, theories, and concepts, which encompass the
full spectrum of Mahayana Buddhist intellectual thought, into readable and
understandable English. The Hwaom tradition has been and continues to be
of seminal importance to Korea’s intellectual and practice-oriented Buddhist
traditions.

I thank the Chogye Order, the Ven. Yi Jikwan Stunim, and all the
participants in both the Korean and English translation projects for their
initiative in establishing the Collected Works of Korean Buddhism series
and for their dedication in bringing this material to a wide audience of
readers. I have benefited greatly from the Korean translations of the several
works contained in this volume, as well as the detailed annotations, which
were made by Professor Jung Byung Sam of Sookmyung University and
his translation team, my Korean counterparts in this volume of Hwaom
thought. I also thank the Ven. Chongdok Sunim and the Ven. Misan Stunim,
who, along with Professor Jung checked the accuracy of my translations
against modern Korean translations and offered advice and support in the
translation process. They are all well-skilled in English along with being
first-rate scholars. I also thank my mentor, Professor Robert E. Buswell, Jr.,
of UCLA, for having confidence in my abilities enough to invite me to be
the editor of the two volumes on Hwaom thought in the Collected Works
of Korean Buddhism series and for being accessible to answer questions
associated with rendering concepts into good English translations. I also

thank Joanne Sandstrom for editorial suggestions and her helping to make
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the text consistent. Finally, I would like to thank Prof. Kim Sang-hyun and
all of my colleagues at Dongguk University for their encouragement and
support. Because of his familiarity with the materials, Professor Kim has
been able to understand the great difficulties I have faced in translating and
annotating these works into English and has offered sympathy and support
in many ways. In the end, I hope the reader will be indulgent with my effort
and moderate with regard to the remaining shortcomings, and that future
scholars of Korean will build upon this early attempt to present Korean

intellectual Buddhism in English.

La'ie, on the island of Oahu, Hawai‘i
Richard D. McBride 11
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Abbreviations and Conventions

Chinese

Han'guk Pulgyo chonso $ B #3523 [Complete works of
Korean Buddhism]. 12 vols. Seoul: Tongguk Taehakkyo
Ch'ulpansa, 1979[-2000].

Koryi tagjanggyong & B X4 [Korean Buddhist canon].
Edited by Sugi 5##, 1236-1251. Photolithic reprint. Modern
edition in 47 vols. Seoul: Tongguk University Press, 1976.
Korean

Japanese

Sanskrit

Tuisho shinshii dai zokyo K EH 15 K4 [Taisho edition of
the Buddhist canon]. Edited by Takakasu Junjiro =484 2R
et al. 100 vols. Tokyo: Taisho Issaikyo Kankokai, 1924-1932
[-1935].

Xuzangjing % #4& [Hong Kong reprint of

The Kyoto Supplement to the Canon (Dai Nihon zokuzokyo

K HA##LL), Kyoto, 1905-1912]. 150 vols. Hong Kong:
Hong Kong Buddhist Association, 1967. [Sequential numbers
of texts established according to listing in Showa hobo
somokuroku WBF=%FH B 5%, vol. 2].

Transcriptions of Asian languages follow the systems now commonly used

in the scholarly community: Pinyin for Chinese; revised Hepburn for

Japanese; and McCune-Reischauer for Korean. Despite the government’s

promulgation in 2000 of still another Revised Romanization system for

Korean, this new system has yet to enjoy widespread usage outside Korea,

and its transcription rules have still not been rigorously honed for academic

writing. Since this book is intended principally for a non-Korean audience,

I have decided to stick with the better-known McCune-Reischauer system,

which has been the system of choice in the West for over seventy years, and
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which offers more accurate and I believe more elegant transcriptions.

Proper names are transcribed according to the nationality of the person
or site or the provenance of the text. For the sake of consistency, the names
of Buddhist schools and technical terms are generally given according to
their Korean pronunciation and Chinese pronunciation. When the reference
clearly applies only to Chinese or Japanese schools, however, I have used the
corresponding national transcription.

Citations from the Tuisho shinshi dai zokys (Taisho Edition of the
Buddhist Canon) are listed in the following manner: title (with Sanskrit title,
if relevant, in parentheses) and roll number, Taisho serial number, Taisho
volume number, page number, register (a, b, or ¢), and, if applicable, line
number(s)—e.g., Da Tang xiyu ji 9,"T 2087.51.946c4-5.

Citations from the Hanguk Pulgyo chonss (Complete Works of Korean
Buddhism) are listed as follows: title and roll number, volume number,
page number, register (a, b, ¢, or d), and, if applicable, line numbers(s)—e.g.,
Samguk yusa 4, HPC 6.316c4 5.

Citations from traditional East Asian historical or literary works are
listed in the following manner: title of the work and roll or chapter number:
page, and, if applicable, register (a or b) and/or line number(s)—e.g., Samgutk
sagi 38.375.

All Buddhist terminology that appears in Webster’s Third New
International Dictionary I regard as English and leave unitalicized. This
includes such technical terms as dharani, stapa, and tathagatagarbha. For
a convenient listing of a hundred such words, see Roger Jackson, “Terms
of Sanskrit and Pali Origin Acceptable as English Words.” Journal of the
International Association of Asian Studies 5 (1982): 141-142. In rendering
Buddhist technical terms, where the Chinese is a translation I translate;
where it is a transcription, I transcribe. East Asian personal names appear
with family names first. For the English translations of official titles I have
followed those given in Charles O. Hucker’s Dictionary of Official Titles in
Imperial China for the Northern dynasties, Sui, Tang, and Silla. For Silla
titles not found in Hucker I have developed my own translations based on

his model. Following the advice of Robert Buswell, I have generated some
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of my own English translations of official Buddhist titles for the Northern
Chinese dynasties and Silla (e.g., Buddhist Overseer [Ch. datong or fong,
Kor. singtong or kuktongl). Aristocratic rank titles found in ancient Korean
society have usually been transliterated only because of the difficulty in
assigning concise English meanings to these terms.

Sexagesimal cycle dates are treated in the following manner: If the
source text is Chinese, I transliterate the sexagesimal year using Chinese
pronunciation (e.g., jiazi); but if the source is Korean, I transliterate it using
Korean pronunciation (e.g., 2apcha). In both cases the transliteration will be
followed by an approximation to Western calendrical dates in parentheses
following Xue Zhongsan #{v=. Lianggiannian Zhong-Xi li duizhao biao
i FF g B & (A Sino-Western Calendar for Two thousand Years).
Revised edition. Beijing: Shangwu yinshuguan chuban, 1957. Reprint, Taipei:
Xuehai chubanshe, 1993.

Finally, the literary Chinese (Hanmun # ) texts of the works translated
herein are derived from the Han'guk Pulgyo chonso 5B #h# 23 edition, as
reproduced in the Korean-language counterpart to this volume prepared by
Prof. Jung Byung Sam et al. In accordance with general policy for this series,
I have imported the Hanmun text of these works directly from this Korean
edition and follow exactly the paragraph divisions adopted there, following
changes adopted by Prof. Jung, in order to facilitate comparisons between the

vernacular Korean and English renderings.
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1. The History of Korean Buddhism and Hwaém
Thought

The intellectual understanding of Buddhism, which began in India and
was accommodated in China, deepened during the Northern and Southern
dynasties period (ca. 317-589). Following upon the continual research of
Prajﬁi—Sﬁnyaté (bore kongguan, Kor. panya konggwan # 3% =#) thought,
the thought of the Madhyamaka (zhongguan, Kor. chunggwan +#) lineage
increased in understanding, and research on the Yogacara consciousness-only
(weishi, Kor. yusik *E3%; Skt. citta-matra, vijaapti-matra) lineage, centered
on the Shelun ¥z (Mahayana-samgraba, T 1593) and the Dilun ¥bza
(Dasabbimika-satra-sistra, T 1522), deepened. Also, research on the Foxing
lun #pte# (Treatise on Buddha-nature, T 1610), which served as the basis
for Tathagatagarbha thought (rulaizang, Kor. yoraejang 438, became more
lively and exciting. At the end of the sixth century, the Sui P& dynasty (581-
617) unified the Northern and Southern dynasties. This age saw the rise of
the Tiantai school X& % (Kor. Chont’aejong) of the eminent exegete Zhiyi
%738 (538-597), who synthesized the intellectual fruits and systematized the
doctrinal learning and meditative practice of the Northern and Southern
dynasties period and set the stage for the growth of sectarian Buddhism.
After the founding of the Tang /& dynasty (618-907) in the first half of the
seventh century, the Faxiang school #48% (Kor. Popsangjong) was formed,
based on the introduction of new Yogicira texts by the famous pilgrim
exegete Xuanzang % % (ca. 602-664). Inheriting the Yogacara thought of the
Northern and Southern dynasties, Fazang 7% (643-712) achieved greatness
with the Huayan school ##& % (Kor. Hwadomjong), surpassing all others in
Chinese Buddhism with the intellectual fruits of his doctrinal learning. These
trends in Chinese Buddhism were introduced to the Buddhist traditions of
Silla and were immensely influential.

'The Buddhism of the Unified Silla period #—#7% (668-935) was built
upon the foundation of the Yogacira doctrinal learning of Silla Buddhism
during the Three Kingdoms period (traditional dates, 57 B.C.E.—668 C.E.)

and developed as a result of the accommodation of Sinitic Madhyamaka, or
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the Three Treatise tradition (Sanlun, Kor. Samnon =3%), and Tiantai learning
that had developed in the Korean states of Koguryo & @& and Packche &
. Research on Buddhist doctrine deepened during the Unified Silla period,
and intellectual interest in the new Buddhism of Sui and Tang China, such
as the new Yogacara and Huayan schools, reached its zenith. Silla’s Hwaom
thought was one of the fruits of this intellectual outpouring.

'The Hwaom tradition was introduced to Silla during the Three Kingdoms
period by the noble monk Chajang & # (d. ca. 650-655). In the Unified Silla
period, Uisang (625-702) established a system of Hwaom thought, and from
the time he imparted his system to his disciples it became an important line
of Buddhist doctrinal learning in Silla. Responding to the accommodation
to the Son ## traditions in the late Silla period (780-935), the Hwaom
tradition reequipped itself intellectually in the early Koryo & & period (918-
1392) centered on the scholarship of Kyunyo #4» (923-973), and it assumed
a central role in the doctrinal philosophies of Uich’dn % % (1055-1101) and
Chinul %23 (1158-1210). Hwaom thought also became the nucleus in the
trend toward the revival of Buddhist doctrinal learning in the late Choson
##E period (1392-1910) during the eighteenth and nineteenth centuries.
From this we can say that Hwaom thought has continually held a central
position in Korean Buddhist thought. Therefore, an appreciation of Hwaom
learning serves as an important basis for understanding Korean Buddhist
thought. In order to comprehend Hwaom thought, which has been the root
of Korean Buddhist thought, we will examine the fruits of research into

Hwaom thought in Silla.

2. Uisang’s Hwaém Thought

The intellectual understanding of Hwaom thought in Korea began with
Chajang. Studying the Buddhadharma abroad in China during the reign of
Queen Sondok &4 (632-647), Chajang obtained a supernatural resonance
associated with his faith in the Bodhisattva Mafjusri on Mt. Wutai and

continually made this experience known. After returning to Silla he turned
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his own house into a monastery and lectured on the Avatamsaka-sitra at the
dharma assembly celebrating its completion (naksonghoe % %&). Although
this narrative was continually embellished in later times, we can conjecture
that the Avatamsaka-sitra was introduced to Silla at the end of the Three
Kingdoms period.'

The monk who took the initiative in Hwaom learning in the Unified Silla
period, which saw the establishment of Silla Buddhist philosophy, was the
nobly born Uisang. After excising the core expression “the one vehicle of the
Avatamsaka” (Hwaom ilsung ¥ —%) and “the conditioned-arising of the
dharma realm” (popkye yongi =54, Skt. dbarmadhatu pratityasamutpida),
Uisang composed a poem on the dharma realm in two hundred ten
logographs, crafted this symbolically into the configuration of a seal-
diagram, and ordered its contents as the Ilsing popkye to —FRix7FE (Seal-
diagram Symbolizing the Dharma Realm of the One Vehicle). By this means
he systematized intellectual thought on the one vehicle of the Avatamsaka-
satra.’ Although this work inherited the intellectual tradition of Zhiyan %
1% (602-668), it was also influenced by the doctrinal learning of the Dilun
tradition of earlier times and it was also related to early Chan # thought.
The Ilsing popkye to, which was shaped by this original thought employed
the form of a revolving text poem (huiwenshi, Kor. hoemunsi ©153¥), a genre
that was in vogue at that time in China, to provide the symbolic effect of
connecting the beginning and the end. It also used the new technology of
the woodblock printing emphasized in the production and ritual use of

dharani.’

I Yi Haenggu F4-7u, “Silla Hwadm i ch'ojo ko: Chajang popsa ui Hwaom sasang” #7% #
Fol g &aiEaRe] #5% 4 [A study on the early patriarch of Sillas Hwaom tradition: The
Hwaom thought of Dharma Master Chajang], Tongguk nonjip R Bz 4% 13 (1994): 3-26.

2 Cho Myonggi #8#Jk, Silla Pulgyo ii inyom kwa yoksa #F 30 2 &3 JiE % [Ideology and
history of Silla Buddhism] (Seoul: Sint’acyangsa, 1962).

3 Ishii Kosei & 2K, Kegon shise no kenkyi 35 %8 DA [Research on Huayan thought]
(Tokyo: Shunjasha, 1996).
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'The Ilsing popkye to also explained the core teaching of the theory on the
conditioned arising (yongi, dependent origination, Skt. pratityasamutpada)
of the dharma realm according to the Avatamsaka—viz. all are in one and
one is in all and the one is precisely all and all are precisely one, the law of
dependent origination of mutual interpenetration and mutual identity (sangip
sangjik, Ch. xiangru xiangji #AN4887)—by means of comparisons such as
the analogy of ten coins (susipchon #14%). Also its contents are the doctrine
of mutual interpenetration and mutual identity of the one and all, minute
particles of dust and the ten directions, one thought-moment and measureless
kalpas, the initial arousal of the mind and complete enlightenment, and
samsara and nirvana. The completion of these comprise the four categories of
the principle and function (iyong #2JA) of dharani, phenomena (sa ¥), world
systems and time (sesi #8F), and position (wi 4%). fJisang appended a text
on practice delineating practices for benefiting others to these practices for
self-benefit and perfected the Iising popkye to’s strong practical characteristic.
Although the opinion has been presented that the Sea/-diagram Symbolizing
the Dharma Realm was actually written by Zhiyan rather than Uisang and
that the Ilsing popkye to is merely Uisang’s analysis of it,* that it is indeed
clearly Uisang’s work has been reconfirmed twice.”

Uisang’s Hwaom thought that appears in the Ilsung popkye to may be
divided into his theory of doctrinal classification (kyop'an ##1), his theory of
mind consciousness (simsik 53%), his theory of the mutual identity between

principle and principle (iisangjik ¥.3248¢F), his theory of the ten mysteries

4 Yao Chang-shou k&, “Bozan sekikyo ni okeru Kegon tenseki ni tsuite” i & £ICH51)%
F 4T DVT [On the Huayan literature in the Fangshan lithic canon], in Chagoku Bukkys
sekikyo no kenkyii ¥ B a4 DA [Research on Chinese Buddhist lithic canons], ed. Kegasawa
Yasunori &E#F®RH (Kyoto: Kysdo Daigaku Gakujutsu Shuppansha A8 K5 5475 B AL, 1996),
411-437.

5 Chon Haeju 4% 1%, “Ichijo hokai zu no chosha ni tsuite” —FZEFEDFHITDNT [On the
author of the Ising popkye to), Indogaku Bukkyogaku kenkyi ¥ FEFALZF AT 94 (1999): 229-231;
Sato Atsushi 44 # /%, “Ilstng popkye to i teksitd munje” Y5 HA L] @2 E 74 [Textual problems

with the Ilsing popkye to), Pulgyo ch'unch'u #5415 (August 1999): 135-149.
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and six characteristics (siphyon yuksang +2%><48), his theory of severing
delusion and practicing the Way, and so forth.® The most original features
of Uisang’s Hwaom thought among these appear to be his emphasis on
dharani procedures, his theory of the ten coins, and his explication of the
six characteristics. Although Uisang’s doctrinal classification and theory on
the conditioned arising of mysteries of the ten approaches (sipmun hyon 171
%) and so forth succeed to the intellectual theories of Zhiyan, he describes
an original viewpoint that secures and important doctrinal meaning of the
theory of conditioned arising along with his meaning of the middle path in
his theory of the ten coins and six characteristics. Uisang’s Hwaom thought
stressed actual practice, and this appears in his deployment of the cults of
Avalokitesvara and Maitreya based on the foundation of the scriptures and
treatises in the Hwaom order, which were completed in the form of literary
arts and thought and complied with the social stability that was sought after
in Korean society during the Unified Silla period. The conditioned arising
of the dharma realm of the mutual interpenetration and mutual identity
(sangip sangjik #ANA8EP) of the one and the many, the core doctrine of
Uisang’s Hwaom thought, was put into practice socially in Uisang’s Hwaom
school by means of logic symbolizing equality and harmony.” The dharani
procedure on the conditioned arising of the real emphasized by Uisang
seems to display characteristics of faith that place importance on actual
practice.® The meaning of the middle path, a distinctive feature of Uisang’s
thought, is the kernel that recognizes the one vehicle and the three vehicles
by means of the middle path and the two sides (iyon —i%). Although all
relative/matching/countering dharmas carry their own form, they display

the middle-level structure that acknowledges that the middle path is just as

6 Sakamoto Yukio 3 A¥3%, Kegon kyogaku no kenkyi ¥§# % DH R [Research on Huayan
doctrinal learning] (Kyoto: Heirakuji Shoten, 1956).

7 Jung Byung Sam (Chong Pyongsam) #H =, Uisang Hwaom sasang yon'gu 2178 QA 97
[Research on Uisang’s Hwaom thought] (Seoul: Soul Taehakkyo Ch'ulp’anbu, 1998; rpt. 2001).

8 Jin Young You (Chin Yongyu) R4, Kegon kanho no kisoteki kenkyu 35tk DI B89 7

[Basic research on Huayan meditative methods] (Seoul: Minch’ang Munhwasa, 1995).
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it is.” This middle-level structure is symbolic of the process by which one’s
understanding of the Avatamsaka-sitra deepens. From Samantabhadra to
the Buddha, one gradually enters the profound parts of the Avatamsaka-
sitra, and finally one’s understanding displays the structure of obtaining the
dharma nature."® Uisang’s distinctive theory on the mutual identity between
principle and principle, just like his general viewpoint, is not referring to
non-differentiated uniformity (mubunje #&% 7%) of principle, but refers
to the complete interfusion of all things in the conditioned arising of the
Avatamsaka as a means of intending to manifest the original nature from the
standpoint of individual phenomena (sa ¥)." To Uisang, the conditioned
arising of the dharma realm is the cause of the lack of differentiation
between principle and phenomena and is the mutual identity and mutual
interfusion (sangjik sangyung #A€p4aak) that arises. Although mutual identity
(sangiik) is important, mutual interpenetration (sangip) is not.'"”

From the point that it is a view of conditioned arising in which the six
characteristics are perfectly interfused with respect to the ocean seal samadhi,
Uisang’s Ilsiing popkye to exhibits the spirit of the ocean seal samadhi based

on the Avatamsaka-sitra from the standpoint of practice and synthesis.”” If

°  Sato Atsushi, “Gisho no chadogi” & #DPid & [The meaning of middle way to Uisang], 76ys
daigaku daigakuin kiyo R ¥ K5 K5 2422 32 (February 1996): 157-169(L).

10 Sato Atsushi , “Gish6-kei Kegon bunken ni mieru ronri: jusoteki kyori kaishaku” & i F 3 jik LK
ICRZZHE: TR HEZMR [Logic as seen in the Hwaom literature of Uisang’s lineage:
Graduated doctrinal analysis], Kankoku Bukkyogaku SEMINAR #1275 SEMINAR 7 (November
1998): 136-157(L)).

11 See Sakamoto Yukio, Kegon kyogaku no kenkyi; Oda Kenya &wWBats, Chogi Hwaom sasangsa
%7184 AL [Early Hwaom thought], trans. T’aegyong Ei7 (Yi Soni ©]4¢]) (Seoul: Pulgyo
Sidaesa, 2007).

12 Otake Susumu XAF&, Yuishikisetsu o chishin to shita shoki Kegonkyogaku no keykyi: Chigon:Gisho
kara Hozo e "L P UTom M E A F O R Hik - &l 5% [Research on the
doctrinal learning of early Huayan centered on the theory of consciousness-only: From Zhiyan and

Uisang to Fazang] (Tokyo: Daizé Shuppan, 2007).

13 Rhi Ki-yong (Yi Kiyong) 35k, Han'guk Pulgyo yon'gu 5B #:# 5% [Research on Korean
Buddhism] (Seoul: Han’guk Pulgyo Yon'guwon, 1982).
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seen from the viewpoint of unconditioned arising thought (songgi sasang %
# %:42), Uisang’s dharma of unconditioned arising is closely related to the
practical structure of the Sea/-diagram Symbolizing the Dharma Realm that
seeks to exhibit the world system of the unconditioned arising of the true
nature (silsong $'#) of things, and it was composed connected to his view of
dharma nature, his theory on the attainment of Buddhahood in times long
past (kurae songbul & F M), and his theory on the ocean seal samadhi."
Uisang presented a middle path between dharma nature (popsong *1%) and
Buddha nature (pulsong #1£), the whole (chongsang %48) and parts (pyolsang
#148), and time and space (sigong B¥%), and he displayed a middle-of-the-
path view of emptiness."” Uisang’s conception of interfusion was possessed
of the faith in practical cultivation related to the cult of Avalokitesvara
by means of the concept of perfect interfusion structured by the logic of
the view of the crosswise exhaustion of the dharma realm (hoengjin popkye
kwan HFEFH) that bears the propensity toward the penetration of
unconditioned arising (songgi ch'wiip MALAN)."

Although ﬁisang’s conception of perfect interfusion also possesses the
viewpoint that was suitable to support a system of centralized authoritarian
rule centered on autocratic royal power, the relationship between the mutual
interpenetration and mutual identity of the one and the many in the Ilsing
popkye to can also be understood from the viewpoint that emphasizes

harmony and equality."”

14 Chon Haeju, Uisang Hwaém sasangsa yon'gu &% F %A £ A5 [Research on the history of
Uisang’s Hwaom thought] (Seoul: Minjoksa, 1992).

15 Sin Hyonsuk 5, “Popkye-do ki rul tonghae pon Uisang i konggwan” &R B E B9l
##2) =#, [Uisang’s view of $anyata as seen through his Pophye to ki, Pulgyo hakpo #h#5 3 26
(1989): 145-180.

16 Kim Doo Jin (Kim Tujin) 4%, Uisang: kit i saengae wa Hwaom sasang 2173 1] Aol 9}
314 [Uisang: His life and Hwaom thought] (Seoul: Minumsa, 1995).

17 Kim Sang-hyun (Kim Sanghyon) &#84%, Silla Hwaom sasangsa yon'gu #7 % 3% j &R LA
[Research on the history of Hwaom thought in Korea] (Seoul: Minjoksa, 1991).
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3. Wénhyo's Hwaém Thought

Wonhyo acknowledged the existing meaning and significance of the
scriptures and treatises and held a position of synthesis in which he sought
to understand all views systematically. Wonhyo widely identified the dharma
approach of the dharma realm as the dharma approach of the sudden
teaching (fon'gyo #84%) of unsurpassed perfection and fullness and saw that
it is seen exhibiting boundless (mubyon #&%) practices and virtues (haengdok
#74%). However, the dharma approach of the dharma realm that is without
obstacles and hindrances refers to there being absolutely no hindrances
between all dharmas large and small (zaeso X)) spacially, hurriedness and
leisure (choksa #2%) temporally, dynamism and quietism (fongjong ##¥) in
the aspect of movement, all the categories of the one and the many (i/fa —
%) quantitatively. In Wonhyo's fourfold doctrinal classification, the doctrine
of perfect fullness (wonmangyo Bi#%%), which holds the highest position, is
precisely that endowed with the universal dharma (pobop -&%). The universal
dharma is the mutual interpenetration and mutual identity and unimpeded
interfusion of the one and all, just like one minute speck of dust and all world
systems, one 4sana (thought-moment) and all the kalpas in the three time
periods. Just like this, all dharmas being completely devoid of hindrances in
all categories spacially and temporally were placed as the zenith of Wonhyo's
thought on the Hwaom world system of the dharma approach of the
dharma realm that is without obstacles and hindrances.'® Wonhyo placed
his intellectual foundation in research on the Qixin /lun #43% (Awakening
of faith), he was indebted to the doctrinal learning of the She lun tradition
and to the learning of the Three Treatises (Samnon, Madhyamaka), and he
established original Hwaom thought on the universal dharma and he gave
more concrete shape to such things as the ten kinds of causes (sipchong in +

#2H), the analogy of ten coins (susip chon yu ¥14%R), the theory of the six

18 Ko Ikchin &3-F, Han'guk kodae Pulgyo sasangsa $¥B R M348 & [History of Korean
Buddhist thought in ancient Korea] (Seoul: Tongguk Taehakkyo Ch’'ulp’anbu, 1989).
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characteristics, the fourfold doctrinal classification system, and the theory of
the dharma realm. Although Wonhyo's Hwaom thought was accommodated

partially into Uisang’s thought, it exerted a greater influence on Fazang."

4. Hwaom Thought and the Hwaom Tradition in the
Mid-Silla Period

Uisang lectured on his Hwaom thought centered on his Ilsing popkye to to
many disciples in such places as Pusok Monastery i§%F, Mt. T’aeback &
#li, and Mt. Sobaek /@b, and his approach became the mainstream
Hwaom thought in Silla. His most representative disciples were known as
his ten great disciples: Ojin 5%, Chitong %7i#, P’yohun 43, Chinjong #
%, Chinjang %, Toyung & &, Yangwon R, Sangwon %7, Nungin #4=,
Pomch’e #%%, and Tosin 18 4.

P’yohun was an eminent disciple who developed a new interpretation of
Hwaom materials following Uisang’s guidance. However, an examination
of the traces of his activity during the reign of King Kyongdok #4& (742-
765) show that he may not have been a direct disciple.” Chinjéng, a scion
of the underprivileged class, was a disciple who took the initiative under
the guidance of his master. Chitong (b. 655) comprehended Hwaom as a
household slave; his Chudong ki 4R35 (Record of Awl Grotto) (also called
Ch'ubyol mundap %X ¥% [Questions and Answers at Awl Cave] or Youi
mundap % #&M % [Questions and Answers on the Essential Meaning])
recorded his master’s lectures as a practitioner of visualization practices. Tosin

left behind his Zosin chang & % % (Tosin’s Composition) (also called Iising

19 Sok Kiram &% %, “Wonhyo i pobop Hwadom sasang yon'gu” L] 5k FREH HR
[Research on Wonhyo's Hwaom thought of the universal dharma] (Ph.D. diss., Dongguk University,
2003).

20 Kim Poksun 24&)8, Silla Hwaomjong yongu # % ERFHF [Research on the Hwaom school
of Silla] (Seoul: Minjoksa, 1990).
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mundap —R % [Questions and Answers on the One Vehicle]), which
recorded ﬁisang’s lectures. These writings, which are partially preserved in
other works, are very important materials that record questions and answers
and intellectual theories of Uisang, Zhiyan, and their disciples.”’ Although
the contents of these literary works are similar to the Huayan jing wenda
# &M% (Questions and Answers on the Avatamsaka-sitra, T 1873),
which is attributed to Fazang, there are several differences of great and small
magnitude. If we look at the 7osin chang, a certain quantity of which remains,
although it succeeds to Uisang’s thought, we can know that he pursued his
own original thought.”” Aside from the foregoing, Sangwon preserved many
questions and answers from the lectures of his master Uisang. Yangwon left
behind annotation on the Ilsuing popkye to. Continuing after these, Sillim
b3k, Pobyung %k, and others inherited Uisang’s tradition and carried it
torward through the end of the eighth century.

The Huayan jing wenda, which provides a total assessment of the
importance of the conception of unconditioned arising, was known to be a
composition of Fazang during that time. However, its literary style, quoted
and cited literature, and thought on such things as the concept that “the
extreme fruit returns to the mind [of the one vehicle]” (Zikkwa hoesim A& %
i#:)—that is, after the adherents of the three vehicles attain Buddhahood
they return to the one vehicle, or the return to sentience/passions (panjong A
1#) that attaches importance to expedient means (updya)—displays several
points of commonality with the thought of Uisang’s lineage.” From the
standpoint of accord between the contents of the Ch'udong ki (or Chitong
ki %5183 [Record of Chit'ong]), which recorded the lectures of Uisang, and

the Huayan jing wenda, the latter has been seen as a variant edition of the

21 See Kim Sang-hyun, Silla Hwaom sasangsa yon'gu.

2 Pak Soyon AtF3t, “Tosin chang i Hwaom sasang yon'gu” [ %% o #E T HR

[Research on the Hwaom thought of Tosin’s Composition] (Ph.D. diss., Dongguk University, 2003).

23 Ishii Kosei, Kegon shiso no kenkyi.
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Chudong ki.** However, although the interpretation of the dharma on the
conditioned arising of the one vehicle in the Huayan jing wenda is the same
as that of the Zosin chang, it also displays differences with the literature of
Uisang’s lineage because, with respect to the theory of the ten buddhas (sidu/
+), there are differences between its analysis of the ten buddhas and that
of Uisang’s lineage centered on ordinary being’s bodies being five feet (achs%
ZR) in length—the reputed size of the Buddha Sakyamuni’s body—as
mentioned in the Kogi %32 (Old record).”

The specific doctrinal character of the Hwaom of Uisang’s lineage was
collected in the Tuegi X3t (Great Record), Popki %3¢ (Dharma Record), and
Chingi 832 (True Record), which are annotations of the Ising popkye to and
can be found in the compiled and edited Popkye to ki chongsurok #5832
#isk (Comprehensive Variorum on the Sea/-diagram Symbolizing the Dbharma
Realm) and Kyunyd's Iising popkye to wontong ki —R=R-BHAET (Perfect
and Comprehensive Record of the Seal-diagram Symbolizing the Dharma
Realm of the One Vehicle). The Chongsurok provides an overview of the lively
theoretical debate of the Hwaom thought of Uisang’s lineage through
the late Silla period and makes known facts that had been transmitted
incessantly generation after generation. Since there are citations to Kyunyo's
writings, it is thought to have been edited in the mid or late Koryo period.
Thus, the Chongsurok passed through the editing process twice. In the first
process the annotated commentaries 7uegi, Popki, and Chingi were collected
and then related supplementary material was appended. The second editorial

process brought the variorum to its present constitution.”® It is thought that

24+ Kim Sang-hyun, “Ch’udong ki wa ki ibon Hwaém-gyong mundap” [4iR2] ¢ 1 24 M54
M5 [The Record of Awl Grotto and its variant version Questions and Answers on the Avatamsaka-
sutra), Han'guk hakpo %% B % 3k 84 (September 1996): 28-45; reprinted in Silla iii sasang kwa munhwa
2lete] Al 73} [Silla thought and culture], by Kim Sang-hyun (Seoul: Ilchisa, 1999), 338-353.

25 Pak Soyon, “Silla Uisang-gye chosul kwa Hwaom-gyong mundap” #7% #An& A&} [ 4mM
% [Writings in the lineage of Uisang of Silla and the Questions and Answers on the Avatamsaka-
sutra], Han'guk Pulgyohak ##E #4434 (2003): 179-211.

2% See Kim Sang-hyun, Silla Hwaom sasangsa yon'gu.
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the sequential order of the three annotated commentaries is Popki, Chingi,
and Tuegi and that Kyunyo wrote his Wontong ki based particularly on the
Taegi.”

The Hwaom of Uisang’s lineage manifests tendencies that show original
thought different from Chinese Huayan. The concept of no abode (muju #&
1%), just like no self-nature (mu chasong #& E11%), as the basis of mutual identity
and mutual interpenetration was widely accommodated from Uisang’s direct
disciples through to Kyunys.?® The theory of the five ocean seals (o haein %
#¥p), which is thought to have been completed in Uisang’s lineage, displays
the influence of the Chan/Son tradition, the Di /un, and the learning of the
Three Treatises. This shows the absolute centrality of the Avatamsaka-siitra
in Uisang’s instruction and shows it as a distinctive feature of the analysis
of visualizing the mind (kwansim sok #-5#%) with the scriptural text.” Just
like this, the concepts of the attainment of Buddhahood long ago, no abode,
and so forth that were emphasized in the Hwaom of Uisang’s lineage are
distinctive features not seen in Chinese Huayan.

In the Hwaom of Uisang’s lineage there are instances in which it seems
that Wonhyo's thought did not exert any influence on it.** For example,

because truth was understood as a concrete thing like the five-foot length

77 Sato Atsushi, “Ichijo hokai zu entsuki kaidoku ni okeru futatsu no mondai” ['—3& 3R ” Ml
L) FRICEIT B =DDMA [Two problems in deciphering the Ilsing popkye to wiontong ki), Toyo
daigaku daigakuin kiyo RFRF KF K 4% 30 (February 1994): 191-203(L).

28 Sato Atsushi, “Gisho-kei Kegon shiso ni okeru muji” &0 & # i &8I F1F% &1E [No abode
in the Hwaom thought of Uisang’s lineagel, Indogaku Bukkyogaku kenkyi F7ESALISEFR 94 (47,
no. 2) (March 1999): 84-87.

29 Ishii Kosei, “Chosen Kegon no tokushitsu: Gishokei no mirarae Zenshi to Chiron kydgaku no
eikyd” MEFFROHE —RMZDIHONAARE B HF DY [Special characteristics of Korean
Hwaom: The influence of Chan Buddhism and the doctrinal learning of the Dilun as seen in
Uisang’s lineage]. In Ronshi Todaiji no rekishi to kyogaku # % % KF DR % L %% [Compilation of
essays on the history and doctrinal learning of Todaiji], comp. GBS Jikko linkai GBS ®47%E 4
[GBS Publication Committee] (Nara: Todaiji and Hatsubai Hozokan, 2003), 47-55.

20 See Ko Ikchin, Hanguk kodae Pulgyo sasangsa.
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of the body of a saint, Uisang’s lineage intended to draw a distinction with
the Qixin lun, which understands by means of conjectural principles like the
one mind and so forth, and understood things differently from Wonhyo's
lineage.”

The ten monasteries for the propagations of the teaching that were
constructed by the Hwaom school in Uisang’s tradition through the late
Silla period speak by proxy of Hwaom’s great age of prosperity. Pusoksa ¥
%, Hwaomsa #5%3F, Haeinsa #¥% 3, Pomosa 3.6, Okch’'onsa £ 2,
Pimarasa % /&%=, Mirisa %%+, Pogwangsa §5t, Powonsa 48, Kapsa
493, Hwasansa #.LF, Kuksinsa B#¥<F, Ch'ongdamsa # %<, and so forth
are those places. The topology of these Hwadm monasteries was different in

some extent according to the time period.

5. Various Developments in the Hwaom of Silla

Uisang’s lineage, which inherited Uisang’s Hwaom, is seen to have been
divided by Sillim, Pobyung, Sunung J&&, and so forth, and to have
subdivided into the Pusoksa lineage, the P’yohun lineage, and the Haeinsa
lineage, and so forth. Furthermore, followers of the Hwaom tradition in Silla,
the contents of whose thought was different from that of the disciples of
Uisang’s direct lineage, multiplied and are understood as comprising several
offshoots.

First, we may divide the offshoots into the mainstream that succeeded
to Uisang and other streams of thought that did not. The non-mainstream
traditions have been divided by scholars into the Wonhyo lineage, which was
an amalgamation of the Avatamsaka and the Awakening of Faith following

31 Sato Atsushi, “Gisho-kei Kegon gakuha no kihon shisho to Daijo kishinron hihan: Gisho to
Gangyo no taironkiji no haigo ni arumoto” &M & FHFROARBAL TR EREH] HF) ZHE
ABDI T FDFHICHBED [The basic thought of Uisang’s Hwaom sect and criticism of the
Dasheng gixin lun: Background to the accounts of the confrontational discussion between Uisang and
Wonhyo]. Toysgaku kenkyi %5 Ht % 37 (March 2000): 51-82.
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the fusion of Wonhyo and Fazang’s thought;* the non-Uisang lineage,
which may be subdivided into three, the Wonhyo lineage, the Odaesan %
li-Chirisan #3%:.L-Chén’gwansan XL lineage, and other outliers;” and
the Hwangnyongsa 2%+ lineage.™

When Fazang’s disciple Sungjon returned from China in the 690s, he
brought some of his master’s writings, such as the Tanxuan ji # %3¢ (Record
of Exploring the Mysteries [of the Avatamsaka-siitra)), along with a personal
letter from Fazang to Uisang. Simsang %3 (d. 742), also, was a student
under the guidance of Fazang. He crossed over to Japan and became the
founder of the Japanese Kegon school # i 7.

The monk Yon'gi ##4 of Hwaomsa took the initiative in commissioning
a handwritten manuscript (sagyong %) of the Avatamsaka-sitra in 754.
His leaving behind such works as Kaejong kyoriai HR#* %€ (Uncovering
the Core Teachings and Resolving Doubts), Hwaom-gying yogyol % E4&
Zik (Secrets of the Avatamsaka-sitra), Chillyu hwanwéllak to B iRiERE
(Seal-diagram on Returning to the Origin of Bliss in the True Current),
and writings related to the Qixin /un give the appearance of his idea’s being
related to Wonhyo's thought. Aside from Yon'gi, the monks Chonghaeng 1EAT,
Chonghyon &%, Yonggwan ##, and others were active at Hwaomsa.

The monk Pophae %# was active at Hwangnyongsa in 754, the
thirteenth year of King Kyongdok, and Chihae %47 # lectured on the
Awvatamsaka during the reign of King Wonsong % (r. 785-798). During
the declining years of King Kyongdok (about 759), the monk Wonpyo T4k,
who founded Porimsa ${#F, was a Hwaom practitioner active in the cult of
the Bodhisattva Heavenly Crown (Chdn'gwan posal XE@&#). Pomyo 3w,
who was a youth clerical inspector in 787, the third year of King Wonsong,
wrote Hwaom-gyong yogyol ¥ 4E %%k (Secrets of the Avatamsaka-sitra)
in six rolls, and Pomsu 344 lectured on Chengguan’s &#, (ca. 720/38-

32 See Ko Ikchin, Hanguk kodae Pulgyo sasangsa.
33 See Kim Sang-hyun, Silla Hwaom sasangsa yon'gu.

3 See Kim Poksun, Silla Hwaomjong yon'gu.
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837/838) Huayan shu # 5% (Commentary on the Avatamsaka-sitra) in 799,
the first year of King Sosong % (r. 799-800).

Materials of one substream that shows a different brand of thought from
Uisang’s Hwaom are complete. The monk Pyowon % # of Hwangnyongsa,
who was active in the mid-eighth century, collected all the intellectual
theories on important subjects in Hwaom thought and compiled his
Hwaiom-gyong muniii yogyol mundap 548 L& Z kM % (Questions and
Answers on the Secrets of the Textual Meaning of the Avatamsaka-sitra).
P’yowon addressed such varying issues as the problems of when the sitra
was preached and the buddhas who preached with respect to the structure of
the Avatamsaka-sitra, important doctrinal theories of Hwaom such as the
six characteristics, the analogy of ten coins, conditioned arising, exploring
the mysteries, the universal dharma, and so forth; and such issues as true
thusness and suchness (ygys 424v) as the nature of truth, the problem of the
dharma realm, the problems of the theory of the one vehicle and doctrinal
classification, and the path of practice for bodhisattvas in the Mahayana.
P’yowon bundled these into eighteen themes and explained each theme
systematically by “analyzing the name” (songmyong #% %), “revealing the
essential point” (ch’ulche h#2), and “questions and answers” (mundap ¥
%). P’yowon studied the eighty-roll Avatamsaka-sitra in a full-scale
manner, clarified the origin of the conditioned arising of the dharma realm,
and universally understood the concept of dharma realm and doctrinal
classification held by each successive generation. He also possessed a
thorough knowledge of the precepts and the positions of bodhisattva
practice.”® P’yowon did not give primacy to Uisang’s thought, which was the
mainstream Hwaom learning of Silla. Although Fazang’s thought was the

foundation of his intellectual approach, he primarily cited the intellectual

35 Kim Indok £4=4%, “P’yowon ui Hwaomhak” & B°] # % [P’yowon's Hwadom learning],
in Han'guk Hwaom sasang yon'gu %8 ¥ 5 &A% [Research on Korean Hwaom thought], ed.
Pulgyo Munhwa Yon'guwon #4k SAGAF I [Buddhist Culture Research Center] (Seoul: Tongguk
Tachakkyo Ch’ulp’anbu, 1982), 107-151.
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theories of Wonhyo, Jingying Huiyuan ##% %1 (523-592), Anlin %%
(fl. sixth century), and others. Fusing the thought of Fazang and Wonhyo,
P’yowon was a Hwaom exegete in Wonhyo's lineage and not Uisang’s
lineage.” Just like this, the fusion of Fazang’s and Wonhyo's thought
constituted an intellectual current that passed through the line of Tachyon
X%, P’yowon, and Kyonding &> Although P’yowon accommodated
the doctrinal learning of Fazang for the most part, he showed originality in
his selective accommodation of the theories of other thinkers in accordance
with his intellectual objectives. For example, with respect to the meaning
of the one vehicle (i/siung #i —# &), he adopted and adapted the doctrinal
classification of Jingying Huiyuan and Wonhyo above the fivefold doctrinal
classification of Fazang.*®

An attempt to synthesize the thought of Wonhyo and the Uisang lineage
may be glimpsed in the Konnap’yoha ilsing subaengja pimil iigi 18 % 4%5T—
AT H A% K (Commentary on the Secrets of the Practitioners of the
One Vehicle of the Gandavyiha), which is thought to have been composed
in the late Silla—early Koryo period. This book was based on the thought
of the Avatamsaka and the Awakening of Faith, with a flavoring of esoteric
and thaumaturgic elements. This attempt at synthesis was systematically
unsuccessful and shows, at the same time, the great intellectual labor and

boundaries that could not be acceded later.*

36 See Ko Ikchin, Hanguk kodae Pulgyo sasangsa.

37 Yoshizu Yoshihide & 25 3%, Kegon ichijo shiso no kenkyi jt—% A DAL [Research on the
thought of the one vehicle of the Avatamsaka] (Tokyo: Daito Shuppansha, 1991).

33 Kim Chonhak & R4, trans. and annot., Hwaom-gyong muniti yogyol mundap 3 R4S 3 &%
2 [Questions and answers on the secrets of the textual meaning of the Avatamsaka-sitra] (Seoul:
Minjoksa, 1998).

39 Sato Atsushi, “Kendahyoka ichijo shugyo himitsugiki no kishoteki kosatsu” [ %4237 —
BATH A E R DB FE L [A basic study of the Jiannabiaoke yisheng xiuxingzhe mimi yiji/
Kénnap’yoha ilsing subaengja pimil itigil, Toyogaku kenkyi RF5FA5 39 (March 2002): 147-178;
Chloe Yonsik 4% 4548, “Konnap’yohe ilsing subaengja pimirii ki wa Namal Yoch'o Hwaomhak i il-
tonghyang” [E#ART—RIGATH BHERT) o BARD FRE] —8@ [The Commentary of the
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Myonghyo PA# composed the Haein sammae ron #¥p =ksa (Treatise on
the ocean seal samadhi), and although it shares the same form as Uisang’s
Seal-diagram Symbolizing the Dharma Realm from the standpoint of form, its
analysis shares the same mutual understanding as the Qixin /un. Accordingly,
it seems to belong to a lineage similar to that of Wonhyo, as seen in its
identification of the Avatamsaka with the Awakening of Faith, more than
the lineage of Uisang.”” Although both the Ilsing popkye to and the Haein
sammae ron use the form of a seal-diagram (foin B¥F) and identify it with
the inclination/aspiration toward the attainment of Buddhahood from the
standpoint of contents, Uisang distinguishes the Hwaom of the perfect
teaching as the arrival at Buddhahood long ago (kuraebul % #4#) because
of the unconditioned arising of the dharma nature and Myonghyo claimed
the attainment of Buddhahood long ago (kusongbul % mAh) as a result of the
conditioned arising of the mutual identity of samsara and nirvana (saengsa
chirk yolban k£ 5eEpi2 5E). "

Kyonding was known to have composed the Hwadm ilsing songbul
myoiii #F—RmM4 & (The profound Meaning of the Attainment of
Buddhahood According to the One Vehicle of the Avatamsaka) and the
Kisillon tongi ryakchip #2433 7 %18 4% (A Brief Anthology of Similarities and
Differences in the Qixin lun), which clarify the meaning of the attainment

of Buddhahood according to his Hwaom thought. Kyondung’s citations

Secrets of Practitioners of the One Vebicle of the Gandavyiha and Hwaom learning in late Silla and early
Koryo], Han'guksa yon'gu 38 S A50 126 (September 2004): 37-81.

4 See Rhi Ki-yong, Han'guk Pulgyo yon'gu.

41 See Chon Haeju, “Ilsing popkye to wa Haein sammae ron 0i pigyo yon'gu” —F &8 2} i&rp =
b o] PR [A study comparing the Iising popkye to and the Haein sammae ron], in Kasan
Yi Chigwan sinim hwagap kinyom nonchong: Han'guk Pulgyo munhwa sasangsa o 595 7 2~
F VA R I LA L [Festschrift commemorating the sixtieth birthday of the
Venerable Monk Kasan, Yi Chigwan], 2 vols., ed. Kasan Yi Chigwan Sunim Hwagap Kinyom
Nonch'ong Kanhaeng Wiwdnhoe #inli 347 & 2~ H % Ve &3 # 71 47% B € [Committee for the
Publication of the Festschrift Commemorating the Sixtieth Birthday of the Venerable Monk Kasan,
Yi Chigwan] (Seoul: Kasan Pulgyo Muhwa Chinhungwon, 1992), 1:427-448.
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were concentrated on the works of Fazang, his analysis of the meaning of
the attainment of Buddhahood according to the Avatamsaka was patently
different from the bounds of the Yogicara doctrine of the three vehicles, and
his thought was an amalgamation and accommodation of the thought of
Wonhyo and Fazang.” However, Kyonding was equally familiar with the
Hwaom of Uisang’s lineage and the Hwaom of the non-Uisang lineages,
and he was active in Japan. Also, some scholars suggest that his Kisillon tongi

ryakehip is the work of Chigyong %% (Jpn. Chikei).”

6. Hwaom and Chan/Sén

Since the ninth century, the Chan of the Southern school was
accommodated in Silla on a full scale. As the Buddhist world was being
reformed and modified, the doctrinal learning of the mid-Silla period, which
had been centered on Hwaom and Yogacara, lost its bases of support. The
social basis was greatly reduced as a result of change in its support base and
problems in the conception of thought itself due to the ideation of doctrinal
learning. On the one hand, enjoying royal patronage, the Hwaom tradition
responded to this by initiating ceremonies and rituals to cherish the memory
of the founding patriarchs of the Hwaom thought of Silla, such as Zhiyan
and Uisang and by promoting the activities of religious societies (kyolsa ##k)
to commission handwritten manuscripts of the Avatamsaka-sitra.

The activities of religious societies evolved from the center of Haeinsa.
'The monks Hyonjun %44 and Kyoron #Z organized the Religious Society
for Recompensing Grace (Poun kyolsa ##&#4t) in 884 for cherishing the

memory of Zhiyan, and in 886 they organized a religious society focused on

42 See Ko Ikchin, Han'guk kodae Pulgyo sasangsa.

4 Chloe Yonsik, “Silla Kysndung i chosul kwa sasang kyonghyang” #1% A& A&v MG
[The writings and intellectual trends of Silla’s Kyondung], Han'guksa yon'gu 3B £ #F 7 115 (2002):
1-37.
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the Avatamsaka-sitra to pray for the repose of the soul of King Hon'gang
E & (r. 875-886). Kyoron lectured on the Buddhadharma to pray for the
repose of the soul of King Wonsong at Koksa 4% at the invitation of King
Kyongmun & (r. 861-875) in 861, and he lectured on the Jiaofen ji %5
3% (Record of doctrinal distinctions). In 895, because Haeinsa was invaded
by marauders, the monks organized a monastic army (sanggun 1§%) for the
protection of the monastery under the initiative of the monk Stunghun 1§
. The scholar-official Choe Ch'iwon £ 2i& (857—d. after 908) spent his
declining years in residence at Haeinsa and occupied himself with works
commending the virtue of Fazang.*

In response to the rise of the Son traditions, one thing that came out of
the effort to establish the true identity of Korean Hwaom and emphasize the
doctrine, organization, and faith of the Hwaom tradition was the formation
of the Sinjung kyong #¥3& 4% (Sutra on the Divine Assembly). The Sinjung
kyong was crafted at Haeinsa, which had risen to become the primary
center of the Hwaom school in the second half of the ninth century. It was
constructed on a strong system of collaboration with the monastery in a
regional society based on battlefields and the monastic armies. To satisfy
their religious demands, the names of the forty classes of beings in the
divine assembly, the names of the fifty-three spiritual mentors of the “Entry
into the Dharma Realm” chapter, and the names of the thirty-nine chapters
of the Avatamsaka-sitra were added together to form the Sinjung kyong.
Following Huiirang # 31 of Haeinsa’s cooperation with Wang Kon £
(877-943, 1. 918-943), the founder of the Koryo dynasty, the Sinjung kyong
was transmitted on to Koryo times and was well known to Kyunyo.*

In the Later Three Kingdoms period (ca. 892-935), two lineages of

“  See Kim Sang-hyun, Silla Hwaom sasangsa yon'gu.

45 Nam Tongsin # #43, “Namal Yocho Hwaom chongdan i taeting kwa (Hwaom) Sinjung kyong
ui songnip” B KAEAT EHFE ] &3 (FR) P48 49 [The establishment of the (Hwaom)
Sinjung kyong and the response of the Hwaom school in late Silla and early Koryo], Oedae sahak 9%
4 5(1993): 143-174.
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Hwaom intellectual traditions coexisted at Haeinsa. The first, that of
Huirang, became the field of merit for Wang Kon, and the other, that of
Kwanhye #1%, became the field of merit for Kyonhwon #E (fl. 892-936),
the king of Later Packche %% 7. Huirang’s was called the Northern Peak
(Pugak 4t3%) lineage, and it succeeded to the intellectual tradition of Pusoksa
on Mt. T"aebaek, taking the lead of the orthodox transmission of the Hwaom
learning of Uisang’s lineage. Kwanhye’s was called the Southern Peak (Namak
#4%) lineage, which succeeded to the intellectual tradition of Hwaomsa on
Mt. Chiri. There are many scholarly opinions regarding the Northern and
Southern Peak lines, but the general view is to see the Southern Peak as the
Yon'gi lineage of Hwaomsa, which was based on the Avatamsaka and the
Awakening of Faith, and to see the Northern Peak as the Uisang lineage of
Pusoksa, which was centered on the commentaries to the Ising popkye to.*
The Hwaom learning of the late Silla period may be characterized by the
evolution of different views regarding some thirty-odd concepts of Hwaom
doctrinal learning, such as the three teachings (samgyo =%%), exhaustibility
and inexhaustibility (chin pujin A E), the six characteristics, the Pure Land,
unconditioned arising, and the making of offerings (kongyang #%).” By
means of his arrangement of these, Kyuny6 accomplished a synthesis of the

Hwaom school and reconstituted its intellectual system.

7. The Hwaom Thought of Kyunyé of Koryo

Kyunyo (923-973), clearly recognizing the internal problems of the Hwaom
school, which had been divided intellectually since the late Silla period, and

its tension with the Son traditions, reestablished its intellectual system to

4 Chloe Pyonghon #45%&, “Koryd sidae Hwaomhak ui pyonch'on” & B RFKER S ] #:& [The
transformation of Hwaom learning in the Koryd period], Han'guksa yon'gu ¥ 8 £ #5 30 (1980):
61-76.

4 Yi Yongsu 7k, “Kinnyo taishiden no kenkyt (ka-ni)” #4w K #ifzD# % (F=) [Research on
the Life of Great master Kyunyd pt. 3, n. 2], Toyogaku kenkyi %% H % 18 (March 1984): 75-84.
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respond to these kinds of problems.

Kyunyo produced the Popkye to wontong ki *FBRi@t (Perfectly
comprehensive record of the Ilsing popkye to) and the Sipku chang wiontong
ki T8 FHi@3T (Perfectly comprehensive record of the essay on the ten
passages), which are annotated commentaries of Silla Hwaém on the
important works of the early Hwaom founders Zhiyan, Uisang, and Fazang.
He also left behind such works as the Kyobun ki wontong cho # % 3CH @ 4y
(Perfect and comprehensive excerpts on the record of doctrinal distinctions),
the Chigwi chang wontong cho G4 F M@ 4y (Perfectly Comprehensive
Excerpts on the Composition on Taking Refuge in the Profound Meaning),
and the Sambo chang wontong ki =FHFHi&T (Perfectly Comprehensive
Record on the Composition on the Three Jewels), which were annotated
commentaries on the works of Fazang, the great sage of Chinese Huayan.
Altogether Kyunyo wrote an enormous amount of material reaching ten
titles in sixty-five rolls. Kyunyo cited the scholarly views of Zhiyan, Uisang,
and Fazang in these writings and made them the basis of his own personal
theories.

Although Kyunyo’s Hwaom thought affirms the Silla Hwaom tradition
in the Hwaom thought of Uisang, Kyunyd amends it by merging it with
the Huayan thought of Fazang. There are many instances in which Kyunyo
deciphers following the analysis of Fazang in a holistic contextual system;
however, when he embarks upon more specific analysis he presents Fazang’s
analyses along with other views and expresses his own personal opinions on
the basis of these. In this respect, his attitude is something that appears to be
just like the attitude found in the Hwaom writings of Silla. On the basis of
the establishment of original thought like this, Kyunyo planned to construct
the topology of Hwaom in early Koryo society.

Kyunyo was not only interested in the arrangement of Hwaém thought,
he composed eleven native songs (hyangga #:4%) called the “Songs on the Ten
Vows of Samantabhadra” (Pobyon sibwon ka &% T3%), and he intended to
use them to preach to the masses on the practical application of the practices
and vows of Samantabhadra (Pohyon haengwon -5 547k8). Ever since the time
of Uisang, the tradition of Silla Hwaom had considered practical application
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and practices to be more important than the cultivation of doctrinal learning,
and the fruits of this approach needed to be reconsolidated in the intellectual
Buddhism of the late Silla period. Kyunyo realized this at the same time
that he showed interest in actual practice by his pursuit of the practices of
Samantabhadra. Like this, the Hwaom thought of Kyunyo placed centrality
on the concept of the interfusion of nature and characteristics (songsang
yunghoe HARER), a basic characteristic of early Hwaom doctrinal learning.
While supplementing the margins of Silla Hwaom leaning, which had a
weakness in this theoretical aspect, he raised its standard to a higher level.**
A distinctive feature of Kyunyo’s Hwaom thought is exhibited in his
theory of doctrinal classification. Kyunyo developed an original theory on
the absoluteness of the one vehicle of the distinctive teaching (pyslgyo ilsing
choltae ron 7% —FR4&H5), under which only the Avatamsaka-satra is the
highest teaching, the perfect teaching, and the remainder comprise the four
inferior teachings (asagyo T 9%%). Along with this he also developed the
theory of the one vehicle of suddenness and perfection (fonwin ilsing non
8 [H — %), which emphasizes for the second time the superiority of the
Awvatamsaka-sitra over other sutras that come under the gradual teaching
(chomgyo ##%). Through these theories on doctrinal classification, although
Kyunyo emphasized the appropriateness and superiority of the Avatamsaka-
sitra and Hwaom thought, by claiming that all dharmas are subsumed in
Hwaom thought, he intended to emphasize the topology of the Hwaom
tradition, which had greatly atrophied after the late Silla period. In addition,
Kyunyo described the core teaching of Hwaom thought as the ten mysteries
and six characteristics. He emphasized visualization procedures enabling one
to understand by means of the analysis of one’s body with practices to master

these core teachings.” Kyunyd’s emphasis on the one vehicle of suddenness

4 See Choe Pyonghon, “Koryo sidae Hwaomhak ui pyonchon.”

4 Chloe Yonsik, “Kyunyo Hwaom sasang yon'gu: Kyop’an-non ul chungsim uro” ¥4 & 248
R - #FE T4 22 [Research on the Hwaom thought of Kyunyo: Centered on his theory of
doctrinal classification] (Ph.D. diss., Seoul National University, 1999).
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and perfection was a product of consciousness that penetrates all root-
capacities in the Hwaom world system by means of developing the theory of
the teaching of commonality (fonggyo ron F1%%#), which is theoretical about
root-capacities at the same time, although it is founded on the dichotomy
of the perfect teaching and the four inferior teachings. Furthermore,
these kinds of consciousness described by Kyunyo were established by the
application of the systematized Chinese Huayan theories of such exegetes
as Fazang and Chengguan and by the succession of the deliverance-oriented
intellectual traditions of the Silla Hwaom of Uisang’s lineage, just like
the Zosin chang. By accepting the influence of Tosin and Chengguan and
recognizing the Lotus Sitra, Kyunyo was to prepare logic differentiating his
views from the theory of root-capacity in Uisang’s lineage. In his Hwaom
learning Kyunyo sought to construct a predominant religion that embraced
all living beings even down to those of middling and inferior root-capacities.
Kyunyo’s Hwaom learning liberated living beings through the circulation of

. .. . 50
his compos1t10ns of native songs.

50 Kim Chonhak, Kyunyo Hwaom sasang yon'gu: kingiron il chungsim iiro 101 SFAAME A0 AR
#wS T4 2 [Research on the Buddhist thought of Kyunyo: Centered on his root capacity theory]
(Seoul: Unjong Pulgyo Munhwa Chinhiingwon, 2006; rpt. Seoul: Haejoum, 2006)
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Haein Sammae Ron

G EN =R AR

B &

By Myonghyo

Introduction

The Haein sammae ron &P =tk# (Treatise on the Ocean Seal Samadhi)
is an essay by the monk Myonghyo #A& of the early Unified Silla period.
Although no other literary material related to Myonghyo has been preserved
providing any details about his life, the Yuga ron ki #ir#mz#3t (Record of the
Yogacarabhimi-sastra) by the Silla Yogacara scholar Toryun if& cites an
opinion of the “Dharma Master Hyo of Silla” (Silla Hyo popsa #7% &% %)
concerning Indian logic (inmyong B¥; Skt. hetu-vidya). If we consider
this Hyo as the same person as Myonghyo then we can conjecture that he
probably lived before Toryun.' Because we know that the Yuga ron ki was
composed about 705, the Haein sammae ron must have been written before
that time. Furthermore, the Haein sammae ron was transmitted to Japan and
copied by hand in 740. In Uichon’s %% (1055-1101) catalog it is reported

as “Haein sammae ron, one roll, written by Myonghyo.”” It is also reported

1 Kim Yongt'ac &4, Han'guk Pulgyo kojon myéngjak iri segye B H 2o #R [The
world of the famous authors of the classical literature of Korean Buddhism] (Seoul: Minjoksa, 1994),
115.

2 Sinp’yon chejong kyojang chongnok #7 4sh T 484k 1, T 2184.55.1167¢7; HPC 4.682a24.
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in Japanese catalogs.’ As of yet, no books that cite the Haein sammace ron
have been discovered, and no other information on Myodnghyo has come to
light save for the passage mentioned above. Some scholars have connected
him with the Esoteric monk Myonghyo #A%%, who was interested in the
“approach of dharanis” (chongji mun, Ch. zongchi men %8#579) and travelled
to Tang China to request and commission the Indian monk Li Wuchan
#34 to translate the Amoghapisa-dharani (Bukong juansuo tuoluoni jing R=
BREAERLE)." On this basis, some scholars see this composite Myonghyo
as interfusing Hwaom philosophy and Esoteric Buddhism.” However, other
scholars are of the opinion that the Esoteric practitioner and the scholar
Dharma Master Hyo are two different people.® And some also suggest that
the author might have been Wonhyo T8 (617—-686) himself.”

'The Haein sammae ron employs a hymn (gatha) in the form of a twisting
and turning, meandering seal-diagram (#0in B¥) consisting of 196 logographs
in twenty-eight lines, seven logographs each line. An abbreviated commentary
as also appended to the work. By parsing the contents of the text into

convenient sections the basic structure of the text becomes observable:

Structure of the Haein sammace ron

Preface

Hymn of Refuge and Reverence (kwigyong song 57 3258)
Analysis of the Title

3 Kegonshi shosho narabini inmyé roku ¥ 57 F% B4k 1,T 2177.55.1134b23; and Tviki dento
mokuroku RIFARE B4k 1, T 2183.55.1147a5.

4 Kaiyuan shijiao lu B AAE#5% 9, T 2154,55.566b16-24.

5 Kim Sang-hyun (Kim Sanghyon) ©484%, Silla wi sasang kwa munbwa 2e+e] A3} #3} [Silla
thought and culture] (Seoul: Ilchogak, 1999), 354-377.

6 Kim Doo Jin (Kim Tujin) €43, Silla Hwaom sasang yon'gu ~12}st3 AT [Research on
Hwaom thought in Silla] (Seoul: Soul Tachakkyo Ch'ulp’anbu, 2002), 116-118.

7 Walter Kyu-sung Lew, “Against Counting Up the Verses: An Analysis and Translation of

the Haein sammae-ron, a Silla Treatise on the Oceal Seal Samadhi” (M.A. thesis, University of
California, Los Angeles, 1992), 49-61.
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Dharani on the Ocean Seal Samadhi

Seal-Diagram and Hymn
Meaning of the Ocean Seal Samadhi
The Shape and Reading of the Seal-Diagram (zoin B ¥p)

Deciphering the Dharani

Hymn of Transference (boehyang song 1@ @)%8)

The “Hymn of Refuge and Reverence” describes how Myonghyo wrote
the work so that living beings might universally obtain the bliss of nirvana.
As Myonghyo writes, by means of the core teaching that “is able to open
the eyes of wisdom of all the bodhisattvas and is able to bring to fruition
the vows of all bodhisattvas,” the essentials of the ocean seal samadhi are
presented in the dharani that “comprehensively preserves (chongji #4F)
the main points of all the sutras and it universally contains the meritorious

virtues of all the buddhas.”

Nothing surpasses this dharani hymn in the Storehouse of the Esoteric
Dharmas of all the buddhas of the three time periods. If you are a
practitioner who intends to progress quickly toward unsurpassed bodhi,
you must initially arouse a vast and sublime vow, awaken the aspiration
of great charity for all living beings, produce the thought that spiritual
mentors are difficult to encounter, revere and prize the Three Jewels and
destroy and forsake pride of self. Relying on the Mahayana sutras, with
utmost minds, you repent of all your sinful hindrances. Afterward you
single-mindedly seek out great spiritual mentors, consult with them about
the essentials of the Dharma, and listen to explanations of the Dharma ...

and practice what has been preached.

Myonghyo clearly explained why he did not provide interpretation and
analysis of the contents of the gatha-hymn: he wanted readers to know
that much meaning can be derived from short passages. He was concerned
that if practitioners place too much importance on the contents, they will
distance themselves from the fundamental meaning because they interpret

only certain passages. In learning the Buddhadharma, repenting with one’s
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original mind is important; but that is only because if people have too much
learning they only develop pride. Because there are many kinds of living
beings like this, a detailed analysis of the text only increases false opinions of
people with small views who think that they know a lot. The author claims
he does this because he is worried that such people with fall into the ocean
of suffering and be unable to extricate themselves.

Uisang’s &48 Iising popkye to —Fi5FB (Seal-diagram Symbolizing
the Dharma Realm of the One Vehicle) existed before this composition
in the form of a seal-diagram. The Haein sammae ron and Ilsiing popkye to
have similarities and differences. The most striking similarity is the seal-
diagram shape of the gatha, which symbolizes living beings’ attainment of
buddhahood. The arrangement of the logographs meanders around the seal-
diagram in a similar fashion, and the composition and explanation of the
constituent parts is similar in both. However, the direction the reader should
take in reading the seal-diagram is opposite, and the existence and non-
existence of a detailed analysis of the meaning of the seal-diagram is the most
conspicuous difference. The Iising popkye to is a gatha-hymn in the shape of
a seal-diagram consisting of 210 logographs in thirty lines, seven logographs
in each line. The hymn is matched to the system of Hwaom learning and is
systematically organized; to it is attached a detailed analysis. This is a point
of contrast with the Haein sammae ron, which has no explanatory analysis
attached to his contents. Furthermore, the I/siing popkye to is considered
to be one of the representative writings of the Hwaom thought of Silla.
Although there was a succession of scholiums and analysis by later scholars
in such works as the Popkye to ki chongsurok %583 # #i4k (Comprehensive
Variorum on the Seal-diagram Symbolizing the Dharma Realm), the fact that
nothing similar has been found for the Haein sammae ron is a significant
difference. If the I/sing popkye to is a complete work that divides its
explanation of practices into practices that benefit oneself (chari haeng 8#147)
and practices that benefit others (iz'a haeng #1#47) and presents an elaborate
structure establishing both theory and practice, the Haein sammae ron is
different insofar that it almost completely concentrates on the explanation of

conditioned arising (ysn'gi #4).°
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Although the Haein sammae ron is shaped similarly to the Ilsing popkye
to, the contents are also different. In particular, whereas the Ilsing popkye
to emphasizes that beings have been buddhas since long ago (kurae pul %
#tb) as a result of the unconditioned arising of Dharma nature (popsing
songgi kVEEA), the Haein sammae ron appears to claim that beings have
been buddhas since long ago because of conditioned arising because samsara
is nirvana. Further, because the Haein sammae ron uses the Avatamsaka-
sutra and Qixin lun #45% (Treatise on the Awakening of Faith) together it
appears to be from Wonhyo's intellectual lineage.’

I have used the original text as found in the Han'guk Pulgyo chonso B

2% (Collected Works of Korean Buddhism), vol. 2, pp. 397b1-399b22, as
the foundation and supplemented it with the Dai Nihon zokuzikys X B A4k
#42 (Kyoto Supplement to the Canon) edition. The editions preserved in the
Zokuzokyo and the Tuisho shinshii dai zokyo K EF 15 K@ 4L (Taisho Edition of
the Buddhist Canon) are a hand-copied edition of 1113 that were compared
to the edition of the text stored at Kozanji &L= in Joken %%t by the monk
Shohan 8% in 1721."°

8 Chon Haeju 2 4%, “Ilsung popkye to wa Haein sammae ron ui pigyo yon'gu” — &k
B 9} #ip =k o) AR [A study comparing the Ising popkye to and the Haein sammae ron),

in Kasan Yi Chigwan sinim hwagap kinyom nonchong: Han'guk Pulgyo munhwa sasangsa thwli 5%
AAHET &K HEHBHE LA [Festschrift commemorating the sixtieth birthday of
the Venerable Monk Kasan, Yi Chigwan], 2 vols., ed. Kasan Yi Chigwan Sunim Hwagap Kinyom
Nonch'ong Kanhaeng Wiwonhoe #ml % B~ # F &£ T 47% B & [Committee for the
Publication of the Festschrift Commemorating the Sixtieth Birthday of the Venerable Monk Kasan,
Yi Chigwan] (Seoul: Kasan Pulgyo Muhwa Chinhingwon, 1992), 1:427-448, esp. 434—445.

o Ko Ikchin &3, Han'guk kodae Pulgyo sasangsa %% B+ X Ah# &4 2 [History of Buddhist
thought in ancient Korea] (Seoul: Tongguk Tachakkyo Ch'ulp’anbu, 1989), 348; and Kim Doo Jin,
Silla Hwaom sasang yon'gu, 133-134.

10 See Haein sammae ron, T 1889.45.775b24-26 (RALFRCANATREET FEMHRFHRS
2 AARIE R F R AR,
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Treatise on the Ocean Seal Samadhi"
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Based on the Buddhavatamsaka-sitra

Composed by Myonghyo

The Great Path to Enlightenment is boundless: it is not able to be sought by

11 The ocean seal samadhi (haein sammae, Ch. haiyin sanmei #¢p Z#k; Skt. sagara-mudra-samadhi)
refers to the totalistic meditative absorption of the Avatamsaka-sitra. The sixty-roll edition of the
Avatamsaka-sitra comprises eight assemblies in seven locations (cilchs p'arhoe, Ch. giqu bahui -
BANE). The eighty-roll edition comprises nine assemblies in seven locations (cA'ilchs kuhoe, Ch.
qgiqu jiuhui €R I, but Myonghyo followed the format and cited from the sixty-roll edition. In
each of the assemblies, before the Buddha preaches the Dharma he enters a particular meditative
absorption. Ocean seal is an analogy: when the wind ceases and the waves grow silent and the water
becomes clear on the great ocean, everything in the whole world is reflected and illuminated on the
surface of the ocean. Just like this, the waves of discrimination do not arise and are clear and silent
within the mind of the Buddha, and everything in nature (samna mansang #%#%%.) is reflected
all at once, and all the dharmas of the three realms—the material world, the world of living beings,
and the world of enlightened wisdom—appear at once. This samadhi of the Buddha is called the
ocean seal samadhi. See Fazang’s i (643-712) Xiu huayan aozhi wangjin huanyuan guan 143 5
W5 % & @R [Observations on exhausting delusion and returning to the source by cultivating
the deep meaning of Huayan], T 1876.45.637b21-28. The Avatamsaka-sitra vividly depicts what
happens in this ocean seal samadhi based on all things in the universe that reflect and appear.
With respect to the eight assemblies in seven locations, Fazang says that the Tathagata’s ocean seal
samadhi is very mysterious, and he classifies the samadhis the Buddha entered in each assembly as
follows: in the first assembly, the samadhi of the pure storchouse of all the Tathagatas (ilche yorae

chongjang sammae — I 4 iF 3 Z#); in the second assembly, meditative absorption (sonjong



Treatise on the Ocean Seal Samadhi 50 = Bkif 45

narrow practices. Absolute principle is profound and arcane: it is not cognized
by means of shallow wisdom. For those who would enter the Path with
partial’ feelings: the Path is not partially entered. As for pursuing principle
by grasping at doctrines, principle is not pursued through grasping. You must,
by means of the great practice of methodlessness (devoid of strategy) start on
the praiseworthy Path. Sheer emptiness, consummate wisdom, you more fully
comprehend principle. For this reason, I request that honorable men in the

future all cherish the meaning of this lodged fish trap.13

#52); in the third assembly, the samadhi of the bodhisattva’s measureless expedient means (posa/
muryang pangp’yon sammae b #& 2 7 {2 Z8); in the fourth assembly, the samadhi of wholesome
submission (s6nbok sammae &K =4); in the fifth assembly, the samadhi of great wisdom and
brightness (taejibye kwangmyong sammae X5 250 Z#K); in the seventh assembly, the samadhi of
the flower garland of the Buddha (pu/ hwaom sammae H3% f =#k); and in the eighth assembly, the
samadhi of the exertion and quickness of the lion of the Tathagatas (yorae saja punsin sammae 4o
R4 Z0R). See Huayan wenyi gangmu ¥ L&A, T 1734.35.498c25-499a11. Furthermore,
in the preface to the Composition on the Five Teachings (Wujiao zhang % %%3F), which presents an
outline of the doctrinal teachings of the Huayan/Hwaom tradition, Fazang analyzes the doctrinal
meaning and significance of the one vehicle of the Tathagata’s ocean seal samadhi in ten approaches.
See Huayan yisheng jiaoyi fengi zhang % 5—R# %5 7% 1, T 1866.45.47726-7. In Uisang’s Ising
popkye to —FiEF-B, which was completed before Myonghyo's seal-diagram in the Haein sammae
ron, in his analysis of the seal-diagram of the dharma realm (pépkye toin % F-E¥p), he responds to
the question of why relied on the form of a seal saying that the form of the seal expresses that the
three worlds—the material world, the world of living beings, and the world of perfectly enlightened
wisdom—contained in Sikyamuni’s teaching are produced from the ocean seal samadhi. See I/sing
popkye to, HPC 2.1a2—4. All of these passages outlining Hwaom thought display a close and intimate

connection with the ocean seal samadhi.

12 The glossary at the end of the work defines the logograph 4u% 4y (partial) as “watching over one’s

liking,” which may be interpreted as denoting insufficiency in one’s desire to attain the path.

13 Fish trap (4ijon, Ch. jiguan 4%) is an allusion to the famous analogy for language that appears
in the “External Things” chapter of the Zhuangzi #£¥; see Harvard-Yenching Institute Sinological
Index Series (Cambridge, Mass.: Harvard University Press, 1930), supp. 20, 26, 75, 78. Burton
Watson renders the full passage in which the analogy appears as follows: “The fish trap exists because
of the fish; once you've gotten the fish, you can forget the trap. The rabbit snare exists because
of the rabbit; once you've gotten the rabbit, you can forget the snare. Words exist because of the
meaning; once youve gotten the meaning, you can forget the words. Where can I find a man who

has forgotten words so I can have a word with him?” See Watson, trans., Chuang Tzu: Basic Teachings
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Hymn of Refuge and Reverence

Taking refuge, exhausting the ten directions,

in the Three Jewels amid the realm of the dharma (dharmadhaitu)
I desire to repay the Buddha’s kindness

and briefly expound on the meaning of the satra.

Universally cause the classes of living beings

to obtain the bliss of great nirvana.

I wish that my vow will be protected by your compassion

So my original vows may be fulfilled."

BRACR

BodEtu ERPEF
AR D IR AT &,
AR AR IR
FAZ AL R ALRR

(New York: Columbia University Press, 1964). A.C. Graham, who is typically a more careful and
precise translator than Watson, surprisingly translates the term as “fish bait” rather than “fish trap.”
See Graham, Chuang-tzii: The Inner Chapters (London: Mandala Books, Unwin, 1986), 190.

14 The original vows (ponwon, Ch. benyuan &) mentioned here refer to the bodhisattva’s vows to
save all living beings and to attain buddhahood. These vows were codified as the four extensive vows
(hongsa sowon, Ch. hongsi shiyuan 7~29%Jg8), which are the four great vows made by all bodhisattvas.
The contents of the four vows varies a little according to the sttra in which they appear; here I follow
the Liuzu tanjing 7~31384E [Platform Sutra of the sixth patriarch]: (1) the vow to save all of the
limitless living beings; (2) the vow to sever all defilements; (3) the vow to learn all aspects of the
Buddhadharma; and (4) the vow to attain the most supreme and perfect enlightenment. See Liuzu
dashi fabao tanjing 7~ XEFE93848 1, T 2008.48.354a10-13.
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2.The Ocean Seal Samadhi Dharani

Treatise: There is a great samadhi'® called the “Ocean Seal.” It causes
practitioners to reach the stage of non-backsliding'® quickly using minor
expedient means to obtain major spiritual benefits. With the seal, the

gatha, which summarizes the core teaching, is called a dharani,"” which

15 Samadhi (sammae, Ch. sanmei ZW; also tingji, Ch. dengchi %4; and chong, Ch. ding &), or
mental absorption, refers to the fixing of the mind in a single place or on a single point. When
a practitioner fixes his mind in a single place and it does not become scattered or distracted, and
maintains a state of calm, this is called samadhi. If a practitioner achieves samadhi, he will attain
wisdom speedily and attain enlightenment. Therefore, cultivating samadhi and achieving the stage of
Buddhahood is called “[attaining] samadhi and arousing understanding” (sammae paltok, Ch. sanmei

fade Z#FEAT) or “giving rise to absorption” (p'alchong, Ch. fading #%).

16 The stage of non-backsliding (pultve chi, Ch. butui di FiB3b) is related to the concept of
non-backsliding or non-retrogression (pultve, Ch. butui 7i&; Skt. avinivartaniya; also pultvejon,
Ch. butuizhuan F~&3%, mutoe, Ch. wutui #%i&), which refers to not being reborn in the three
unwholesome states of rebirth (as an animal, hungry ghost, or denizen of hell) or as an adherent to

the two vehicles (as a disciple [$ravaka] or a solitary buddha [pratyekabuddhal).

17 Dharani are common in Mahayana sutras, and collections of dharani comprise a substantial
portion of Mahayana literature. The term dhirani is translated variously as zhou *t (Kor. chu, spell),
shenzhou #7170 (Kor. sinju, spirit spell), zhoushu L#i (Kor. chusul, spell technique), fuoluoni &%
& (Kor. tarani, dhirani) chi # (Kor. chi, maintenance, hold, support), zongchi 484 (Kor. chongji,
comprehensive maintenance), and also zhenyan 8% (Kor. chinon, true word, or mantra). In both
sitra and commentarial literature they are described both as spells or incantations and as codes
or mnemonic devices. See McBride, “Dharani and Spells in Medieval Sinitic Buddhism,” Journal
of the International Association of Buddhist Studies 28, no. 1 (2005): 85-114. For the mnemonic
code position see Etienne Lamotte, trans., Le traité de la grande vertu de sagesse de Nigirjuna
(Mabhaprajriaparamitasastra), 5 vols. (Louvain : Institut orientaliste, Université de Louvain, 1944—
1981), 4: 1854-1869; and Jens Braarvig, “Dharani and Pratibhana: Memory and Eloquence of the
Bodhisattvas,” Journal of the International Association of Buddhist Studies 8, no. 1 (1985): 17-29.
For the Tantric position see idem, “The ‘Dharant’ Cult in Buddhism, Its Origin, Deified Literature
and Images,” Ostasiatische Zeitschrift 1 (1912-1913): 160-165, 169-178; for some early translations of
dharani from Tibetan sources see L. Austine Waddell, “The Dharani or Indian Buddhist Protective
Spell,” Indian Antiquary 43 (1914): 37-42, 49-54, 92-95; and, for the quote, see Guiseppe Tucci,
Tibetan Painted Scrolls, 2 vols. (Roma: La Libreria Dello Stato, 1949), 1:224.
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comprehensively preserves (chongji #84%) the main points of all the satras. It
universally contains the meritorious virtues of all the buddhas.

Nevertheless, in brief, there are two kinds of dharani: first, dharma
dharani, and second, meaning dharani. There are three types of dharma
dharani, which I refer to as their essence, wisdom, and functioning.'® “Essence”
refers to the original one mind of all living beings. The original self-nature
of this mind is clean and pure, neither increasing nor decreasing, neither
produced nor destroyed. It is vast and boundless like empty space and it

comprehensively preserves all mundane'® and supramundane dharmas®

18 Dharani possess both a method and a meaning. With respect to the method, there is essence,
wisdom, and function. As for the meaning, the great profundity of the perfect teaching (wangyo
taemyo, Ch. yuanjiao damiao 1% X4)) follows the structure of this interpretation. In the Mahayana
of the Awakening of Faith (Qixin lun), there are both methods and meaning. Method is the mind
of living beings, and the meaning can be seen as having the same structure of essence, marks, and
function. The approach given in the Haein sammae ron, being seen as the same as the world system
of the universal dharma (pobép segye &% #3%) of the Avatamsaka-sitra and the theory of the three
greatnesses (samdae 5o =K3) of the Awakening of Faith, is seen by some scholars as in the lineage

of Wonhyo's Hwaom thought. See Ko Ikchin, Han'guk kodae Pulgyo, 348.

19 Mundane dharmas (segan pop, Ch. shijian fa ¥Hi%; Skt. loka-dharma) are all dharmas of living
beings and non-living beings in the three world systems (desire, form, and formless realms) produced
according to defiled causal connections. All of these dharmas possess defilements and are transitory.
Of the four noble truths, the noble truth of suffering (%9je, Ch. kudi %) and the noble truth of
attachments (chipche, Ch. jidi %) are mundane dharmas. Of all the mundane dharmas, a group of
eight are particularly set aside as the eight mundane dharmas (p’a/ segan pop, Ch. ba shijian fa NHEH]
7%): being beneficial (7, Ch. /i #]), being in demise (soe, Ch. shuai 3%), being in ruin (hwe, Ch. hui %
), being glorious (ye, Ch. yu %), praising (c4’ing, Ch. cheng #%), upbraiding/censuring (4i, Ch. ji #),
suffering (40, Ch. 4u %), and enjoying pleasure (nak, Ch. /e 4).

20 Supramundane dharmas (ch'ulsegan pop, Ch. chushijian fa H¥ W i%; Skt. lokottara-dharma) refer
to dharmas associated with the state of liberation; they are free from defilements. Among the four
noble truths (saje, Ch. sidi W3#), the noble truth of extinction (myslche, Ch. miedi i%3¥), viz. nirvana,
and the noble truth of the path (zoje, Ch. daodi 3%, marga), viz. the noble eightfold path, are
supramundane dharmas. The concept of supramundane refers to the Buddhadharma (pulpap, Ch. fofa
#h%). Whereas the mundane world refers to defilements, supramundane refers to liberation. Also,
all dharmas of samsara are called mundane and all dharmas of nirvana are called supramundane.
Furthermore, the four noble truths, the six perfections (paramita), and so forth, all dharmas leading

to liberation, are all supramundane.
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because there is nothing it does not encompass. “Wisdom” refers to the two
wisdoms, principle (noumenal, i #2)*' and analytical (discriminative, yang
#),” of the Tathagata stage. There is no principle they do not illuminate and
no phenomena they do not penetrate. It comprehensively preserves all the
boundless meritorious virtues because there is nothing it does not embrace.
“Functioning” refers to the two bodies, response (ing /&) and transformation

(hwa 1t),” of the Tathagata stage. Universally responding to the dharma

21 Principle wisdom (yéri chi, Ch. ruli zhi 42¥2%7) or noumenal wisdom is known by a variety of
names (kinbon chi, Ch. genben zhi & K75; Skt. mulajiana; kimbon mubunbyel chi %52 R%, silchi
F 47, and chinji #7). It is one of the non-discriminative wisdoms (mubunbysl chi, Ch. wufenbie zhi
#&271%) and is the opposite of analytical wisdom (hudiik chi, Ch. houde zhi #4375 or yoryang chi,
ruliang zhi %2 & %7). It is the basis of all wisdom and is able to provide evidence of the profound
principle of true thusness; because it is universal and realistic and devoid of discrimination, it is called
non-discriminative wisdom. It refers to the perfection of wisdom (prajiia-paramita) among the ten
paramitas.

22 Analytical wisdom (yoryang chi, ruliang zhi %o ¥ %), or discriminative wisdom (Skt. prstha-
labdha-jiana; or hudik chi, Ch. houde zhi #%437%) is known by a variety of names (mubunbyél huji
B RNRTS, hudik mubunbyol chi #AT8&5R%8, kwonji FEAT, sokchi 4675). It is one of the non-
discriminative wisdoms and is the opposite of principle or noumenal wisdom. After awakening to
the truth according to non-discriminative wisdom, shallow discriminating wisdom arises again,
which is the wisdom that comprehends the mundane boundaries of the arising or production of
things based on karmic connection not connected to oneself (iit'a kisong #&Ae#2 £). Furthermore,
principle wisdom neither discriminates nor is discriminating, as compared to analytical wisdom,
which discriminates and is discriminating. Four of the ten perfections, such as the wholesome and
skillful use of expedient means (pangp’yon songyo 7 1%-%77), fall under this category. If principle
wisdom illuminates the wisdom of the deep and profound ultimate truth (chei/ irije % —#7¥), then
discriminative wisdom illuminates the discrimination of everything in nature (samna mansang #x
¥ %) according to mundane truth (sokche 463%). True wisdom (silchi F %) is the wisdom of the
truth that is non-discriminating, universal, and associated with absolute truth; its opposite, expedient
wisdom (kwénji #%), is the wisdom of existing circumstances related to the teaching of expedient

means and is discriminating.

23 Response (ingsin, Ch. yingshen J&%) and transformation bodies (hwasin, Ch. huashen 1. %; Skt.
nirmana-kaya) refer to the various types of apparitional bodies adopted by the Buddha and used to
convert living beings (also called @ngsin pul &4 and inghwasin fEALH). There are a few different
ways of classifying transformation bodies. First there are the classifications “superior response body”

(singingsin W5 M&%) and “inferior response body” (yoringsin % F&%). Superior response body refers to
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realm (dharmadhatu), his teachings transform living beings. To the limits
of the future its transformative functioning will never be depleted. It
comprehensively preserves all mundane and supramundane dharmas because
there is nothing it does not encompass.

“Meaning dharani” refers to the perfect teaching® of the Mahayana, that

a buddha who preaches the Dharma on behalf of bodhisattvas above the first stage; inferior response
body refers to a buddha who preaches the Dharma on behalf of adherents of the two vehicles and
bodhisattvas before the stages. With respect to the twofold classification of true body (chinsin #%)
and response body (ingsin), response body refers to a buddha body that appears by transformation,
and because it possesses a form, it distinguishes between this and that and is demarcated into greater
and lesser marks (sangho 484F). In this case, response body and transformation body are common
names for essentially the same kind of apparitional body. In the threefold classification of dharma
body (popsin, Ch. fasken %% ; Skt. dbarmakaya), reward body (posin, Ch. baoshen 4%%; Skt. *sambhoga-
kaya), and response body (ingsin, Ch. yingshen J&%; Skt. nirmana-kaya), the response body refers to
a buddha body whose form transforms from the frontiers of buddhahood that transcends time and
space to a form limited by time and space. A response body is differentiated from a transformation
body in that the former displays the larger and smaller marks (sangho, Ch. xianghao 483F; Skt.
laksana-vyanijana), which refer to the thirty-two larger marks on the Buddha’s body, including such
things as the usnisa (fleshy topknot) and the zrna (white tuft of hair on his forehead between his eyes
that emits light when he teaches the Dharma), and the eighty smaller marks. A transformation body,
on the other hand, refers to all kinds of dharma bodies are able to appear to living beings as a result
of their wholesome roots. These kinds of bodies are the inconceivable types of bodies that appear in
buddhaksetras of all the world systems, all bodies of living beings, all buddha bodies, all bodhisattva
bodies, and so forth.

24 The perfect teaching (worngyo, Ch. yuanjiao H4%) refers to the consummate, final, or ultimate
teaching of the Mahayana. Roll 55 of the Avatamsaka-siitra in sixty rolls says that the “sutra on perfect
and full causes and conditions” (yuanman yinyuan xiuduoluo W% R #45 % %) was preached on behalf
of Sudhana (see Dafangguang fo huayan jing 55, T 278.9.749a18). The Northern Wei scholar Huiguang
£ (fl. fifth century) established the three-tiered classification scheme (&yop'an, Ch. jiaopan ##1) of
gradual (chom, Ch. jian #f), sudden (zon, Ch. dun #7), and perfect (won, Ch. yuan |). The Avatamsaka-
satra fell under his classification of the perfect teaching. The Sui-period scholar-exegete Tiantai
Zhiyi X& %738 (538-597) developed the doctrinal classification system of the “five periods and eight
teachings” (osi p'algyo, Ch. wushi bajiao Z¥F/\%%), and within this the division of the teachings by
nature of the doctrine (hwabap sagyo, Ch. huafa sijiao 4% v34%): (1) tripitaka teaching (sanzangjiao =
#.4%), (2) common teaching (fongjiao &%), (3) special teaching (biejiao %14%), (4) perfect teaching
(yuanjiao B %%). Zhiyi, in particular, conceived of the Lotus Sitra as indicative of the perfect teaching.
The Tang-period Huayan exegete Fazang 73 (643-712) claimed a system of five teachings: (1)
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which manifests vast, great, and sublime principles (truths, meanings). It
comprehensively preserves the Storehouse of the Esoteric Dharmas of all the
buddhas of the ten directions in the three periods® because there is nothing
it does not encompass.

In this way, approaches to these two kinds of dharani encompass
approaches to the Dharma as measureless as dust or the sands of the
Ganges. The appearance of their marks is unimpeded, and they mutually
interpenetrate each other. Upon entering one approach, there are none that
you do not penetrate. You completely pass through all approaches to dharma
as measureless as dust and sand. Entering the realm of the buddhas you

attain fearlessness.”® As a gatha in the satra says:

In one, the measureless are decoded;
In the measureless, one is decoded.
'The progressive coursing of life is not real.

. 2
The wise are fearless.”

Hinayana teaching (xiaoshengjiao s #4%), (2) initial teaching of the Mahayana (taesing sigyo X &
4%4%), (3) final teaching of the Mahayana (zaesung chonggyo X F#4%), (4) sudden teaching (forgyo),
(5) perfect teaching (won'gyo). To him, the Avatamsaka-sitra was the perfect teaching. The perfect
teaching refers to the doctrinal teaching of the one vehicle (ilsing, Ch. yisheng — 7).

5 'The three periods (samse, Ch. sanshi =) refer to the past, present, and future. By contrast, in
the Isiing papkye to, Uisang demonstrates a Huayan preference because he refers to ten periods: nine
resulting from the subdivision of each of the three time periods into past, present, and future, and
the tenth referring to the mutual interpenetration of all temporal divisions. See Ilsing popkye to, T
1887A.45.711b; Lew, “Against Counting Up the Verses,” 103 n. 171.

2% Fearlessness (muso oe, Ch. wusuo wei #&F7¥) refers to the four fearlessnesses (samuso oe 794
B ¥e; Skt. catvari-vaisaradyani) or the courage and peace of mind resulting from the sense of self-
confidence possessed by the Buddha and bodhisattvas when they preach the Buddhadharma. There
are two lists of the Buddha’s four kinds of fearlessness: (1) fearlessness arising from the Buddha’s
omniscience, his perfection of character, his overcoming opposition, and his ending of suffering; and
(2) fearlessness arising from his power of memory, his moral diagnosis and application of the cure,

his ratiocination, and his solving of doubts.

2 Dafangguang fo huayan jing 5, T 278.9.423a1-2.
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Just like this, from the approaches to these two kinds of dharani to the
approaches to dharma, which are as measureless as dust and sand, all are
subsumed in the ocean seal samadhi. If we liken it to all the waters under
heaven: all enter the great ocean where all currents are received. The ocean
seal samadhi is also just like this: it completely receives the waters of all
the sutras. If we liken it to the sun, moon, and constellations in space, and
all the palaces of the gods (devas), the titans,” and the throngs of soldiers
commanded by Sakra, Lord of Heaven, all of them are reflected and
manifested in the waters of the great ocean. The ocean seal samadhi is also
just like this: all the buddhas, bodhisattvas, and throngs of saints of the
measureless and boundless dharma realm are all manifested within it.

'The meaning of the dharani should be known from the verses. If you desire
to read it, then you should read the seal from the center toward the corners.
'The logograph for “birth” is its beginning. Following the turns and bends in
the text of the seal you reach “nirvana,” which is the end. The hymn says:

% Titans (sura, Ch. xiuluo 14 %, from asura, Ch. axiuluo ¥I14 %) are one of the six paths of rebirth
in the desire realm and are subject to karma. They are classified as the first of the four unwholesome
rebirths (sa akchwi, Ch. si equ v9%) as well as the third of the three wholesome paths of rebirth
(sam sondo, Ch. san shandao =-#i%) coming after gods and humans. Asura originally were the gods
charged with waging war and are thus commonly considered to be evil gods. Portrayed as being in
a never-ending war with Sakra (Indra), the king of the gods, they are symbolic of war and strife.
Because, in Greek mythology, the titans were the original gods of the world that were displaced by

Zeus and gods of Mt. Olympus, their descendants, “titans” is an apropos translation for asura.
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The Seal-Diagram and Hymn

Samsara and nirvana are not different places;

"The essences of defilements and bodhi are indivisible (non-dual).
Nirvana is near by and yet nobody recognizes it;

Bodhi is close by and yet it is extremely difficult to see.

Body and mind are originally neither produced nor destroyed;
All dharmas are also just like this.

Neither produced nor destroyed and lacking a place of abode:
This is precisely the essence of bodhi and nirvana.

The wise from one decode all things,

And from all dharmas decode the one

Immeasurable dharmas are precisely one dharma;

One dharma is precisely measureless dharmas.

One buddhaland fills the universe (4sezra) of the ten directions;
One universe’s original form is thus not great.

One buddha-field holds the world systems of the ten directions;
And yet all the world systems do not overlap.

One particle of dust encases the universe of the ten directions;
In all particles of dust, all are just like this.

This does not cause one particle of dust to increase in size
Because the basic characteristics of all universes are always just so.
With respect to immeasurable, numberless vastly great kalpas,

'The wise one knows them completely in one thought.
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That one thought has not yet been extended or dispersed,
And the long kalpas are also not made to shrink.
Meandering throughout the ten directions, seeking to attain buddhahood,
They do not know that their body and mind attained buddhahood long ago.
Having made seminal progress in the past, renouncing samsara,
'They do not know that samsara is precisely nirvana.
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4. The Meaning of the Ocean Seal Samadhi

Treatise: This approach to dharma is able to open the eyes of wisdom of all
the bodhisattvas and is able to bring to fruition the vows of all bodhisattvas.
All practitioners desiring to be reborn in a Pure Land® should rely on this

approach and study it every passing moment. Never let it be interrupted at

29 A Pure Land (chongto, Ch. jingtu /¥ %) is a place where aspirants can practice on the bodhisattva
path in an environment that is devoid of the three poisons of greed, hatred, and delusion. The concept
of a Pure Land is contrasted with that of an impure or defiled land (yero, Ch. Auitu # £), such as
the mundane world of humans, which is characterized by all manner of pollutions and defilements.
Because of their enlightened understanding, buddhas reside in Pure Lands as a reward and by-product
of their vows. Several terms are used to describe Pure Lands in Mahayana literature: “clean and
pure land” (chongjong kukto %8 L), “clean and pure buddhaksetra” (chongjong pulch'al 7 % 4)),
“pure world system/realm” (chonggye i¥5%), “buddhaksetra” (puich'al #:#)), “buddhaland” (pulguk #HH)
and so forth. Only the Mahayina speaks of Pure Lands because the Hinayana describes nirvana
without remainder (muy6 yolban #%##%i2 %) as the physical body’s turning to ashes and the eradication
of wisdom (hoesin myolchi % % %%7). In the Mahayana, several buddhas are said to reside in Pure
Lands, which they received upon their attainment of nirvana and which they use in activities to save
innumerable living beings individually. Buddhalands where buddhas are actively working to save
living beings are called pure buddhalands (pulguk chongto #B:Fx). In the Larger Sukbavati-vyiha-
sutra (Wuliangshou jing %% #4%), the Pure Land of Amitabha is described as existing in the extreme
western region of the universe outside of the human Saha world; however, the Vimalakirti-nirdesa-
satra (Weimo jing 42 /% 4%) says that if one’s mind is pure and one’s mind is open to enlightenment, the

land itself will become clean and pure and the Saha world itself will become a Pure Land.
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any time. Those who avail themselves of this dharma utilize small expedient
means and quickly reach the fruit of buddhahood. Liken it to a person riding
a boat: entering the ocean he desires to cross to the other shore; if he obtains
a favorable breeze he uses this small expedient means to quickly reach the
other shore. Those who avail themselves of this dharma constantly abide in the
mental state of extinction,*® whether walking, standing, sitting, or lying down.”'
Those who avail themselves of this dharma will before long attain the stage of

unimpeded zthuiescence32 and in like manner possess all manner of benefits

%0 The mental state of extinction (myolchong, Ch. mieding % E; Skt. nirodha-samapatti) is the
mental state in which all mental functions have been severed. It is the mental state of joy the mind
enters when the saint leaves behind defilements because there is no place for them to be located,
throws off the body, attains nirvana without remainder (muyo yolban #&#xi24). According to
the Hinayana, it is one of the dharmas in the fourth category of the functioning of the mind not
corresponding to the first three of the five categories of mind (0bép, Ch. wufa &.i%; Skt. pasica-
dharma), of which this is the fourth. The five categories are (1) the mind (simbip, Ch. xinfa <5 %),
(2) mental conditions, functions, and activities (simsobép, Ch. xinsuofa 3P i%), (3) the actual states
or categories as conceived (saekpip, Ch. sefa &%), (4) hypothetic categories (sim pulsanginghaeng
pop, Ch. xin buxiangyingxing fa ~3 748 JEAT %), and (5) the state of inactivity or rest (muwibsp, Ch.
wuweifa #& % i%). Sarvastivadins hold the position that this mental state exists, while Sautrantikas

and Yogacarins see it as not being a dharma of absolute truth, being composed of mental error.

31 'The editorial notes to the Hanguk Pulgyo chonso edition report that an alternate edition of the
text adds the following passage: “Those who avail themselves of this dharma, receive the airs of the
Buddha’s mercy, use few expedient means, and quickly attained the fruit of buddhahood. This is also
just like this. Those who avail themselves of this dharma, do not forsake the five desires (arising from
objects of the five senses, things seen, heard, smelt, tasted, or touched; or the five desires of wealth,
sex, food-and-drink, fame, and sleep) see numberless buddhas” stk Zoh &R, A 712, i& 4
R, IR, Rk, bR, A& However, because this is essentially repetitive in nature

it has been excluded.

32 'The stage of acquiescence (inji, Ch. rendi Z3b) here refers to the stage of the acquiescence to
the non-production of dharmas (musaengbop in, Ch. wushengfa ren #& %% %; Skt. anutpattika-
dharma-ksanti) although another name for the initial stage of the bodhisattva path is the stage of
endurance and acquiescence (kamin chi, Ch. kanren di #Z&3k). Obtaining the “acquiescence to the
non-production of dharmas” is the phrase commonly used in the Mahayina teachings to reflect
an adherent’s awakening to the ultimate truth of reality, the way things really are. It refers to the
enlightenment attained by bodhisattvas in the first stage or stages seven, eight, or nine. See Weimoji
suoshuo jing Hi B ZEFT 3048 (Vimalakirtinirdesa-sitra) 1, T 475.14.539a, 540c; roll 2, T 475.14.546a.
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even so much that if all the buddhas abode for countless kalpas they could not
describe them all. Nothing surpasses this dharani hymn in the Storehouse of
the Esoteric Dharmas of all the buddhas of the three time periods.

If you are a practitioner who intends to progress quickly toward
unsurpassed bodhi, you must initially arouse a vast and sublime vow, awaken
the aspiration of great charity for all living beings, produce the thought that
spiritual mentors® are difficult to encounter, revere and prize the Three Jewels,
and destroy and forsake pride of self.* Relying on the Mahayana sutras,
with utmost minds, you repent of all your sinful hindrances.* Afterward you
single-mindedly seek out great spiritual mentors, consult with them about
the essentials of the Dharma, and listen to explanations of the Dharma. You

should engage in binding pensive thought,” practice what has been preached,

33 Spiritual mentors (son chisik, Ch. shan zhishi &%n3; Skt. kalyanamitra), also called “good friends”
or “spiritual benefactors” (sénu, Ch. shanyou &A; or singu, Ch. shengyou -7, are those who introduce
and teach the Dharma in honesty, perform virtuous actions, and lead people on the right path. In the
Sitra on the Perfection of Wisdom (Bore jing #% 35 #%), a spiritual mentor refers to someone who teaches
the doctrines of emptiness and impermanence, and so forth, which brings joy to people and causes
them to produce the aspiration to enlightenment. In the Avatamsaka-sitra, Sudhana meets with fifty-
three different spiritual mentors including buddhas, bodhisattvas, gods, and even human beings. In the
fully developed sense of the concept, a spiritual mentor refers to someone in any form who leads living

beings to forsake evil and to perform wholesome practices on the path to buddhahood.

3 Pride of self (aman, Ch. aman #A%; Skt. atma-mana, abhi-mana) refers to self-centered pride, a

prideful mind, exalting self and depreciating others.

35 Sinful hindrances (chogjiang, Ch. zuizhang 3 1%) refer to karmic hindrances (6pchang, Ch. yezhang
%) that arise as a result of unwholesome karma (aggp, Ch. eye &%). This is one of the three
types of hindrances along with the hindrances of defilements (ponnoejang, Ch. fannaozhang YA
[%), which are always arising and which afflict the mind causing people to develop unwholesome
acts and mental states, and the hindrances of karmic rewards (pojang, Ch. baozhang R K¥), which are
impediments causing beings to be unable to hear the Buddhadharma and fall into unwholesome

rebirths as denizens of hell, hungry ghosts, or animals.

3 Binding pensive thought (&yenyom sayu, Ch. xinian siwei 4% E¥E) or binding recollection
(kyenyom, Ch. xinian %-4) refers to tying and placing one’s thoughts in one place continually. It is
one of several expressions used to refer to focusing the mind in continuous meditation to achieve a

desired end, such as rebirth in a Pure Land. The idea of a binding recollection is often combined with
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and at all times keep your mind free from distractions. If you are able to do
this, before long you will enter the approach of dharani.
The ocean seal samadhi® that was explained above derives from the “Ten

Stages” chapter of the Avatamsaka-sitra.®® The shape of the seal is arranged

another compound meaning See, for instance, Renxian jing AMu#E,'T 9.1.215¢21-26; Dabaoji jing X
HARIE (Maharatnakita) 80,T 310.11.463b11-12.

37 The term “ocean seal samadhi” (baein sammae, Ch. haiyin sanmei #¥P =%k) appears three times
in the sixty-roll version of the Avatamsaka-sitra that was used by Myonghyo. The first usage refers to
the power of the ocean seal samadhi in a gatha (Dafangguang fo huayang jing 6,'T 278.9.434¢6). The
second usage appears in an explanation that as bodhisattva-mahasattvas practice wisdom, draw close
to the buddha’s position, they acquire and manifest all manner of samadhi, of which the samadhi on
the bodhisattva’s forsaking of impurity (posal igu sammae, Ch. pusa ligou sanmei &1 &t 36 k) is the
first (roll 27, T 278.9.571¢12). The third usage comes in the following context: After the Buddha
shows living beings the lightning bolt flash of the Tathagata’s glorious brilliance, he displays the
thunder and earthquake sounds of the various samadhis, of which the thunder sound of the ocean
seal samadhi is one (roll 34, T 278.9.620c27). This passage refers to the second usage, which is found
in the “Ten Stages” chapter, roll 27, T 278.9.571c9-15.

¢ The “Ten Stages” chapter (sipchi p'um, Ch. shidi pin +#.5%) of the Avatamsaka-sitra is one of
the core teachings of the bodhisattva path in the Avatamsaka-sitra. “Stage” or bhami (chi 3b; chuchs
AE R chuji FEHF, saengsong £ AR) refers to a station, location, or attainment, and from that stage one
protects and nurtures the Buddhadharma and gives birth to fruition rewards (,wabo, Ch. guobao F3%).
It is called a stage because the bodhisattva learns to produces Buddha wisdom, does his work to
liberate and save living beings, and save beings while progressing through various “stages” on the path
to buddhahood. The “Ten Stages” chapter in Avatamsaka-siitra in sixty rolls comprises chapter 22 (rolls
23-27); and in the eighty-roll edition it comprises chapter 26 (rolls 34-39). This chapter is preached
as the assembly of the heaven of self-existence of others’ transformations (#'abwa chajaechon hoe, Ch.
tahua zizaitian hoe HAL B £ RAY), the sixth of the eight assemblies in seven locations (c4'ilchs p'arhoe,
Ch. giqu babui CRANAR) [the cighty-roll edition of the sutra has nine assemblies in seven locations
(ch'ilch’s kuhoe, Ch. giqu jiuhui &% FU&)], which describes in detail the practices of the bodhisattvas
of the ten stages. When a bodhisattva arrives at these stages, because he first produces the wisdom
that is devoid of defilements (muru chi, Ch. wulou zhi #& %), sees his buddha nature, becomes a
saint, and cultivates the wisdom of the buddhas, protects and instructs living beings, the ten stages
are called the ten saints or ten sages (sipsong, Ch. shisheng +%). In other words, the ten saints or
sages are bodhisattvas above the sage of the ten transferences (sip hoehyang, Ch. shi huixiang 138 #)).
See Renwang bore boluomi jing 1, T 245.8.827b12, 828al. Bodhisattvas before the first stage of the
bodhisattva path are called “bodhisattvas prior to the stages” (chijon posal #u77 % %), bodhisattvas who

have arrived at the stages are called “bodhisattvas ascending the stages” (tingji posal % 3. E}), and
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according to its meaning. The text of the hymn comprehensively describes

the essential points of the whole satra by means of a hymn.
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5.The Shape and Reading of the Seal-Diagram

With respect to why the path of the seal has neither beginning nor end, 1
intended to show the independence of the one path during the three time
periods because the past and the future are impossible to encompass.

With respect to why the path of the seal twists and turns, I intended to
show the one path according to conditions and adaptation to one’s capacities
because it responds to the practice of the three vehicles manifesting as
discrimination.

With respect to the reason why fifty-six corners together comprise the seal,

bodhisattvas from the first to the tenth stage are called “bodhisattvas on the stages” (chisang posal *b
£3#5%). The ten stages are (1) the joyous stage (pramudita-bhimi), (2) the immaculate stage (vimali-
bhami), (3) the light-giving stage (prabhakari-bhiimi), (4) the brilliant stage (arcismati-bhimi), (5) the
stage that is very difficult to conquer (sudurjayi-bhimi), (6) the stage that is face-to-face (abhimukbhi-
bhimi), (7) the far-reaching stage (diramgama-bhiimi), (8) the immovable stage (acala-bhimi), (9) the
stage of unerringly effective intentions (sadbumati-bhimi), and (10) the stage of the cloud of dharma

(dharmamegha-bhiimi).
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I intended to show the forty stages of mind*® prior to the [ten] stages along
with the ten stages, equal enlightenment™ and sublime enlightenment.*' In

this way, the people in these fifty-two positions* all rely on the one path and

39 The forty stages of mind (sasip simwi, Ch. sishi xinwei W-+34%) refer to the stages prior to the
ten stages in the fifty-two stages of the Hwaom path. These are the ten faiths (sipsin, Ch. shixin +17),
see Renwang bore boluomi jing 4= X/ 5 K e F B4 1, T 245.8.826b26-27; the ten abodes (sipchu,
Ch. shizhu +1%), see Dafangguang fo huayan jing [hereafter Huayan jing] 8, T 278.9.444c29-45al;
the ten practices (siphaeng, Ch. shixing +47), see Huayan jing 11, T 278.9.466b27—c2; the ten
transferences (sip hoehyang, Ch. shi huixiang +38 ), see Huayan jing 14, T 278.9.488b26—c4. The
thirty stages not including the ten faiths are called the three worthies (samhyin, Ch. sanxian =%),
or more specifically they refer to bodhisattvas, prior to the bhumis, who have achieved the level of
the ten abidings, the ten practices, and the ten transferences. See Dasheng yizhang X & &3F 17A,T
1851.44.788b27-28.

0  Equal enlightenment (tinggak, Ch. dengjue 3%, or tungjonggak, Ch. dengzhengjue 4 E3E) is
the fifty-first of the fifty-two stages of the Hwaom path. After practicing on the bodhisattva path
for an inconceivably long time—three asamkhya [numberless] kalpas, a hundred great kalpas—the
aspirant arrives in the position from which he will obtain sublime or profound enlightenment. Equal
enlightenment is the essentially same as the Buddha’s enlightenment and is one stage prior to being
a buddha in fact. See Dafangguang fo huayan jing 53, T 278.9.736a~737b.

41 Sublime or profound enlightenment (myogak, Ch. miaojue 4 5%, or myogakcha musangji, Ch.
miagjuezhe wushangdi 4 % # #& L ) is the highest and last of the fifty-two stages of the Hwaom
path. In this stage the practitioner severs all defilements and is endowed with all wisdom and all
the wondrous characteristics of a buddha. See Pusa yingluo benye jing &1k ARG 1,'T 1485.24.
1010b26-27; 1011b8-24.

42 The fifty-two positions (osibi wi, Ch. wushier wei Z+=4xL) refer to the fifty-two stages of the
bodhisattva path as conceptualized by the Hwaom tradition. They are conceptualized as follows
(the citations are to lists): the ten faiths (sipsin, Ch. shixin), see Renwang bore boluomi jing 1, T
245.8.826b26-27; the ten abodes (sipchu, Ch. shizhu), see Dafangguang Fohuayan jing [hereafter
Huayan jing] 8, T 278.9.444c29-45al; the ten practices (siphaeng, Ch. shixing), sce Huayan jing 11,
T 278.9.466b27—c2; the ten transferences (sip hoehyang, Ch. shi huixiang), see Huayan jing 14, T
278.9.488b26—c4; the ten stages or bhumis (sipchi, Ch. shidi), see Huayan jing 23, T 278.9.542c27—
543a4; equal enlightenment (tinggak, Ch. dengjue %%, or tingjonggak, Ch. dengzhengjue % ES);
see Huayan jing 53,'T 278, 9.736a; profound enlightenment (myogak, Ch. miagjue % 5%, or myogakcha
musangji, Ch. miaojuezhe wushangdi %y %4 #& L 3), see Pusa yingluo benye jing EHEHAEAKEE 1, T
1485.24.1011b8-24 (here, the final forty-two stages are described and the Sanskrit names are given).
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practice the four all-embracing methods of conversion® in order to save all
beings. Fifty-two of the corners represent these fifty-two classes of people.
The four remaining corners represent the four all-embracing methods of
conversion. In the position of the ten faiths,* faith and confidence in the
one path comprise the four all-embracing methods of conversion. In the

position of the ten understandings,” faith in and understanding of (sinkae

4 The four all-embracing methods of conversion (sa sappop, Ch. si shefa W %) are four all-
embracing virtues of bodhisattvas that enable them to effectively instruct living beings in the
Buddhadharma and convert them to the Mahayana approach to the teaching. The four methods are
generosity (posisép, Ch. pushishe ##&4%; Skt. dana-samgrahba), affectionate speech (aedscp, Ch. aiyushe
% 354 Skt. priya-vadita-samgraha), beneficial and profitable conduct (ibaengsép, Ch. lixingshe F14T
H#%; Skt. artha-carya-samgrahba), and cooperation and adaptation of oneself to others (zongsasip, Ch.
dongshishe F\F #k; Skt. samanarthata-samgraha).

4 The ten faiths (sipsin, Ch. shixin +1%), also called the ten minds or ten aspirations (sipsim, Ch.
shixin ++3), refer to believing in the Buddha’s teaching without doubts and are the first ten stages
in the fifty-two-stage Hwaom path. The ten faiths are (1) a mind of belief (sinsim 13-3), (2) a mind
of recollection/remembrance (yomsim #+3), (3) a mind of seminal progress (chongjinsim Aif3),
(4) a mind of wisdom (hyesim %.:3), (5) a mind of absorption (chongsim 5+3), (6) a mind of non-
backsliding/non-retrogression (pultvesim FiB3), (7) a mind of transference (hoehyangsim 8 @):3),
(8) a mind for protecting the Dharma (hobopsim &%+, or hosim #+3), (9) the mind to [observe
the] precepts (&yesim #%3), or the nirvana mind in effortlessness (muwi #&%), and (10) the mind of
making vows (wénsim FA+3) to perform action according to one’s will anywhere and everywhere. See
Renwang bore boluomi jing 1,'T 245.8.826b26-27.

4 The ten understandings (siphae, Ch. shijie + %) refer to the ten abodes (sipchu, Ch. shizhu 11E).
Coming after the ten faiths, the ten understandings are stages eleven through twenty in the fifty-two-
stage Hwaom path in which the mind of the practitioner abides peacefully in ultimate truth (chinje,
Ch. zhenti $%). The ten abodes or understandings are (1) the abode of arousing the mind or the
initial arousal of mind (palsim chu ¥4, or chobalsim chu 1% S1E), (2) the abode of controlling
the mind ground (ch%iji chu 7&34%), meaning clear understanding and mental control, (3) the abode
of cultivation and practice (subaeng chu #4-474£), meaning unimpeded liberty in every direction, (4)
the abode of producing noblity (saenggwi chu %354%), meaning acquiring the Buddha nature, (5) the
abode of being endowed with expedient means (ujok pangp’yon chu B-FT1RAE, or pangp’yon kujok chu
7r1% B % AE), meaning the development of perfect adaptability and resemblance in self-development
and development of others, (6) the abode of the right mind (chongsim chu FE~34E), meaning that the
mind is becoming like the Buddha, (7) the abode of non-backsliding or non-retrogression (pultoe chu
7 iB4E), meaning perfect utility and constant forward progress, (8) the abode of the perfection of the
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12 #) the one path comprise the four all-embracing methods of conversion.
In the position of the ten practices, faith in and practice of the one path
comprise the four all-embracing practices of conversion. In the position of
the ten transferences,” practicing the one path while understanding and
conduct are fully consummated comprises the four all-embracing practices of

conversion. In the position of the ten stages® and equal enlightenment, correct

child (fongjin chu % A4%), meaning that one is now complete as a son of the Buddha, (9) the abode of
the prince of the dharma (pobwangja chu 7% £-F4%), and (10) the abode of consecration (kwanjong chu
HETAE). See Dafangguang fo huayan jing 8,'T 278.9.444c29-45a1.

“ The ten practices (siphaeng, Ch. shixing 14T) are stages twenty-one to thirty in the fifty-
two-stage Hwaom path. This is the stage, after the ten abodes, in which the practitioner obtains
confirmation of his status as a son of the Buddha and works hard to save all living beings in order
to perfect his practices that benefit others. The ten practices are (1) the practice of giving joy
(hwanhiiibaeng #x-E47), (2) the practice of generosity and beneficence (yoikhaeng 4 #47), (3) the
practice of non-opposition (muehanhaeng &£ 1RAT), (4) the practice of inexhaustibility (mujinhaeng
#&E4T), (5) the practice of departing from foolishness and confusion (ich’iranbaeng &%t EULAT), (6)
the practice of wholesome manifestation (ssnbyonbaeng £3047), (7) the practice of nonattachment
(much'akhaeng #&3%47), (8) the practice of that which is of great value (chonjunghaeng ¥¥E47), (9)
the practice of the wholesome dharma (sénbophaeng -%%47), and (10) the practice of absolute truth
(chinsirhaeng B-FAT). See Dafangguang fo huayan jing 11,'T 278.9.466b27—c2; cf. Dafangguang fo
huayan jing 19,'T 279.10.102¢17-21.

47 'The ten transferences (sip hoehyang, Ch. shi huixiang ++38%)) are (1) the transference for saving
all living beings without any mental image of living beings (kuho ilche chungsaeng ri chungsaeng
sang hoehyang HFH— YR A H R A48 ), (2) the indestructible transference (pulgoe hoehyang
F381), (3) the transference equal to all the buddhas (ting ilche pul hoehyang % —31hi8 ), (4)
the transference reaching everywhere (cbi ilche hoehyang Z—15i8 @), (5) the transference to the
storehouse of inexhaustible meritorious virtue (mujin kongdok chang hochyang #&F ik # @), (6)
the transference causing one’s wholesome roots to accord with universality (susun p’yongding songin
hoehyang 1 )BT % £4% 8 %), (7) the transference causing one to accord equally with all living beings
(susun timggwan ilche chungsaeng hoehyang K& A — 41 £ 18 @), (8) the transference to the mark
of thusness (yosang hoehyang 4e#8:8 1), (9) the unattached, unbound, liberated transference (mujon
much'ak haet'al hoehyang #4452 f# I8 %), and (10) the unlimited transference in the dharma realm
(popkye muryang hoehyang %74 F18%). See Dafangguang fo huayan jing 14, T 278.9.488b26—c2; cf.
Dafangguang fo huayan jing 23,'T 279.10.124c2-8.

48 The ten stages (sipchi, Ch. shidi -+3; Skt. dasabhimi) are stages forty-one to fifty in the fifty-

two-stage Hwaom path. In this stage, the practitioner develops the wisdom of the Buddha and the
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confirmation of the one path comprises practicing the four all-embracing
practices of conversion. In the position of sublime enlightenment, you have
the ultimate and consummate confirmation of the one path’s root and fount,
which exhausted the bounds of the future and transforms living beings by
means of the four all-embracing methods of conversion.

With respect to why in the hymn the horizontal and vertical sides both
have fourteen logographs, I intended to show that although the practices of
bodhisattvas are immeasureable in type, they are inseparable from the ten
paramitas and the four all-embracing practices of conversion because all
the bodhisattvas, and so forth, of all the world systems in the boundless ten
directions rely on these practices as their fundamental basis.

With respect to why in the hymn there is a beginning and an end, I
intended to pacify and comfort weak and faint-hearted bodhisattvas that
although a buddha’s path is long and practice on it never ceases, in the end
you take refuge, attain buddhahood, and never backslide in your practice.

With respect to why the head and the tail of the hymn are both placed in
the middle of the seal, I intended to show that the initial aspiration, which
was the practice of correct contemplation, is no different from the correct
contemplative wisdom of the Tathagata.

With respect to why when you read horizontally and vertically around
the four sides, all are incomplete phrases, I intended to show the extremely

profound meaning of the dhiarani because it cannot be comprehended by

endurance and strength to never backslide on the path and to convert all living beings. Completing
these stages, the bodhisattva glows with luster. The ten stages are (1) the joyous stage (hwanhiiji #x
#3b; Skt. pramudita-bhimi), (2) the immaculate stage (iguji #:363k; Skt. vimala-bhami), (3) the
light-giving stage (myongji A3k, or palgwangji 4 K3; Skt. prabhikari-bhimi), (4) the flaming-
wisdom stage (yomyji ¥, or yomhye ¥23b; Skt. arcismati-bhami), (5) the stage that is very difficult
to conquer (nansingji ¥eMs-#; Skt. sudurjayi-bhimi), (6) the stage that is face-to-face (hyonjonji BLAT
3b; Skt. abhimukhi-bhimi), (7) the far-reaching stage (wonbaengji #A47He; Skt. diraingama-bhimi), (8)
the immovable stage (pudongji RBhHe; Skt. acala-bhimi), (9) the wholesome-wisdom stage (sonhyeji
& B3 Skt. sadhumati-bhiami) or the stage of unerringly effective intentions, and (10) the stage of
the cloud of dharma (pobunji % E¥b; Skt. dharmameghi-bhiimi). See Dafangguang fo huayan jing 23,
T 278.9.542 ¢27-543al; cf. Dafangguang fo huayan jing 34,'T 279.10.179b22-25.
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people who are attached to extinctionist,” eternalist,”® and other extreme
views.”'

With respect to why when you proceed from the center pursuing
and attaining each phrase, I intended to show that by means of correct

contemplation of the Middle VValy52 of the meaning of this extremely

40 Extinctionist views (fan’gyon, Ch. duanjian 87 R.; Skt. uccheda-drsti) refer to the false opinions
obstinately held by some people that since all things in existence are impermanent, when things die,
including human beings, they become completely extinct and return to emptiness or nothingness. It

is the opposite of eternalist views.

50 Eternalist views (sanggyon, Ch. changjian % Ru; Skt. nitya-drsti, sasvata-dysti) refer to the false
opinion obstinately held by some people that although human beings die, their personality, ego,
or self (chaa B4R) is not completely destroyed, that the five skandhas or heaps (oon &%) remain
eternally in the past and future and are neither transform nor eradicated. It is the opposite of

extinctionist views.

51 The other extreme views mentioned here may refer to the five wrong views (ogyon £ R.), of which
there are many lists. The misguided views of the extinction or eternal nature of the soul (tansang kyon
Ef# 5L) together form one contrasting pair in some descriptions of the five wrong views. These five
wrong views are listed and correlated with other connected concepts in Chinese Huayan literature.
The exegeses of Fazang and Chengguan provide an interesting example. Both scholars include doubt
as a sixth biasing view and then discuss the whole set as three contrasting pairs of opposites. Each
pair consists of a basic wrong view and dependent wrong views. The three pairs are (1) the view that
there is a self (sinlgyon 4 L), which is either annihilated at death or is immortal (tansang igyon B %
=R); (2) the view of extreme adherence to ascetic prohibitions (&yechwi #J%), and obstinate and
convoluted views, such as seeing the inferior as superior and vise versa (kyonch'wi kyon FLFSL); and (3)
doubt (i %%), and the perverse denial of the principle of cause and effect, viz. karma and the basis of
morality (sagyon Z88L). See Huayan jing tanxuan ji 5 SR Z R 12, T 1733.35.338¢; Dafangguang
Jfo huayan jing suishu yenyichao X 75 Fx Wb # B AR IEHE £ 4) 82, T 1736.36.647a-b. See Lew, “Against
Counting Up the Verses,” 106 n. 180.

52 The Middle Way (chungdo, Ch. zhongdao ¥i&; Skt. madhyama-pratipad), or the “mean” has
various interpretations. In general it refers to the mean between two extremes, in particular, the mean
between realism and nihilism, or eternal substantial existence and annihiliation. The Middle Way is
found in a third principle between the two extremes, suggesting the idea of a realm of mind beyond
the dualistic terminology or views of existence (yugyon # ) and non-existence (mugyon #&R.),
substance and nothing, or that which has form and is therefore measurable and ponderable, and its
opposite of complete non-existence. The various schools of Sinitic Buddhism define the concept

differently according to their scriptures and seminal exegetical works. The Popsang/Faxiang #48
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profound dharani, it can be comprehended.

With respect to why there are no other hymns aside from the seal, I
intended to show that Buddha’s teachings, although they exceed the particles
of dust and sand of the Ganges, are not separate from the one path because
there is no other dharma aside from the one path.

With respect to why I do not analyze the meaning of the hymn, it is
because I intend to prompt practitioners to decode much meaning from
a few words. I fear that most practitioners, abandoning the core doctrines
and pursuing trivia, covet counting up verses and miss the great benefits. As
the satra says, “It is better that through a little listening you decipher much
meaning. Do not wish to listen to too much of something, the meaning of
which you do not comprehend.””

I intend to effect resonance in practitioners so that you might obtain
benefits large and small and that whether your intellectual aptitudes are
deep or shallow, your practice will be brought to maturity. I intend to goad
prideful living beings with limited views to produce serious thought with

respect to the True Dharma.
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school of Sinitic Yogacara defines the Middle Way as consciousness-only (yusi%, Ch. weishi *£3); the
Samnon/Sanlun =3 school of Sinitic Madhyamaka defines it as the eight negations (p’a/bul, Ch.
babu N\T); the Chiont’ae/Tiantai K& school defines it as absolute truth or true reality (silsang, Ch.
shixiang % #8); and the Hwaom/Huayan #j school describes it as the dharmadhatu, the universe,
or dharma realm (pipkye, Ch. fajie i%5%).

52 Cf. Daban niepan jing X A2 54 28, T 374.12.534a3—4.
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6. Deciphering the Dharani

Nevertheless, the profound meaning of this dharani is not in the objective
world systems known by the nine classes of humans. What are these nine
classes of humans? First, the profound meaning of this dharani is not the
world system known by ordinary people. Second, it is not the world system
of the analytical apprehension of mundane wisdom. Third, it is not the world
system of discriminating the marks of dharmas.” Fourth, it is not the world
system of §ravakas and pratyekabuddhas.” Fifth, it is not the world system of
practitioners of the view of emptiness.” Sixth, it is not the world system of
the much learned whose thoughts are scattered. Seventh, it is not the world
system of living beings with extreme views.” Eighth, it is not the world

system of people with extinctionist views. Ninth, it is not the world system

54 'This is an allusion to the views of the Yogicira intellectual tradition (Popsang, Ch. Faxiang 7%48).

55 Sravakas and pratyekabuddhas are the two vehicles of the Hinayana, and refer to those disciples
who heard the Buddha speak but in whom the aspiration to become bodhisattvas did not arise.
Pratyekabuddhas practice by themselves and cultivate enlightenment individually and neither teach

living beings nor work toward the enlightenment of other living beings.

56 'This is an allusion to the views of the Madhyamaka intellectual tradition (Samnon, Ch. Sanlun

=).

57 Although extreme views usually refer to extinctionism and eternalism, referring to them here

would make the eighth and ninth categories superfluous.
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of people with eternalist views. These kinds of factions mutually loathe each
other and say, “Since I am wise I am superior to others whose wisdom is, of
course, weak. Only I alone am capable of fully decoding the Buddhadharma.”
These factions are quite pathetic.

In a person’s five-foot body emerges a tall and great sense of self. With
a square inch of thought he attempts to measure the whole of empty space.
It is also like a little child trying to scoop out the ocean with a gourd dipper
saying, “I'm measuring the whole great ocean all my myself!” Living beings
with limited views weighing and measuring the Buddhadharma are also
just like this. If you do not destroy and forsake your pride of self and do not
repent with your original mind, it will be difficult to learn. If you establish
the Buddhadharma through vocal chanting you will not comprehend the
profound principles, and even though you may learn much, your arrogance
will only increase. The labors of such aspirants are without benefit. As a gatha

in the satra says:

It is comparable to a destitute man
Who day and night counts up other’s treasures
While he himself doesn’t have half a coin—

Erudition is also just like this.*®

There are all kinds of living beings like this, but because I desire to protect
them I do not analyze the meaning [of the text] again. I fear that their
unwholesome views will multiply and increase and that they will eternally
sink into the ocean of suffering from which there is no hope of release. As a

gatha in the satra says:
Because you break down® the Dharma and are unfaithful

¢ Dafangguang fo huayan jing 5,'T" 278.9.429a3—4; cf. Dafangguang fo huayan jing 13,'T 279.10.
68a17-b7.

¢ To “break down” (p'aje, Ch. poti 5 #2) also means “to analyze the meaning of the title.”
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You will fall into the three unwholesome paths of rebirth.*
I would rather not preach the Dharma

And quickly enter into nirvana.””

I have explained this above. The meaning of the dharani is the world
system that is known through the wisdom of the dharma realm (dharmadhatu)

of boundless practices, and so forth.”” As a gatha in the satra says:

6 The three unwholesome paths of rebirth (samatkto, Ch. sanedao =% &, also samdo, Ch. santu =ik)
are rebirth as a beast (chuksaeng % %; Skt. tiryagyonigati), as a hungry ghost (agwi #% %; Skt. pretagati),
or as a denizen of hell (chiok ¥0%k; Skt. narakagati). Zengyi ahan jing 3% ¥ 442 (Ekottaragama) 31,
T 125.2.717¢12-13. The three unwholesome paths of rebirth are contrasted with the three wholesome
paths of rebirth (samsondo =-&38): rebirth as a god (chonsang X k5 Skt. devagati),a human being (injgan
A My Skt. manusyagati), and a titan or asura (asura 114 %; Skt. asura). All of these paths together are

called the six paths or six destinies (yukto 7518, or yukchwi 75&).
o\ Miaofa lianhua jing 4 i% & 348 (Saddharmapundarika-sitra) 1, T 262.9.9¢15-16.

62 'The wisdom of the dharma realm of boundless practices and so forth (mubyonhaeng popkye chi,
Ch. wubianxing fajie zhi #3473 %F4) refers to the wisdom that a bodhisattva in the abode of
consecration (kwanjongju #TAAE) must learn, as explained in the “Ten Abodes of the Bodhisattva”
chapter of the Avatamsaka-sitra. The “Ten Abodes” chapter describes ten types of wisdom from
“the wisdom of the three world systems” (samse chi Z1#4%) to “the wisdom that knows all the
boundless buddhas” (chi mubyon chebul chi %% W% ). Among these, the fourth is “the wisdom
of the measurelessness and boundlessness of the dharma realm (popkye muryang mubyon chi &5
#&F &35 77), which describes wisdom that is endless and universally full in all world systems and
which comprehends that all dharmas of mind (simbgp «=7%) and matter (saekpop &%) are precisely
the dharma realm. The “Buddha Vairocana” chapter of the Avatamsaka-siitra refers to a “wisdom of
the measureless and boundless dharma realm” (muryang mubyon popkye chi & & &% % FA). See
Dafangguang fo huayan jing 3, T 278.9.408b29—c1. With respect to the relationship between dharani
and the wisdom of the dharma realm alluded to here, the “Ten Stages” chapter provides the following
explanation: “Precisely at that time all the buddhas of the ten directions gave [the Bodhisattva]
Adamantine Storehouse (Kumgangjang 4 Fl#) an unexcelled body of absolute truth, unimpeded
blissful eloquence, ... the most sublime body, speech, and mind karma of all the buddhas. This is
because he obtained the samadhi of the bodhisattvas’ great wisdom and brilliance (posal tae chihye
kwangmyong sammae ¥ XA 2 AW Z8K) .. because he well obtained approaches to dharani that
are impossible to break and because he had been well sealed by means of the seal of the wisdom of

the dharma realm (popkye chi in EF75 ¥7).” See Dafangguang fo huayan jing 23, T 278.9.542c8-18.
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'The dharma realm of a wandering mind is like empty space;

Such a person knows the world system of the Buddha.®

Why have I preserved this literary work? Because I desire to show that
the True Dharma will ultimately abide constantly and that is what all the
buddhas of the three time periods rely on. Compare it to a certain plumb
line** that was an eternal standard and all craftsmen past and future [gauged
things] in accordance with it. In addition, I wish to cause fake bodhisattvas
to abandon the branches and seek after the root until they penetrate the
original source; I wish to cause the True Dharma to abide constantly and
never be destroyed; the glory of the Dharma to shine continually and
ultimately never fade away; and because I wish to dispel the darkness of the
ignorance of living beings. Because I wish to cause living beings to never cut

off the seed of buddhahood® wherever and whenever they are reborn, I have

6 Dafangguang fo huayan jing 3, T 278.9.409c1.

¢ The plumb line (sungmuk, Ch. shengmo #.%) is an analogy that is used often to refer to ritual
and practice in the Xunzi &F. For example, the full analogy may be found in the “A Discussion of
Rites” chapter (see Harvard-Yenching Institute Sinological Index Series (Cambridge, Mass.: Harvard
University Press, 1930), supp. 22, 19, 71.32): “If the plumb line is properly stretched, then there can be
no doubt about crooked and straight; if the scales are properly hung, there can be no doubt about heavy
and light; if the T-square and compass are properly adjusted, there can be no doubt about square and
round; and if the gentleman is well versed in ritual, then he cannot be fooled by deceit and artifice.” See
Burton Watson, trans., Basic Writings of Mo Tzu, Hsiin Tzu, and Han Fei Tzu (New York: Columbia
University Press, 1967), 95. See Lew, “Against Counting Up the Verses,” 107-108 n. 193.

65 The seed of buddhahood (pulchong, Ch. foxhong #7%) refers to the seed-like capacity to become
a buddha; hence, it refers to Buddha nature (pulsong #t£). It is the seed-like cause (in B) that leads
someone to obtain the fruit of buddhahood (pulgwa #%; Skt. buddhaphala). There are four kinds
of causes enabling one to obtain the fruit of buddhahood: (1) the buddha nature with which living
beings are originally endowed, which is precisely the principle of conditioned arising (yorgi #A),
the principle of the Middle Way, the principle that the original nature of all dharmas is empty, and
so forth; (2) defilements, because enlightenment does not exist separately from defilements and
all the various wrong views and defilements are all the seeds of buddhahood; (3) the aspiration
to enlightenment (porisim #4%.3), because if there is no cause of arousing the aspiration to

enlightenment then the one cannot obtain the fruit of buddhahood; and (4) recollection of the
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preserved this work.

The essentials and meaning of the sutra have been described summarily

in this manner. I would exhaustively [describe] its source, but only a buddha

would thoroughly comprehend it. You only have to reverently and faithfully

decode the praises and exalt the teachings!
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Hymn on the Transference of Merit

Wishing to arouse the expansive vow, I praise it with a gatha that says:
'The Buddhadharma is very vast and great;

Its measure is the same as empty space.

What I have described of its meaning

Is like a single pore of skin.

Buddha through the intonation of his name (ch'ingmyong yombul #.%%4) or hearing the name of

the Buddha (munmyong M %), because by means of these causes one may become a buddha.
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All the meritorious virtues I have described

Are universally dispensed to the classes of living beings.
Quickly ascending the levels of the ten stages,

All achieve the fruit of buddhahood together.
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Hwaom-gyong Munui Yogyol Mundap

* B

By P’yowon

Introduction

In the Hwaom-gyong muniii yogysl mundap 3 5s L&k Zx M % (Questions
and Answers on the Essentials of the Textual Meaning of the Avatamsaka-
sutra), the Silla monk P’yowon & & collected the intellectual opinions of
exegetes from China and Silla Korea and arranged the important theories of
Hwaom Buddhism following his own personal viewpoints.

P’yowon left traces of activity at Hwangnyong Monastery Z#£< until
the mid eighth century. When we look at the intellectual tendencies that
appear in the Questions and Answers on the Essentials, we may suggest that
P’yowon was a Hwaom exegete of Wonhyo's lineage who devoted himself
to the intellectual thought of Fazang, or more precisely, he was a Hwaom
philosopher with a set of tendencies different from those of Uisang’s lineage,
the mainstream tradition of Silla Hwaom. The edition of the Avatamsaka-
siutra on which P’yowon relies is the eighty-roll edition that clearly and
distinctly describes the meaning of the seven locations and nine assemblies
(ch'ilch’s kuhoeiri 6 /L& &), not the sixty-roll edition used by Fazang and
Wonhyo. However, he cites Fazang’s opinions more than those of anyone
else; in fact, most of the passages from the Avatamsaka-sitra that appear in

the work are from the sixty-roll edition of the Avatamsaka-sitra.
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Questions and Answers on the Essentials in total comprises eighteen
chapters. Among these, (1) the meaning of the seven locations and the
nine assemblies (cA’ilchs kuhoe iti £ /LG &), (2) the meaning of the time
the sutra was preached (solgyong si i 34 &), and (3) the meaning of the
buddha who preached the sutra (solgyong pul ui F4EHh &) are analyses of the
Avatamsaka-sitra; (4) the meaning of the six characteristics (yuksang i 7748
%), (5) the meaning of the analogy of ten coins (susipchon yu i FABREK),
(6) the meaning of conditioned arising (yongi ui $4#24&), (7) the meaning of
exploring the mysteries (£ amhyon i 2% %), (8) the meaning of the universal
dharma (pobop ui &7%4&), (10) the meaning of the true limits of reality
(silche ui T 4&), (11) the meaning of thusness and suchness (yoyo i k4o ),
(12) the meaning of the dharma realm (papkye ii #5-%), (13) the meaning
of the one vehicle (ilsung @i —% &), and (14) the meaning of classifying
the teachings (pun'gyo ui %% #&) are formulated doctrines of the Chinese
Huayan tradition; and (9) the meaning of arousing the bodhicitta (pa/
porisim @i H-EFSK), (15) the meaning of the ten abodes (sipchu ii H1EK),
(16) the meaning of the ten practices (siphaeng ii 1474&), (17) the meaning
of the ten transferences (siphoehyang i T8 %), and (18) the meaning of
the ten stages (sipchi ii T3 4&) are practical theories that analyze the stages

of Hwaom practice.' In the textual material he cites, P’yowon either directly

" Kim Indok classifies the eighteen themes into five categories: nos. 1-3, issues associated with
the Avatamsaka-sitra; nos. 4-8, Hwaom philosophy; nos. 10-12, true limits of reality, thusness
and suchness, dharma realm; nos. 13—14, one vehicle and classifying the teachings; and nos. 9 and
15-18, the path of the bodhisattva. See Kim Indok 44=4%, “P’yowon ui Hwaomhak” & & ©] # #&
% (Pyowon’s Hwaom learning), in Han'guk Hwaom sasang yon'gu ¥ B ¥ fi &8 R [Research
on Korean Hwaom thought], ed. Pulgyo Munhwa Yon'guwon 4k XALAF 50 1% [Buddhist Culture
Research Center] (Seoul: Tongguk Taehakkyo Ch’ulp’anbu, 1982), 107-151, esp. 113-114. Kim
Ch'onhak classifies the themes into the four categories of faith (sin 43), understanding (bae %),
practice (baeng 47), and attestation/realization (chung #): faith is nos. 1-3; understanding is
subdivided into theories of existence, nos. 4-8 and 12, theories of knowledge/epistemology, nos. 10—
11, and analytical learning, nos. 13-14; practice is nos. 9 and 15-18; and attestation/realization was
either not originally established as a theme, or if not it may have been in roll 5 of the work, which

was not preserved and transmitted. We cannot be sure. See Kim Ch'onhak 4 X #8, trans. and annot.,
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cites the title of the theme or establishes the core teaching of the passage
as the title of the theme, and he explains each theme systematically by (1)
“analyzing the name” (songmyong #%), (2) “revealing the essential point”
(ch'ulche #8), and (3) “questions and answers” (mundap ¥%).

The works cited in this book include the Dasheng yizhang XK &&=
(Mahayana Compendium, T 1851), Shidi jing lun yiji T35 %32 (Record
on the Meaning of the Dasabhimika-sitra-sistra, X 753), and other works
by Jingying Huiyuani¥# %% (523-592), which were cited twenty-nine
times; the Fajing lun %% (Treatise on Sutras of the Dharma) and other
works by Anlin %/% (fl. sixth century), which were cited nineteen times; the
Pophwa chongyo #*%# 7% (Thematic Essentials of the Lotus Sitra, T 1725)
and other works by Wonhyo, which were cited fourteen times; the I/sing
popkye to —FiEF-B (Seal-diagram Symbolizing the Dharma Realm as the
One Vehicle) by Uisang was cited three times; the Tanxuan ji #% 32 (Record
of Exploring the Mysteries [of the Avatamsaka-sitral, T 1733), Wujiao
zhang £#F (Composition on the Five Teachings), Zhigui zhang 3555
(Composition on Taking Refuge in the Profound Meaning), Sanbao zhang
=5 % (Composition on the Three Jewels), Wenyi kangmu X %&#48 (Outline
and Details of the Meaning of the Text [of the Avatamsaka-siitra], T 1734),
Qixin lun yiji #4173 #3% (Record on the Meaning of the Awakening of Fuith,
T 1846), and other works by Fazang, which were cited sixty-eight times; and
the Kanding ji F1Z32 (Record of Publication, X 221) and other works by
Huiyuan %3t of Jingfa Monastery # 7%+, which were cited twenty times.’
The citations of Fazang are found throughout the whole work and cover an
extensive range of topics. The citations of Jingying Huiyuan are concentrated
for the most part on the stages of a bodhisattva’s actualized practice after
the ten abodes. The citations of Anlin are concentrated in the topics from

the meaning of conditioned arising to the meaning of the one vehicle and

Huwaom-gyong muniii yogysl mundap 3 548 X & 23 ¥ % [Questions and answers on the secrets of
the textual meaning of the Avatamsaka-sitra] (Seoul: Minjoksa, 1998), 426-428.

2 Kim Chonhak, Hwaom-gyong munii yogyol mundap, 424—426.
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the meaning of the ten stages. The citations of Wonhyo are concentrated
in the topics of the meaning of the Buddha who preached the sutra, the
meaning of the six characteristics, the meaning of the analogy of ten coins,
the meaning of conditioned arising, the meaning of the universal dharma,
and the meaning of the dharma realm and of the one vehicle. The citations
of Uisang are found in the themes of the meaning of the analogy of ten
coins and the meaning of conditioned arising. The citations of Huiyuan of
Jingfa Monastery are found in the first half of the work, in the themes on
the meaning of the seven locations and nine assemblies, the meaning of the
time the sutra was preached, and the meaning of the buddha who preached
the sutra. They are mostly cited in the meaning of exploring the mysteries,
the meaning of the dharma realm, the meaning of the one vehicle, and the
meaning of classifying the teachings. Among these citations, one of Anlins,
one of Uisang’s, and two of Huiyuan of Jingfa Monastery’s are set up for
criticism by P’yowon.

P’yowon’s citations are unique in that they accord with his own personal
viewpoints. In the “meaning of conditioned arising” he impartially presents
and organizes the opinions of five scholars; in the “meaning of exploring the
mysteries” he cites Fazang and Jingying Huiyuan; in the “meaning of the
universal dharma” he cites Wonhyo and Fazang; and in the “meaning of the
dharma realm” he impartially cites Anlin, Wonhyo, Fazang, and Jingying
Huiyuan. With respect to the “meaning of the seven locations and nine
assemblies,” although he uses Fazang and Huiyuan of Jingfa Monastery, he
composes his own essay on the matter, and he analyzes the contents of the
“meaning of the preaching of the Dharma in nine assemblies” according
to his own views. In this way, although P’yowon builds his intellectual
foundation on the thought of Fazang, he constructs his own unique position
by using only those theories that accord with his own intellectual positions
and agenda.

In the Hwaom-gyong munii yogyol mundap, P’yowon cites the views of
Uisang to criticize them, and he applies many of the intellectual theories
of Wonhyo. His frequent citation of the opinions of Huiyuan of Jingfa
Monastery with respect to Tathagatagarbha thought lead us to understand
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that, like Wonhyo, he held the intellectual tendency of seeking to comprehend
the Avatamsaka-sitra by means of the Qixin lun (Awakening of Faith).’

'The Hwaom-gyong muniii yogysl mundap had great currency in Japan and
was included in several catalogs after first appearing in the Naracho genzai
issaikyo mokuroku & R A —miE A4k (Catalog of the Buddhist Canon
Presently Extant in the Nara Period). There are six manuscripts, both full and
partial of the original work in four rolls: the Saté manuscript % # A& of roll
one, which was written in the eighth century; the Enrakuji manuscript %
#rFA of two rolls written in 799; a Todaiji manuscript R X<F & of one roll
in the same lineage as the Enrakuji manuscript and thought to have been
copied before 791; a Kyoto University manuscript F4FK A& in four rolls; a
Ryukoku University manuscript ®4-X 4 in four rolls, and another Todaiji

manuscript in two rolls.*

Although the complete work is in eighteen chapters, in this book we have
translated parts of the following ten chapters:

(1) The meaning of the seven locations and nine assemblies.
(2) The meaning of the six characteristics.

(3) The meaning of the analogy of ten coins.

(4) The meaning of conditioned arising.

(5) The meaning of exploring the mysteries.

(6) The meaning of the universal dharma.

(7) The meaning of the dharma realm.

(8) The meaning of the one vehicle.

(9) The meaning of classifying the teachings.

(10) The meaning of the ten stages.

We have selected and translated sections that are of key importance to

3 Ko Ikchin &%, Han'guk kodae Pulgyo sasangsa B &K Ah4EH £ [History of Korean
Buddhist thought in ancient Korea] (Seoul: Tongguk Tachakkyo Ch’ulp’anbu, 1989), 343-346.

4 Kim Chonhak, Hwaom-gyong muniii yogyol mundap, 412—422.
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Hwaoém doctrinal learning and that bear important meaning to the Hwaom
doctrinal learning of Silla. The primary text upon which this translation is
based is found in the Hanguk Pulgyo chonss B #%c 2% (Collected Works
of Korean Buddhism), vol. 2, pp. 350b1-397a21. The source text for the
Han'guk Pulgyo chonso edition is found in the Dai Nihon zokuzokys X B A4k
#42 (The Kyoto Supplement to the Canon) and belongs to the lineage of
the recension held by Kyoto University. In the heading of each chapter the
parts belonging to the Hanguk Pulgyo chonso are specified.
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Questions and Answers on the Essentials of
the Textual Meaning of the Avatamsaka-sutra
(Hwadém-gyéng muntii yogydl mundap)

ﬁ%llgiﬁgik Fpﬁ fé

2RF AR

Written by S6k P’yowon® of Hwangnyong Monastery®

I. The Meaning of the Seven Locations and Nine
Assemblies

This section is divided into three approaches. First is the analysis of the

5 Pyowon & B was an exegetical monk of Silla, active in the first half of the eighth century, who
specialized in the Hwaom tradition. Based on his Hwaom-gyong muniii yogyol mundap, which shows
that he was highly influenced by and based his intellectual thought on the intellectual positions
of the Chinese Huayan monk Fazang i (643-712), scholars theorize that he belonged to the
intellectual tradition of Wonhyo 7T#E (617-686).

¢ Hwangnyong Monastery 24 was a large monastic complex located in Kuhwang ward, of
Kyongju city, in North Kyongsang Province. Work began on the monastery in 553, during the time
of Silla king Chinhung £ #% (r. 540-576). When the monastery was completed in 569 it became the
main monastic complex of Silla Buddhism. Presently all that remains at the site are some foundations
including those of the nine-story pagoda, golden hall, and lecture hall. This monastery was the
Buddhist state palladium of Silla endowed with its famous nine-story wooden pagoda, a sixteen-foot
image of the Buddha, images of the ten great disciples of the Buddha, and a large bronze monastery
bell. Park Youngbok, “The Monastery Hwangnyongsa and Buddhism of the Early Silla Period,” trans.
Karen Hwang and Rick McBride, in Transmitting the Forms of Divinity: Early Buddbist Art from
Korea and Japan, ed. Washizuka Hiromitsu, Park Youngbok, and Kang Woo-bang (New York: Japan
Society, 2003), 140-153.
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name. Second is revealing the essential point. Third is the differentiation of

. 7
questlons and answers.

LRAR K.
ZMaR. B—RL, Fohi, B ZMESR

1. Analysis of the Name

Seven and nine are numbers. <Analysis by means of accompanying numbers.>®
Locations (cA% J&) are dwellings, which means that they are places where one
stops and dwells. Assemblies (boe &) are meetings and, furthermore, they

are accounted as being large. <The Beautiful Garden’ says: “The territorial

7 HPC 2.350b2-353a5.

8 Analysis by means of accompanying numbers (zaesu sok % K4%; Skt. dvigu) is one of the six
means of logically deciphering literary Chinese compounds (yu# ribapsok 732 &4 or yukbapsok 7<
&-#%; Skt. sat-samasah). The six means are “analysis by relying on the subject” (izzju sok 4 £ A4%; Skt.
tat-purusa), “analysis by observing the vocation” (chicp sok # ¥4%; Skt. karma-dharaya), “analysis
by mutual opposition” (sangwi sok 48 ##E; Skt. dvamdoa), “analysis by possessing wealth” (yujae sok
A BH#E; Skt. babu-vrihi), “analysis by being in the vicinity” (injgin sok W i#E; Skt. avyayi-bhava),
and “analysis by means of accompanying numbers” (taesu sok % 7K#%; Skt. dvigu). An example of
“analysis by means of relying on the subject” is the compound wangja £-F (prince, lit. “son of the
king”). Relying on the meaning of the logograph wang £ (king), the characteristic of the logograph
cha F (son) may be deciphered clearly. “Analysis by observing the vocation” is a way to distinguish
between subject and modifier—for example, the compound 4osan 1, which is deciphered as a
“high mountain.” An example of “analysis by mutual opposition” is the compound wangsin £ E,
which is deciphered as “king and ministers.” “Analysis by possessing wealth” refers to the body of
the compound meaning a person. For example, if the compound is Awangiti % &% (yellow robes), it
may be interpreted as “a person wearing yellow robes” or a “yellow-robed holy man.” “Analysis by
being in the vicinity” is a way to decipher by using a similar concept in the case when there is not
an appropriate word. For example, “in the vicinity of the river” is expressed by the literary Chinese
compound haban FT % (riverbank), which may be deciphered by drawing upon the uncommon but
related logograph pan ¥ (levee, bank). Examples of “analysis by means of accompanying numbers”

are such compounds as samgye =% (three realms) and oon £ .24 (five aggregates).

o The Beautiful Garden (Jiayuan #£3t) is a text about which neither the author nor period of
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administrations'® of the four directions record the affairs of the age, synthesize

and make an accounting of them, and call them assemblies.”"

> Presently, in
this case, the great throng of the dharma realm'” that is inexhaustible is called
an assembly because it is gathered and assembled together in a location of the

boundless dharma realm.

F— LA

CABE <BBAEL> REFL, BILEZR. BHBL, XKL <5
=, WA AR, —RZFE Amt, 2ae>s SEEEERE, ok
BIERRF, M LR,

2. Revealing the Essential Point

Master Fazang" said:

publication is known. Based on the contents of the quotation, it is probably a text composed after the
Han dynasty (206 B.C.E-220 C.E.).

10 “Territorial administrations” (kun'guk ZFB) is the name of a system of governing provincial
regions that was instituted during the Han dynasty. It is a collective general reference to
commanderies (kun, Ch. jun #R), princedoms (wangguk, Ch. wangguo £ B ), and marquisates (huguk,
Ch. houguo % B).

11 Cf. Zhou Ii B} #%, “Tianguan” X &, Xiaozai ) %: “Govern their comings and goings by means of
yao % (essential) and Aui (assembly).” In a note it says: “The reckoning of one month is called a yao

(essential) and the reckoning of one year is called a hui & (assembly).”

12 Dharma realm (popkye, Ch. fajie % %) refers to the existence of the universe with the logograph
for dharma (pgp, Ch. fa #*) and for the world system or sphere (£ye, Ch. jie J*) of that existence;
together it is called a “dharma realm” or, in other words, seeing the universe as is as a manifestation of
truth, the expressions “true thusness” or “true suchness” (chinys, Ch. zhenru #4w), or dharmakaya or

dharma body (popsin, Ch. fashen %% ).

13 Fazang & (643-712), State Preceptor Xianshou % # B ff, was the third patriarch of the
Huayan tradition and one of the most important promoters of Huayan doctrine and thought. His pen
name (Aao) was Dharma Master Guoyi B — % #f, or Great Master Xiangxiang & % X #f, as well as
State Preceptor Kangzang 4 # B #f. Because Fazang’s ancestors hailed from Sogdiana his surname

was Kang & K. His grandfather immigrated to China and settled in Chang’an. When he was young
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The Hinayana' regards the forms of reality—like the four greatnesses,'

he petitioned Zhiyan to be his teacher and studied Huayan. After Zhiyan's passing he left home and
officially became a monk under Bochen # /& when he was twenty-eight years old. Because he was
skilled in several languages of Central Asia and in Sanskrit, by imperial command he participated on
the eminent monk Yijing’s #.7% (635—-713) translation team, which executed the translations of more
than ten sutras including the Avatamsaka-siitra in eighty rolls and the Lankivatara-sitra (T 672).In
the latter years of the reign of the Empress Wu Zetian (r. 690-705) he achieved a grand synthesis of
Huayan thought. To explain the origination of the ten mysteries (shixuan yuangi, Kor. siphyon yongi
+ 24 #2), the quintessence of the Huayan teaching, he composed the famous “Essay on the Golden
Lion” (Jinshizi zhang 4% 3 ), which compares the ultimate Huayan ideals to the golden lions
of the palace. He wrote more than thirty treatises and commentaries on Huayan-related topics and
other commentaries on satras as a result of his long career of lecturing. Many of his seminal works
on Huayan remain. Beginning with the Zanxuan ji # %32 [Record of exploring the mysteries of the
Avatamsaka-siitra], the Jiaofen ji 53¢ [Record of doctrinal classification], Qixin lun shu #S3r
#. [Commentary on the Awakening of Faith], Wangjin huanyuan guan % % & & # [Observations on
exhausting delusion and returning to the source], Fanwang jing pusa jieben shu ¥ #8485 1 & A5
[Commentary on the bodhisattva precepts of the Fanwang jingl, and the Huayan jing chuanji % 5
#4432 [Traditions of the Avatamsaka-siitra] established the doctrines and traditions of the Huayan
tradition. Among his many disciples were the monks Hongguan % #,, Wenchao X#2, Zhiguang % 5,

Zongyi % —,and Huiyuan % 3t.

14 The Hinayana (sosing, Ch. xiaosheng '1» &) means “smaller or lesser vehicle” in contradistinction
to the Mahayana (faesing, Ch. dasheng X %), which means “greater vehicle.” Hinayana was a
pejorative term applied to the mainstream Buddhist tradition in India by proponents of the
Mahayana suggesting a metaphor for the vessel by which living beings may traverse the raging river
of the cycle of rebirth and death (samsara). Proponents of the Mahayana criticize adherents to the
Hinayana because, in their estimation, the Hinayana holds the limited position that enlightenment
can be achieved only through self-effort and belittles the doctrine of seeking the liberation of all

living beings.

15 'The four greatnesses (sadae, Ch. sida W3 X; Skt. catvari maha-bhitani) is short for the “four great
seeds” (sadae chong, Ch. sida zhong v XA4%), which are also said to be the four realms (sagye, Ch.
sijie ™ 7). The four greatnesses are connected to the Buddhist theory of the four elements earth,
water, fire, and wind. The greatness of earth (chidae, Ch. dida ¥ X) is characterized by the essence of
strength and the function of maintaining and preserving. The greatness of water (sudae, Ch. shuida
7K K) is characterized by the essence of absorbing and the function of collecting and pooling. The
greatness of fire (hwadae, Ch. huoda K X) is characterized by the essence of heat and the function of
maturing and consuming. The greatness of wind (p'ungdae, Ch. fengda JAX) is characterized by the

essence of moving and the function of bringing and growing.
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which may be composed of objects and the four dusts,'® such as form—as
the essence of reality. Among the [adherents to the] three vehicles," those
of the initial teaching,' ordinary people, adherents of the Hinayana,
and bodhisattvas prior to the first stage' all regard the alayavijriana® as

16 The four dusts (sajin, Ch. sichen v9 &) refer to the four objects (sagyong, Ch. sijing ¥W3%) of the
four senses of sight (sack &), smell (hyang #), taste (mi %), and touch (chok #8).

17 The three vehicles (samsing, Ch. sansheng =) are (1) the Srévakayéna (songmunsing, Ch.
shengwensheng # M 3), the vehicle of the disciples, who seek after enlightenment based on the
preaching of the dharma of the four noble truths; (2) the Pratyckabuddhayana (yon'gaksing, Ch.
yuanjuesheng ¥ 5% F; or plijibulsing, Ch. bizhifosheng % 3 3), the vehicle of the solitary buddhas,
who seek after enlightenment based on meditating on the dharma of conditioned arising (yongibop #-
#2i%); and (3) the Bodhisattvayana (posalsing, Ch. pusasheng ¥ 7 #¢), the vehicle of the bodhisattvas.
The first two vehicles (isung, Ch. ersheng —3k) were conceptualized as inferior because these
types of individuals have not aroused the bodhicitta; hence, they were labeled with the pejorative
title Hinayana, the lesser vehicle (sosing, Ch. xiaosheng s 7). The vehicle of the bodhisattvas was
conceived of as superior because bodhisattvas have not only attained the awakening of the $ravakas
and pratyekabuddhas, but have aroused the dodhicitta; hence it enjoyed the designation Mahayana, the
greater vehicle (zaesing, Ch. dasheng X ). See, for instance, Miaofa liankua jing %) i%3& #42 1,T 262.
9.8a, roll 2, T 262.9.18b; cf. Leon Hurvitz, trans., Scripture on the Lotus Blossom of the Fine Dharma (The
Lotus Sitra) (New York: Columbia University Press, 1976), 34, 95.

18 The initial teaching (chogyo, Ch. chujiao #174%) here refers to differentiating the three vehicles
into an initial teaching and a final teaching (chonggyo, Ch. zhongjiao #-7%%). The initial teaching is
the Sravakayana and the Pratyekabuddhayana as well as the bodhisattva teachings of the ten faiths
(sipsin +1%), the ten abodes (sipchu +1£), the ten practices (siphaeng +47), and the ten transferences
(siphoehyang +38 &); and the final teaching refers to the ten stages (sipchi +3b) of the bodhisattva’s

spiritual training.

19 The first stage (choji, Ch. chudi #13b) refers to the first of the ten stages of the bodhisattva.
Among the fifty-two stages, these refer to stages forty-two through fifty (or stages thirty-one
through forty according to the Avatamsaka-sitra). The word stage, literally “ground” (chi #; Skt.
bhimi), has the meaning of “station” (chuch’s £ 5%), “abode” (chuji 4£4F), or “generation or coming
into being” (saengsong % ). The ten stages (sipchi, Ch. shidi ++4u; Skt. dasabhimi) are (1) the joyous
stage (hwanhiii chi, Ch. huanxi di #EH; Skt. pramudita-bhimi), (2) the immaculate stage (igu chi,
Ch. ligou di #35 3e; Skt. vimali-bhimi), (3) the light-giving stage (yom chi, Ch. yandi ¥ 3k, palgwang
chi, Ch. faguang di 35 He; Skt. prabhakari-bhimi), (4) the brilliant stage (myong chi, Ch. ming di #A
o or chobye chi, Ch. zhaohui di Y82 3; Skt. arcismati-bhami), (7) the stage that is very difficult to
conquer (nansing chi, Ch. nansheng di W5 3; Skt. sudurjayi-bhimi), (6) the stage that is face-to-face
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the essence of reality. With respect to bodhisattvas above the first stage
there are two meanings: bodhisattvas of reward lands®' are also just the
same and regard the dlayavijfiana as the essence of reality. Bodhisattvas
manifesting the two knowledges regard the knowledge of consciousness-
only” as the essence of reality. In the case of the final teaching,” they only
regard the true thusness of the Tathagatagarbha® as the essence of reality.

(hyenjon chi, Ch. xiangian di LA #; Skt. abbimukhi-bhimi), (7) the far-reaching stage (wénbaeng chi,
Ch. yuanxing di %47 #u; Skt. diramgama-bhimi), (8) the immovable stage (pudong chi, Ch. budong di
T Eh3b; Skt. acala-bhimi), (9) the stage of wholesome wisdom (unerringly effective intentions) (sonhye
chi, Ch. shanhui di &% #u; Skt. sadbhumati-bhimi), and (10) the stage of the cloud of dharma (pobun
chi, Ch. fayun di 7% E #; Skt. dharmamegha-bhims).

20 The dlayavijiiana (aroeya sik, Ch. alaiye shi FT#17F3) is one of the eight types of consciousness
postulated by the Yogacarists. Translated as the “un-sinking/undying consciousness” (mumolsik & %3)
in the old translation and the “storehouse consciousness” (changsik #%3) in the new translation, the
dlayavijiiana is the basis or foundation upon which all things are experienced and understood. It stores

all things like seeds, so it is sometimes called the seed consciousness (chongjasik 1% 5.

21 Reward lands (porb, Ch. baotu # ) are Pure Lands in which live buddhas manifest bodies by
which they convert others to the Mahayana (¢asu yongsin, Ch. tuoshou yongshen #o3 1 % ); in other
words they are buddha-fields (kukts, Ch. guotu B L; Skt. buddbaksetra) for the benefit of others.
Here, these buddhas with special bodies preach on behalf of bodhisattvas above the first stage.

22 'The two knowledges (iji, Ch. erzhi =7%) are intrinsic wisdom (lit. the knowledge of the root
origin, kimbon chi, Ch. genben zhi 1% A&%; Skt. milajiiana) and analytical wisdom (lit. the knowledge
acquired afterwards, hudik chi, Ch. houte zhi %474 ; Skt. prsthalabdhajiiana). The first is the
knowledge of awakening to the ultimate truth and the second is the knowledge that arises in order to

convert living beings after acquiring the knowledge of awakening to the ultimate truth.

2 The knowledge of consciousness-only (yusik chi, Ch. weishi zhi "E3%47) is the knowledge that all

phenomena manifesting in the world are functions of the consciousness.

24 The final teaching (chonggyo, Ch. zhongjiao #-4%) refers to everything from the initial stage of the
ten stages (sipchi 1 3#2) of the bodhisattva’s spiritual training and above.

25 The true thusness of the Tathagatagarbha (yoraejang chinys, Ch. rulaizang zhenru %o F i f4w)
alludes to the seminal doctrine of the Tathagatagarbha, which means that all living beings possess
the innate capacity for Buddha’s enlightenment, and true thusness is another word for truth or reality.
Therefore, the true thusness of the Tathagatagarbha means that the truth is that all living beings

possess the innate capacity for enlightenment.
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With respect to one vehicle,”® adherents regard all dharmas, such as all the
people and dharmas, principle and phenomena in the three ages” of the

inexhaustible dharma realm as the essence of reality.”®

<I think it is the case that presently the [adherents of the one vehicle]
at the end and the adherents of the Hinayana and the three vehicles and
so forth at the beginning get it right. The core teaching, being the essential

point, is revealed in a later approach in summary form.>

Hohar
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3. Differentiation by Means of Questions and Answers

Question: What are the seven locations and nine assemblies?
Answer: There are three places in the human realm and four places in
the heavens above. <These are the seven locations.> Because the second,

seventh, and eighth assemblies are held repeatedly in the Palace of Universal

26 The one vehicle (ifsing, Ch. yisheng — #&; Skt. Skt. Ekayana), also known as the Buddha-vehicle
(pulsing, Ch. fosheng # #&; Skt. Buddhayana), refers to saving and liberating living beings from
the cycle of rebirth and death by means of a vehicle that is “only one and non-dual (yuil mui, Ch.
weiyi wuer "E—#& =). The basis for the doctrine of the one vehicle is described in such scriptures as
the Avatamsaka-sitra and Lotus Sitra, where it is also referred to as the “perfect teaching” and the
“complete and perfect teaching.” According to the doctrine of the one vehicle, all of the three vehicles
of the §ravakas, prayekabuddhas, and bodhisattvas ultimately lead to the one vehicle. More precisely,

the one vehicle refers to the ultimate truth of Mahayana Buddhism.
27 'The three ages (samse, Ch. sanshi =) refer to past, present, and future.

%6 Cf. Huayan jing tanxuan ji 3% R4S %32 3, T 1733.35.158b23—c2.
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Light and Brilliance® there are nine assemblies. <In the Jin translation® of
the Avatamsaka-sitra there are eight assemblies. The seventh assembly is
absent. Pay attention to this.> Nevertheless, if we should desire to simplify
this meaning and summarize it in three approaches, the first would be
to distinguish the meaning of the teaching and the characteristics of the
phenomena; the second would be to categorize long paragraphs and parts of
the original text; and the third would be to differentiate the order in which
things originate. There are two meanings in the first approach. The former is

a comprehensive explanation and the latter is a particular explanation.

& =M%
M=, 1T-L R, T8 L& aR?
B AP R Em< bbb > S LEAN, TR, B <D,

NG, RELER, > KA &, BAEZPY, — PR3 RFM, — kAR
o, EPERRE. P&, AR,

A Comprehensive [Explanation]

Question: Where was this satra preached?

Answer: It was preached where there is perfect interfusion of purity and
impurity, just like a lotus flower. <This meaning will appear separately below.>

Question: When was it preached?

Answer: It was preached on the fourteenth day after the Buddha first

2 Palace of Universal Light and Brilliance (Pogwangmyong kung, Ch. Puguangming gong ¥ £#
'), as the location of the second, seventh, and eighth assemblies in which the Buddha preached the
Buddhadharma in the Avatamsaka-siitra, is said to be next to the Buddha’s enlightenment site (pori

toryang, Ch. puti daochang 3% %;) in the state of Magadha.

30 The Jin translation (Kor. Chinyok & 3%#) of the dvatamsaka-sitra refers to Buddhabhadra’s
translation in sixty rolls (trans. 418—420) and is commonly called the Jin edition & & or the
Avatamsaka-sitra in sixty rolls. After that, Sikéananda’s (652—710) translation in eighty rolls (trans.
695-699) is the so-called Tang edition /& &, Zhou edition /& K, or the Avatamsaka-sitra in eighty

rolls.
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achieved the Way to enlightenment. This is because that very time subsumed
all of the nine time periods® and ten time periods. Therefore, the preaching
of this one time is precisely the preaching of all times. <This meaning also
will appear separately below.>

Question: Who preached this satra?

Answer: It was preached by Vairocana® of the ten buddhas.*® This is

31 With respect to the nine time periods (%use, Ch. jiushi 7.1%) and ten time periods (sipse, Ch.
shishi ), the nine time periods refer to the three ages of the past, present, and future, each of
which has three ages; and the ten time periods, as referred to in Hwaom doctrinal learning, refers to

the nine time periods plus one that comprehends or synthesizes them all.

32 Vairocana (Nosanabul, Ch. Lushenafo & 47 #, also called Pirojanabul, Ch. Piluzhenafo
% i #EARPE) is the primary Buddha and interlocutor who preached the Avatamsaka-sitra. His
name is transcribed as Nosanabul in the Avatamsaka-sitra in sixty rolls and as Pirojanabul in the
Avatamsaka-siitra in eighty rolls. According to the Avatamsaka-siitra, Vairocana practiced meritorious
virtues for kalpas without number, and reached complete enlightenment (chénggak, Ch. zhengjue i
$); and it is said that while residing in the Lotus Storehouse World System (yonhwajang segye &
## %), he emits a great bright glow that illuminates the ten directions of the universe; he emits
the shadows of transformation bodies from the pores of his body and preaches an unending ocean of
satras. In the doctrinal teachings of Chinese Buddhism, Nosanabul and Pirojanabul are differentiated
by means of a theory of three bodies: the dharma-body Pirojanabul, the reward-body Nosanabul, and
the transformation-body the Buddha Sakyamuni.

33 The ten buddhas (siéu/, Ch. shifo - #) refer to the ten kinds of buddha-bodies described in the
Avatamsaka-sitra. These are further differentiated into two sets: all existence discriminated as ten
forms of buddha or the ten forms of buddha differentiated in the sphere of projected reality (baegyong
sibul #3L+4h) and the ten forms of buddha who minister in the sphere of projected reality
(haenggyong sibul 47 52+ #). The ten forms of buddha differentiated in the sphere of projected reality,
if seen as all things in existence by means of true wisdom, all may be separated into ten forms of the
present-bodies (hyonsin 3.4 ) of the buddha. These ten are the bodies of living beings (chungsaengsin
s & %), the bodies of states and countries (kuktosin Bl £ %), the bodies of karmic rewards (6pposin
%48 %), the bodies of $ravakas [disciples] (songmunsin % B %), the bodies of pratyekabuddhas
[solitary buddhas] (pyokchibulsin #% Z % ), the bodies of bodhisattvas (posalsin % % % ), the bodies of
tathagatas (yoraesin 4= 4 %), bodies of knowledge (chisin % % ; Skt. jianakaya), the bodies of dharma
(popsin %% ; Skt. dbarmakaya), and bodies of empty space (hogongsin J& = % ). Furthermore, the ten
forms of buddha who minister in the sphere of projected reality refer to ten forms for buddhas who
have completed the practices of the bodhisattvas: completely enlightened buddhas (chonggakpul iE
$t#5), vow-fulfilling buddhas (wonbdul Fa#h), karmic-reward buddhas (6ppobul %45 #), dharani-
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because this buddha precisely subsumes all buddhas. Therefore, this one
preaching precisely subsumes all preaching. <This meaning will also appear
below.>

Question: On behalf of beings of what capacities™ was this sttra preached?

Answer: It was preached on behalf of all bodhisattvas of the ocean-
like assembly,” such as Samantabhadra. This is because this one ocean-like
assembly precisely subsumes all ocean-like assemblies. Therefore, a preaching
on behalf of one ocean-like assembly is precisely a preaching to all ocean-like
assemblies. <This is just like what is said in the following passage.>

Question: On what absorption does this satra rely?

Answer: It relies on the ocean seal samadhi.*® This is because this ocean

abiding buddhas (chujibul 44 4), transformation buddhas (hwabul 4.4#), dharma-realm buddhas
(pophyebul % F4), mind buddhas (simbul 5 4), samadhi buddhas (sammaebul =¥ Ah), nature
buddhas (séngbul 1 4F), and wish-fulfilling buddhas (yoizibul 4w & ).

34 Capacities (kin’gi, Ch. genji 4%#) refers to spiritual capacities and religious capabilities
possessed by individuals. The logograph 4in 4% refers to the power or strength that serves as its basis
or foundation and the logograph %i # refers to motion or activity, the motivating force. Because
spiritual capacities are different in accordance with each person individually, there are differences in

the capabilities of individuals to understand the doctrinal teachings of the Buddhadharma.

35 An ocean-like assembly (hachoe, Ch haibui #&) is a meeting in which the audience in so large
that it gathers in a place as vast as the ocean. It is named as such because the ocean is compared to
virtue that is noble and great. See Chengguan, Huayan jing suishu yanyi chao ¥ BASFEH K &4 1, T
1736.36.5¢2—4.

36 The ocean scal samadhi (haein sammae, Ch. haiyin sanmei #¥p = Wk; Skt. sagara-mudra-samadhi)
refers to the totalistic meditative absorption of the Avatamsaka-sitra. The Avatamsaka-siitra in sixty
rolls comprises eight assemblies in seven locations (c4'ilcht p'arkoe, Ch. giqu bahui & RNA). The
eighty-roll edition comprises nine assemblies in seven locations (c4’ilcht kuhoe, Ch. giqu jiubui -5
B /LA). In each of the assemblies, before the Buddha preaches the Dharma he enters a particular
meditative absorption. Ocean seal is an analogy: when the wind ceases and the waves grow silent
and the water becomes clear on the great ocean, everything in the whole world is reflected and
illuminated on the surface of the ocean. Just like this, the waves of discrimination do not arise and
are clear and silent within the mind of the Buddha, and everything in nature (samna mansang % %
%) is reflected all at once, and all the dharmas of the three realms—the material world, the world of

living beings, and the world of enlightened wisdom—appear at once. This samadhi of the Buddha is
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seal samadhi precisely subsumes all samadhis. Therefore, relying on this one
samadhi is precisely relying on all samadhis. <This is just like what is said in
the following passage.>

Question: What dharma does this sitra preach?

Answer: It preaches the ocean of inexhaustible approaches to dharma
like a flower garland (hwaom #J%). This is because each and every flower
garland subsumes all approaches to dharma. For this reason, preaching this
one dharma is precisely preaching all dharmas. <This is just like what is said
in the following passage. This meaning will be described separately below.>

Question: How many satras were preached?

Answer: There are two kinds: first, preaching in this world; and second,
preaching in the ten directions.” Among the preaching in this world are

precisely three texts. The first text is the chapter on the realms of the four

called the ocean seal samadhi. See Fazang’s i (643-712) Xiu huayan aozhi wangjin huanyuan
guan 1% #F KRG % EZRB [Observations on exhausting delusion and returning to the source
by cultivating the deep meaning of Huayan], T 1876.45.637b21-28. The Avatamsaka-siitra vividly
depicts what happens in this ocean seal samadhi based on all things in the universe that reflect and
appear. With respect to the eight assemblies in seven locations, Fazang says that the Tathagata’s
ocean seal samadhi is very mysterious, and he classifies the samadhis the Buddha entered in each
assembly as follows: in the first assembly, the samadhi of the pure storchouse of all the Tathagatas (ilche
yorae chongjang sammae —¥1de 3% K =K); in the second assembly, meditative absorption (sonjong
# 2); in the third assembly, the samadhi of the bodhisattva’s measureless expedient means (posa/
muryang pangp’yon sammae 1% #& % 7 {2 Z0K); in the fourth assembly, the samadhi of wholesome
submission (sénbok sammae £4R =Bk); in the fifth assembly, the samadhi of great wisdom and
brightness (tacjihye kwangmyong sammae X% % 38 =1); in the seventh assembly, the samadhi of
the flower garland of the Buddha (pu/ hwaom sammae #3% B =#); and in the eighth assembly, the
samadhi of the exertion and quickness of the lion of the Tathagatas (yorae saja punsin sammae %= 5
FF F % =0K). See Huayan wenyi gangmu ¥ F XL &# B, T 1734.35.498c25-499a11. Furthermore,
in the preface to the Wujiao zhang #%x3 [Composition on the five teachings], which presents an
outline of the doctrinal teachings of the Huayan/Hwaom tradition, Fazang analyzes the doctrinal
meaning and significance of the one vehicle of the Tathagata’s ocean seal samadhi in ten approaches.
See Huayan yisheng jiaoyi fengi zhang ¥ B — R4 &5 7% 1, T 1866.45.477a6-7.

37 The ten directions (sibang, Ch. shifang -+ 7r) are north, south, east, west, northeast, northwest,

southeast, southwest, up, and down.
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directions that number as much as minute particles of dust,*® which is
composed of gathas on the trichilocosms of the ten directions that number as
much as minute particles of dust. The second text is the chapter on the 1,200,
which is composed of 498,800 gathas. <These two texts above are concealed
in the Dragon Palace and were not revealed.> The final text is thirty-
eight chapters composed of the hundred thousand gathas.”® <In the past it
was usually explained just like this. Later it was changed and explained as
comprising forty-eight chapters, or furthermore it is said to be thirty-nine
chapters.” Pay attention to this.> Furthermore, the Sitra on the Universal
Eye," being one chapter in the sutra, written with the assembled brushes of
Mt. Sumeru in the ink made from the waters of the four great oceans, is still
not enough. Just like this chapter, their number exceeds that of the particles
of dust. This satra also was only received and maintained by means of the

power of the dharani® of all the great bodhisattvas and so forth. Also, this

36 “The realms of the four directions that number as much as minute particles of dust” (sa chonha
mijinsu v X T # B 3) refers to the four great continents located in the four directions surrounding
Mt. Sumeru: (1) Jambudvipa, the southern continent; (2) Parvavideha, the eastern continent; (3)

Avaragodaniya, the western continent; and (4) Uttarakuru, the northern continent.

39 'The contents of the Avatamsaka-siitra are explained as being divided into three texts, the “first
text” (sangbon, Ch. shangben L &), the “second text” (chungbon, Ch. zhongben ¥ A), and the “final
text” (habon, Ch. xiaben T A&). See Huayan jing tanxuan ji 1, T 1733.35.122b12-21; and Huayan jing
wenyi gangmu ¥ FAE XK MA 1, T 1734.35.493b1-5.

40 Fazang’s Huayan jing chuanji 3 B 484432 1, T 2073.51.153b2-3, divides the satra into forty-
eight chapters; Huiyuan's .38 Xu huayan jing liieshu kanding ji % % iS5 %32 1,X 3.570b18—

19, divides it into thirty-nine chapters.

41 The Satra on the Universal Eye (Puyan jing 4 7%4%) is a sttra featuring the Bhiksu Haiyun # %,
who appears in the “Entry into the Dharma Realm” (Ru fajie pin Nk F-3t) chapter of the
Avatamsaka-sitra. In this sutra, the Buddha preaches the dharma approach of the “universal eye” (poan,
Ch. puyan &) to the Bhiksu Haiyun. According to tradition there are two editions or versions of
the Avatamsaka-siitra: the large or great edition (taebon, Ch. daben X ) and the abbreviated edition
(yakpon, Ch. lieben v 7). The three texts of the Avatamsaka-siitra mentioned in n. 39, taken together,

comprise the abbreviated edition. The Suzra on the Universal Eye is the great edition.

4 Dharani (farani, Ch. tuoluoni ¢ # &) are common in Mahayana sitras, and collections of dharani

comprise a substantial portion of Mahayana literature. The term dharani is translated variously as zAou
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was not something that could be recorded on palm leaves.” This is because
the preaching of this realm becomes comprehensive, and it must subsume
that which was preached in the ten directions, which becomes its entourage.
Therefore, one title precisely subsumes all titles. That which exists now,
which is precisely among the hundred thousand gathas, is merely the thirty-
nine chapters in the eighty-roll edition <The Jin translation is thirty-four
chapters in sixty rolls or fifty rolls.>, which is composed of 45,000 gathas
<The Jin translation has 36,000 gathas.>, and which has been circulated and
transmitted throughout the world. <The above seven questions and answers

have been analyzed comprehensively.>

E
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%L (Kor. chu, spell), shenzhou 45 (Kor. sinju, spirit spell), zhoushu 47 (Kor. chusul, spell technique),
tuoluoni 6% & (Kor. tarani, dharani) chi # (Kor. cbi, maintenance, hold, support), zongchi 4
# (Kor. chongji, comprehensive maintenance), and also zhenyan %3 (Kor. chinén, true word, or
mantra). In both stutra and commentarial literature they are described as both spells or incantations
and codes or mnemonic devices. See McBride, “Dharani and Spells in Medieval Sinitic Buddhism,”
Journal of the International Association of Buddbist Studies 28, no. 1 (2005): 85-114. For the mnemonic
code position see Etienne Lamotte, trans., Le traité de la grande vertu de sagesse de Nagarjuna
(Mabhaprajnaparamitasastra), 5 vols. (Louvain : Institut orientaliste, Université de Louvain, 1944—
1981), 4:1854-1869; and Jens Braarvig, “Dharani and Pratibhana: Memory and Eloquence of the
Bodhisattvas,” Journal of the International Association of Buddhist Studies 8, no. 1 (1985): 17-29. For the
Tantric position see L. A. Waddell, “The ‘Dharani’ Cult in Buddhism, Its Origin, Deified Literature
and Images,” Ostasiatische Zeitschrift 1 (1912-1913): 160-165, 169-178; for some early translations
of dharani from Tibetan sources see idem, “The Dharani or Indian Buddhist Protective Spell,” Indian
Antiquary 43 (1914): 37-42, 49-54, 92-95; and, for the quote, see Guiseppe Tucci, Tibetan Painted
Scrolls, 2 vols. (Roma: La Libreria Dello Stato, 1949), 1:224.

4 Huayan jing tanxuan ji 1, T 1733.35.122b8-12. In India, in the time before the introduction
of paper, books including sutras were written on palm leaves (p'aeycp B 3E; Skt. pattra). Dry leaves
were cut so that they were two inches in width and from one foot to two feet in length. Writing was
inscribed by means of an awl, and then ink was applied with a brush. After the texts were written,
several pages would be bound together with string so that preservation would be more convenient.

Traditions of Southern Buddhism (such as in Sri Lanka and Thailand) still use this technology.
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From here I will clarify the particular preachings [of the Avatamsaka-siitra]:

In the first assembly, the Buddha was at the bodhimanda® in the country

. Bodhimanda (toryang, Ch. daochang & ¥5) or “enlightenment site” refers to the “adamantine seat”

(kimgangjwa, Ch. jin'gangzuo 4B ) under the bodhi tree where Sakyamuni became enlightened.

It was a common term for “monastery” during the seventh century. During the Northern Wei period
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of Magadha,” in the ocean of the Lotus Storehouse Garland World
System™ with the throng of bodhisattvas of the ocean-like assembly. The
Bodhisattva Samantabhadra received the Buddha’s miraculous power
and entered the samadhi on the body of the Tathagatagarbha [embryo of
Buddhahood] of Vairocana of all the buddhas <The Jin translation calls it

the samadhi on the pure storehouse of the tathagata.> and preached about
the dependent reward” of the Lotus Storehouse World System® and direct

(386-535) it came to mean a place where Buddhist ritual and ceremonies, such as ordinations and
special assemblies, were performed. Sui Emperor Yang (r. 604-617) then changed the name for
all monasteries in China to “enlightenment site” in 613. It is also likely that during the period of
Empress Wu'’s influence and reign (ca. 660-705) the term was again substituted for the ordinary
term for monastery (si <) given that the imperial temples in the eastern and western palaces bore the

designation “interior enlightenment site” (neidaochang W& 35).

4 Magadha (Magadaguk, Ch. Magatuoguo /42 2 &) is in the southern region of Bihar in eastern
India. In the time of the Buddha Sikyamuni, Magadha was regarded as the strongest and most
influential of the sixteen large states that occupied central India. Most of the events in the religious
life of Sikyamuni took place in this state. In Buddhist literature, it is the location of Mt. Grdhrakata
(Vulture Peak) and Karandavenuvana, the bamboo grove near Rajagrha that became the first
samgharama (monastic complex). In the sixth century B.C.E., King Bimbisara made Rajagrha the
state’s first capital city; later, Pataliputra (modern Patna) served as the capital. Magadha was also the
home of Chandragupta Maurya (r. 321-296 B.C.E.), the founder of the Mauryan empire (322-185
B.C.E.). It was also the place of origination of the Gupta empire (ca. 280-550 C.E.).

4 'The ocean of the Lotus Storehouse Garland World System (yonhwajang changom segyehace fi
A F A HF) is a simile alluding to the vastness and endlessness of the Lotus Storehouse World
System in which the Buddha preached the Avatamsaka-sitra.

4 The dependent reward (izibo, Ch. yibao #&3R) refers to the environmental surroundings, or
physical surroundings, a practitioner of Buddhism receives at rebirth. It is contrasted with the
direct reward (chongbo, Ch. zhengbao E3R), which refers to the ornamentation or the type of body a

practitioner receives at rebirth.

4 The Lotus Storehouse World System (hwajang segye, Ch. huazang shijie % A7) is a short
name for the Lotus Storehouse Garland World System. According to the “Lotus Storehouse
World System” chapter of the Avatamsaka-sitra in eighty rolls, it is composed of twenty layers. It
is described as a world system emerging as a lotus flower or a world system that enters into lotus
flowers. It is a world system purified and ornamented in accordance with the past vows and practices
of the Buddha Vairocana and is the realm in which the buddhas of the ten directions (sibu/, Ch. shifo
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cause™ of the Prince Light of Great Majesty.*® Together these comprise
six chapters in eleven rolls. “The Sublime Ornaments of the Lords of the
World” chapter is first <five rolls, from roll one to roll five; called “The Pure
Eye of the Mundane World” chapter in the Jin translation> and clarifies the
prefatory section. <Next it clarifies the section on the right core teaching.>
“The Tathagata Manifests Characteristics” chapter is second <one roll, roll
six>; “The Samadhi of Samantabhadra” chapter is third, and “The Attainment
of the World System” chapter is fourth <These two chapters together
comprise one roll, roll seven>; “The Lotus Storehouse World System” chapter
is fifth <three rolls, from roll eight to roll ten>. The “Vairocana” (Piluzhena
REEAR) chapter is sixth <one roll, roll eleven; in the Jin translation it is
chapter five above and is called “The Buddha Vairocana” (Lushena fo &4
ARH5) chapter.> Among these five chapters, the first four chapters clarify the
dependent reward of Vairocana and the last chapter clarifies the direct causes

of the buddha who was precisely the Prince Light of Great Majesty.

+#) teach and transform beings. The base layer of the world system is a wind wheel (pungnyun J&
##), above that is an ocean of perfumed water (hyangsubae & 7KifE). A great lotus flower grows in
this midst of that ocean, and world systems numbering as the particles of dust are contained in the
twenty layers of the lotus. A jeweled net composed of 111 world systems surrounds the central world
systems. In this place the Buddha Vairocana appears. It is said that the Buddha Vairocana dwells in
the thirteenth layer, called the Saha Lotus Storehouse World System. The Fanwang jing 3£ #84& [Book
of Brahma’s net] describes the Lotus Storehouse World System differently. It says that the great lotus
flower is composed of a thousand petals, and on each individual petal are a million (paegok & 1&) Mt.
Sumerus, heavens of the four directions, Jambudvipas, and so forth. The Buddha Vairocana is seated
on a lotus throne by means of his original vow, his body continually changes and transforms, and

becomes a thousand Sakyamunis.

4 A direct cause (chongin, Ch. zhengyin FEH) is a true cause as compared to an indirect or

contributory cause (yonin, Ch. yuanyin % H).

50 Prince Light of Great Majesty (Taewigwang tongja, Ch. Daweiguang tongzi X & A& F) is
the crown prince of the King Joyful Sight Wholesome Wisdom (Huigyom sonhye wang, Ch. Xijian
shanhui wang & 2% % I) of the Great City of Flame Brightness (Yomgwangmyong taesong, Ch.
Yanguangming dacheng ¥ 5.8 X3R). See Dafangguang fo huayan jing 11, T 279.10.54¢11-15.
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In the second assembly, the Buddha was in the Hall of Universal Light
and Brilliance with the throng of bodhisattvas of the ocean-like assembly;
and Mafjusri’' received the Buddha’s miraculous power and preached about

the three karmic acts of the Tathagata® and the dharma approaches to

51 Maiijusri (Munsusari, Ch. Wenshuishili 3(##F#]) is the bodhisattva of wisdom who is typically
depicted as an attendant to the Buddha wielding a sword that cuts through ignorance and delusion.
The Mt. Clear-and-Cool (Mt. Qingliang # 7% »l1) mentioned in the Avatamsaka-siitra is said to be
the earthly abode of this bodhisattva. Mt. Wutai %%l in China and later Mt. Odae in Korea are
said to be this mountain, and monks encountered manifestations of the bodhisattva there over the

course of many generations.

52 With respect to the three karmic acts of the Buddha (yérae samap, Ch. rulai sanye 4v . = %),
the three karmic acts (samap =3) typically refer to wholesome and unwholesome karmic actions
by means of the body (sinop, Ch. shenye % %), speech (kucp, Ch. kouye @ %), and mind (wiop, Ch.
yiye % %). However, the three karmic acts of the Buddha refer figuratively or metaphorically to
manifestations of the Buddha’s body, speech, and mind. This concept is commonly called “the three
mysteries” or “three esoterica” (sammil, Ch. sanmi =% ; Skt. *tri-guhya). More precisely, in the
Avatamsaka-sitra, the Bodhisattva Mafijusri preached on the body of the Tathagata in the “The
Name of the Buddha” chapter (Fo minghao pin # %32 %), on the teachings of the Tathagata in the
“The Four Noble Truths” chapter (Sishengti pin v3 %3 %), and the awakening of the Tathagata in
the “Awakening by Light” chapter (Guangmingjue pin 5% % &). For a detailed discussion of the
three esoterica see Richard D. McBride II, “The Mysteries of Body, Speech, and Mind: The Three
Esoterica (sanmi) in Medieval Sinitic Buddhism,” Journal of the International Association of Buddhist
Studies 29, no. 2 (2006) [2008]: 305-355.
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the level of the ten faiths.”® In this assembly are six chapters <four rolls>.
“The Name of the Buddha” chapter® is seventh and “The Four Noble
Truths” chapter is eighth. <These two chapters together comprise one roll,
roll twelve.> “The Awakening by Brightness” chapter is ninth and the “A
Bodhisattva Asks for Clarification” chapter is tenth. <These two chapters
together comprise one roll, roll thirteen.> The “Pure Practices” chapter
is eleventh and “The Chief of Worthiness” chapter is twelfth <These two
chapters together comprise two rolls, rolls fourteen and fifteen>. Among
these six chapters, the first three chapters clarify the three karmic acts of
the Buddha. <Body, speech, and mind, in like order, are given attention.>>’
The latter three chapters analyze the methods of practice of the ten faiths.
<Understanding, practice, and virtue, in like order, are given attention.

Furthermore, he interprets first practices, next vows, and finally virtues.>*
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53 In the fifty-two-stage scheme promoted by adherents to the Hwaom/Huayan tradition, the ten
faiths (sipsin, Ch. shixin +1%) are the first ten stages a bodhisattva completes of the path toward
complete and total enlightenment. Although the Avaramsaka-sitra describes only forty-one stages of
bodhisattva practice, they are generally taken to be the initial stages of the fifty-two-stage system; the
dharma approaches of this part are explained as the ten faiths. In this case “faith” refers to extreme

confidence and faith in the teachings of the Buddha.

54 “The Name of the Buddha” chapter (Fo minghao pin # % 3% %) in the source text is called “The
Name of the Tathagata” (Rulai minghao pin 4o 5 4% 3% %) in the Avatamsaka-sitra in eighty rolls.

5 Cf. Huayan tanxuan ji 4,'T 1733.35.167a20-22.

6 Cf. Huayan tanxuan ji 4,'T 1733.35.175b21-22, 184c20; Kim Ch'onhak, Hwaom-gyong muniri
yogyol mundap, 30 n. 49, 50, 51.
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In the third assembly, the Buddha was in the palace of Trayastrimsa
Heaven,”” above the Hall of Sublime Victory, with the throng of bodhisattvas
of the ocean-like assembly; and the Bodhisattva Dharma Wisdom™ received
the Buddha’s miraculous power and entered the samadhi on the limitless
expedient means of the bodhisattvas and preached on the dharma approaches
to the ten abodes and so forth.* In this assembly there are altogether six
chapters. The “Ascending the Peak of Sumeru” chapter” is thirteenth, the
“Gatha-Eulogies on the Peak of Mt. Sumeru” chapter is fourteenth, and “The
Ten Abodes” chapter is fifteenth. <These three chapters together comprise

one roll, roll sixteen.> “The Practices of Purity” chapter is sixteenth and “The

7 Trayastriméa Heaven (torichon, Ch. daolitian $1#) X), or the heaven of the thirty-three gods
(samsipsam chon, Ch. sanshisan tian =+ =X) is on the summit of Mt. Sumeru. The roles of the gods
who reside there are somewhat mysterious, except for the role of Sakra (Indra). The summit of the
cosmic mountain is an area 80,000 yojanas square, with a peak in each corner 500 yojanas high, where
vajrapani and yaksas live. In the middle of the heaven is a city called Lovely View (Sudarsana), 2,500
yojanas square and 1.5 yojanas in height. The buildings of the city are made of gold, and its ground
is a cotton-like substance called #ilapicu. A palace called Palace of Victory (Vaijayanta) sits in the
center of the city. It is a spectacular edifice adorned with various kinds of jewels, and is where the
god Indra (Sakrodevanindrah) reigns. There are four parks in the four directions of the city, and on
the four sides of each of these gardens are pleasure areas, each twenty yojanas distant from its garden.
See, for instance, Chang ahan jing (Dirghagama) 20, T 1.1.131a4-18; in English see Akira Sadakata,
Buddbist Cosmology: Philosophy and Origins (Tokyo: Kosei, 1997), 56-57.

¢ The Bodhisattva Dharma Wisdom (Pophye posal, Ch. Fahui pusa 7 % %) is one of ten
bodhisattvas mentioned in the Avatamsaka-sitra whose names in Chinese translation end with
the logograph for “wisdom” (4ye %). Among these, Dharma Wisdom is the bodhisattva in the
first position. These ten bodhisattvas reside and remain in positions in each of the ten directions
preaching the Dharma and complete the ten abodes (sipchu, Ch. shizhu +4%£). The Bodhisattva

Dharma Wisdom is responsible for the eastern direction.

59 'The ten abodes (sipchu, Ch. shizhu 1£) are stages eleven to twenty in the fifty-two-stage path
of practice bodhisattvas follow to become buddhas. The concept of an “abode” (chu 1) suggests that

one’s mind resides peacefully in the principle or concept of emptiness (kong = ; Skt. siinyata).

& The “Ascending the Peak of Sumeru” chapter (Sheng Xiumi ding pin /8T8 $%) in the source
text is called the “Ascending the Peak of Mt. Sumeru” (Sheng Xiumishan ding pin 57831 T8 &%) in

the Avatamsaka-siitra in eighty rolls.
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Meritorious Virtue of the Initial Aspiration to Enlightenment” chapter is
the seventeenth. <The above two chapters together comprise one roll, roll
seventeen.> “The Clarifying the Dharma” chapter is the eighteenth <one
roll, roll eighteen>. With respect to these six chapters, the first two chapters
are the preface to this assembly <the garland place where the sutra was
preached and the assembled throng>. Among the latter four chapters, the
first three chapters clarify one’s personal station.®’ <Understanding, practice,
and virtue, in that order, are given attention.>* The last one is the station of
victorious progress, which is an expedient means leading one to attain the

final destination.®

F=A, hAEMAR T, W, G EERE REERE, RS, ANE
A AR ZAR, RHESFE]. APE SR FARBERS T, ARIA LS
#mFEtw HMESRE A< E=Z5 2—K Htos EARSETS e
g T<t L% 22— £+t HERETA<—EE TS, xR
S, GG <B R E RS ARt =5 A S <ATIE, ek 2 s,
H— ARt ﬂifi T ABAL,

|

In the fourth assembly, the Buddha was in the Hall of Jeweled
Adornments in the palace of Yama Heaven® with the throng of bodhisattvas

61 With respect to one’s station (chabun, Ch. zifen 8 %), in each and every station or stage of
practice on the bodhisattva path there are personal stations and stations of victorious progress
(sangjinbun, Ch. shengjinfen Wi %"). Personal stations refer to fruition virtues (kwadok, Ch. guode
#1£) of that stage, and the station of victorious progress refers to the intention to continue on to

higher and more lofty stages.
2 Cf. Huayan jing tanxuan ji 5,'T 1733.35.195¢14-16; Kim Ch'onhak, Hwaom-gyong munii yogyol
mundap, 31 n. 55.

63 'The station of victorious progress (singjinbun, Ch. shengjinfen Wi %) refers to the intention to

continue on to a higher and more lofty stage or realm.

64 Yama Heaven (Yamach'on, Ch. Yematian & /& X, also called Sibunch’on, Ch. Shifentian B2
X) is the third of the six desire heavens. This heavenly palace of Yama (Yomma, Ch. Yanmo M &)
and his attendants is 80,000 yojanas above the summit of Mt. Sumeru. At 80,000 yojanas square, it is
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of the ocean-like assembly, and the Bodhisattva Forest of Meritorious
Virtues received the Buddha’s miraculous power and entered the samadhi
on the wholesome pensiveness of the bodhisattva <In the Jin translation it
is called samadhi on the wholesome prostration of the bodhisattva.> and
preached the dharma approaches to the ten practices.” In this assembly
there are altogether four chapters <three rolls>. The “Ascending to the Palace
of Yama Heaven” chapter is nineteenth, the “Gatha-Eulogies in the Palace
of Yama Heaven” chapter® is twentieth, and “The Ten Practices” chapter is
twenty-first. <The above three chapters together comprise two rolls, rolls
nineteen and twenty.> The “Ten Inexhaustible Storehouses” chapter is
twenty-second <one roll, roll twenty-one>. Among these four chapters, the
first two chapters are the preface <the same as in the previous assembly>
and the latter two are the [section on the] right core teaching of this
assembly. <The first chapter [“The Ten Practices”] is the right level and the
latter chapter [“The Ten Inexhaustible Storehouses”] is the latter level that

originates from the attainment of practices amassed over many lifetimes.>
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the same size as the summit of Mt. Sumeru. Although Yama originally was a heavenly deity in
Indian and Buddhist cosmology, he eventually was transformed into the overlord of the Buddhist
hells. See Yuga shidi lun #itn -+ 33 (Yogacarabhimi) 4, T 1579.30.294c23-295a2; Apidamo jushe lun
(Abhidbarmakosabhasya) 8, T 1558.29.41a2-5.

65 'The ten practices (siphaeng, Ch. shixing +4T) are stages twenty-one to thirty in the fifty-two-
stage path of practice bodhisattvas follow to become buddhas. The term “practices” (haeng 47) refers

to practices benefiting others (it abaeng, Ch. litaxing F14&4T).

¢ The “Gatha-Eulogies in the Palace of Yama Heaven” chapter (Yemotiangong zhong jiezan pin 7
JER % P43 ) in the source text is called the “Gatha-Eulogies in the Palace of Yama” chapter
(Yernogong zhong jiezan pin /% ‘g ¥ 18 # %) in the Avatamsaka-sitra in eighty rolls.
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In the fifth assembly, the Buddha was in the Hall of All Jeweled
Adornments in the Palace of Tusita Heaven® with the throng of bodhisattvas
of the ocean-like assembly, and the Bodhisattva Adamantine Banner received
the Buddha’s miraculous power, entered the samadhi of the light of the
wisdom of the bodhisattva <In the Jin translation it is called the samadhi on
the wisdom of the brightness of the bodhisattva.>, and preached the dharma
approaches to the ten transferences.”® In this assembly there are together
three chapters <twelve rolls>. The “Ascending to the Palace of Tusita Heaven”
chapter is twenty-third <one roll, roll twenty-two>. The “Gatha-Eulogies in
Tusita Heaven” chapter is twenty-fourth and “The Ten Transferences” chapter
is twenty-fifth. <These two chapters together comprise eleven rolls, from roll
twenty-three to roll thirty-three.> Among these three chapters, the first two
chapters are the preface <the same as above>, and the latter chapter analyzes

the right core teaching of the assembly.
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In the sixth assembly, the Buddha was in the Hall of the Mani Jewel

&7 Tusita Heaven (tosolchon, Ch. doushuaitian %% X)) is translated as “Satisfied” (chijokchsn, Ch.
zhizutian %# % X) and “Pleasure” (hiirakchon, Ch. xiletian &% X). It is the fourth of six heavens in
the desire realm and located between Yama’s Heaven and the heaven of Nirmana-rati, the realm of
deities who create their own enjoyment. Maitreya preaches the Dharma continually while he dwells
in this heaven for a span of 4,000 years (which equates to about fifty-seven kotis (o 1&) six chonman
years. After this time has passed Maitreya will be reborn on the earth, achieve Buddhahood under

the ndgapuspa tree, and preach the Buddhadharma in three grand assemblies.

6 The ten transferences (siphoehyang, Ch. shihuixiang 38 17) are stages thirty-one to forty in the
fifty-two-stage path of practices bodhisattvas follow to become buddhas. The concept of transference
(hoehyang 18 1; Skt. parinamana) refers to the transferring to all living beings all of the meritorious

virtue accumulated from practices benefiting oneself (chari B #1) and benefiting others (iz'a #11&).
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Storehouse in the Palace of the Heaven of the Self-Existence of Others’
Transformations® with the bodhisattvas of the ocean-like assembly, and
the Bodhisattva Adamantine Storehouse received the Buddha’s miraculous
power, entered the samadhi on the brightness of great wisdom <in the Jin
translation it is called the samadhi on the brightness of the great vehicle of
the bodhisattva> and preached the dharma approaches to the ten stages.”
'This one chapter comprises six rolls. “The Ten Stages” chapter is twenty-sixth

<six rolls, rolls thirty-four to thirty-nine>.
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In the seventh assembly, the Buddha was once again in the Hall of
Universal Light and Brilliance with the bodhisattvas of the ocean-like
assembly, and the Bodhisattva Samantabhadra received the Buddha’s
miraculous power, entered the samadhi of all the buddhas of the limits of

ksana [one moment], and preached the dharma approaches to the causes and

6 The Heaven of the Self-Existence of Others’ Transformations (£abwa chajaechon, Ch. tabua
zizaitian fett B £ X; Skt. Para-nirmita-vasa-vartino) is the sixth of the six heavens of the desire

realm (yokkye, Ch. yujie 52 5).

70 The ten stages (sipchi, Ch. shidi -+ 3b; Skt. dasabhimi), stages forty-one to fifty on the fifty-two-
stage bodhisattva path of practice, are (1) the joyous stage (hwanhii chi, Ch. huanxi di # & 3u; Skt.
pramudita-bhimi), (2) the immaculate stage (igu chi, Ch. ligou di &35 3b; Skt. vimali-bhimi), (3) the
light-giving stage (yom chi, Ch. yandi %53, palgwang chi, Ch. faguang di # F3; Skt. prabhakari-
bhami), (4) the brilliant stage (myong chi, Ch. ming di B3k or chobye chi, Ch. zhaohui di Y83 Hu;
Skt. arcismati-bhimi), (5) the stage that is very difficult to conquer (nansing chi, Ch. nansheng di
¥l Skt. sudurjaya-bhimi), (6) the stage that is face-to-face (hysnjon chi, Ch. xiangian di BLAT
3b; Skt. abhimukhi-bhimi), (7) the far-reaching stage (wonbaeng chi, Ch. yuanxing di %47 #; Skt.
diramgama-bhimi), (8) the immovable stage (pudong chi, Ch. budong di R y3e; Skt. acala-bhimi),
(9) the stage of wholesome wisdom (unerringly effective intentions) (sénhye chi, Ch. shankui di &%
#o; Skt. sadhumati-bhimi), and (10) the stage of the cloud of dharma (pobun chi, Ch. fayun di &% 3
Skt. dharmamegha-bhimi).
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results of cultivating rebirth (susaeng #4£) and original possession,” such as

the ten absorptions.72 In this assembly there are altogether eleven chapters

71 Original possession (ponyu, Ch. benyou A4 ) refers to something’s inherent nature virtue
(songdok, Ch. xingde 1%4%). This is the opposite of such concepts as “completed by cultivation” (susong,
Ch. xiucheng 1% ) and “produced by cultivation” (susaeng, Ch. xiusheng 14 %). In addition, these
two are referred to together as “produced by cultivation due to original possession” (ponyu susaeng,
Ch. benyou xiusheng 7 15 2£). Thus, regardless of sentience and non-sentience, somethings’original
nature is completely full of a fullness of virtue (mandsok, Ch. wande # 4%); because being called a
“saint” one does not increase and being called an “ordinary person” one does not decrease, it is called
“original possession.” Zhiyan says that the conditioned arising of the dharma realm is illuminated
from the two sides of the defiled dharmas of ordinary people and the domain of purity of bodhi.
Among these, from the standpoint of the domain of purity, original possession, produced by
cultivation, and so forth, are explained. See Dafangguang fo huayan jing souxuan fenqi tongzhi fanggui
(Souxuan ji) 3,"T 1732.35.62¢25-63a29; K 47.45213-b13. Fazang also says: “The meritorious virtues
of all the buddhas do not exceed these two kinds of powers, ‘original possession’ and ‘produced
by cultivation.” If one contrasts these two with each other, there are four kinds. First, produced by
cultivation only is because although the wholesome roots of such things as faith originally did not
exist, they exist now. Second, original possession only is because true thusness possesses as many
natures and virtues as the numbers of the sands of the Ganges River. Third, original possession and
produced by cultivation is because although the tathagatagarbha was originally hidden, because
of waiting for completed causes (yoin, Ch. liaoyin 7 H), they manifest now. Fourth, produced by
cultivation and original possession is because undifferentiated special knowledge and so forth on
the inside are combined with true thusness and become one darkly obscured form.” See Huayan jing
tanxuan ji 15, T 1733.35.392a15-20.

72 The ten absorptions (sipchong, Ch. shiding + ) refer to ten kinds of samadhi described in
the Avatamsaka-sitra. These ten types of samadhi are (1) the great samadhi of universal light
(pogwang tae sammae, Ch. puguang da sanmei &% X =1&), (2) the great samadhi of sublime light
(myogwang tae sammae, Ch. miaoguang da sanmei % o X =#k), (3) the great samadhi of the spiritual
penetrations [acquired while] systematically travelling about all the buddhalands (ch’aje p’yonwang
che pulgukt’o sintong tae sammae, Ch. chadi pianwang zhu foguotu shentong da sanmei K 5 BAE3H W
B £4P 38 X = 0k), (4) the great samadhi on the deep-minded practices of purity (chongjong simsim
haeng tae sammae, Ch. gingjing shenxin xing da sanmei 7% 73R 547 K =), (5) the great samadhi on
storehouse of ornaments [deriving from] knowing the past (chi kwago changomjang tae sammae, Ch.
zhi guoqu zhuangyanzang da sanmei %738 - J i K =), (6) the great samadhi on the storehouse
of the brilliance of knowledge (chigwangmyong chang tae sammae, Ch. zhiguangming zhuang da
sanmei %5 A K Z0R), (7) the great samadhi on fully knowing the ornaments of the buddhas of

all the world systems (yoji ilchdl segye pul changom tae sammae, Ch. liaozhi yigie shijie fo zhuangyan da
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<thirteen rolls>. “The Ten Absorptions” chapter is twenty-seventh <four
rolls, from rolls forty to forty-three; the Jin translation lacks this chapter>.
“The Ten Penetrations” chapter is twenty-eighth. <In the Jin translation it
is called “The Ten Clarities” chapter.> “The Ten Acquiescences” chapters is
the twenty-ninth. <These two chapters together comprise one roll, roll forty-
tour.> The “Asamkhya [Numberless]” chapter is thirtieth, and the “Lifespan”
chapter is thirty-first. <In the Jin translation it is called the “Longevity”
chapter.> “The Abiding Places of the Bodhisattvas” chapter” is thirty-
second. <These three chapters together comprise one roll, roll forty-five.>
The “Inconceivable Dharmas of the Buddhas” chapter is thirty-third <two
rolls, rolls forty-six and forty-seven>. “The Ocean-like Characteristics of the
Ten Bodies of the Tathagata” chapter is thirty-fourth, and “The Meritorious
Virtues of the Brightness of the Tathagata’s Secondary Characteristics”
chapter is thirty-fifth. <In the Jin translation it is called “The Meritorious
Virtues of the Brightness of the Buddha’s Lesser Characteristics” chapter.”
These two chapters together are one roll, roll forty-eight.> These nine
chapters clarify the causes and results of distinctions” and these are also

called “the causes and results for cultivating rebirth” (susaeng ingwa 1% % B R).

sanmei T Fo— bR I B K = k), (8) the great samadhi on the bodies of distinctions of living
beings (chungsaeng ch'abyslsin tae sammae, Ch. zhongsheng chabieshen da sanmei £ % 5 & X =
k), (9) the great samadhi on the self-existence of the dharma realm (popkye chajae tae sammae,
Ch. fajie zizai da sanmei %7 B #£ X = #k), (10) the great samadhi on the wheel of non-hindrance

(muaeryun tae sammae, Ch. wuailun da sanmei # B3 X =W). See Dafangguang fo huayan jing 40, T
279.10.212¢5-15.

73 “The Abiding Places of the Bodhisattvas” chapter (Pusa zbuchu pin ¥ §4E % &) in the source
text is called “The Abiding Places of All Bodhisattvas” chapter (Zhu pusa zhuchu pin 3 ¥ B A£ R &)

in the Avatamsaka-sitra in eighty rolls.

74 “The Meritorious Virtues of the Brightness of the [Buddha’s] Lesser Characteristics” (Xiaoxiang
guangming gongde pin /A8 LW ) #£5%) in the source text is called “The Meritorious Virtues of the
Brightness of the Buddha's Lesser Characteristics” (Fo xiaoxiang guangming gongde pin #1480 ¥

) 4% 8%) in the sixty-roll edition of the Avatamsaka-sitra.

75 'The causes and results of distinctions (ch'abys! in'gwa, Ch. chabie yinguo % %) B %) refers to the

causes and results produced in accordance with one’s practices.
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“The Practices of Samantabhadra” chapter is thirty-sixth <one roll, roll forty-
nine>. The “Manifestation of the Tathagata” chapter is thirty-seventh <In the
Jin translation it is called “The Origination of the Nature of the Tathagata
Jewel King” chapter; three rolls, rolls fifty to fifty-two.> These two chapters
clarify the causes and results of universality;’® this is also called the causes

and results of that which one originally possesses <and so on and so forth>.
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In the eighth assembly, [the Buddha was also] in the Hall of Universal
Light and Brilliance with the throng of bodhisattvas of the ocean-like
assembly, and the Bodhisattva Samantabhadra received the Buddha’s
miraculous power, entered the samadhi on the Buddha’s adornments and
flower garland. <The Jin translation removes the word “adornments.”> The
Bodhisattva Universal Wisdom asks two hundred sentences of questions, the
Bodhisattva Samantabhadra provides two thousand sentences of responses
and preaches the dharma approaches to the practical virtues of the six levels.
In this assembly there is one chapter <seven rolls>, which is the “Detachment
from the World” chapter and is the thirty-eighth <seven rolls, from rolls
fifty-three to fifty-nine>.

76 'The causes and results of universality (p’yongding in'gwa, Ch. pingdeng yinguo ¥4 B &) refer to

causes and results possessed inherently or by nature by all living beings.
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In the ninth assembly, the Buddha was in the Multi-storied Tower of
Great Adornments and Garlands in the garden of Anathapindada’ in
Jeta Grove in the country of Sravasti’® with the throng of bodhisattvas of
the ocean-like assembly and the Buddha himself entered the samadhi on
the repetitive explication of the lion <in the Jin translation it says that it
occurred in the Jeta Grove in Sravasti and up to his entering the samadhi on

invigoration and swiftness of the lion>"* and preached the dharma approach

77 Cf. Dafangguang fo huayan jing 44, T 278.9.676a6-7 (fuFth skt 0 INEE, K
J & M#%). The garden of Anathapindada (Kupkodogwon, Ch. Jiguduyuan # 354, short for
Kisu kupkodogwon, Ch. Qishu jiguduyuan 44 #9555 B ) refers to a monastery established by the
elder Anathapindada (Kupkodok changja, Ch. Jigudu changzi ##57%) in a grove on land owned
by Crown Prince Jeta (Chet’a, Ch. Qituo # %) of the country of Kosala. This monastery, along
with the Bamboo Grove Monastery (Chungnim chongsa, Ch. Zhulin jinshe 44 ##§4") in Rajagrha
(Wangsasong, Ch. Wangshecheng £ 4-3%), were the two most representative monasteries of the
carly period of Buddhism. According to tradition, the Buddha spent the summer rainy season retreat
at this samgharama more than any other location, and he is also reputed to have preached many

sttras at this monastery.

78 Sravasti (Sillabolguk, Ch. Shiluofaguo % # &, also Sawiguk, Ch. Sheweiguo 44 H) was the
name of a kingdom in central India. Originally it was the name of the capital city of the country
of Kosala, but then came to be used for the name of the country itself. During the lifetime of the
Buddha Sékyamuni, King Prasenajit (P’asanik, Ch. Bosini 747 ) unified the country. It was the
location of the famous monastery in the garden of Anathapindada in Jeta Grove. According to
tradition, the Buddha Sakyamuni spent twenty-five of his forty-five years of life after attaining
enlightenment in this city, coming and going frequently. This country was the location for many of

the Buddha’s most important sermons on the Buddhadharma.

79 The samadhi on invigoration and swiftness of the lion (saja punsin sammae, Ch. shizi fenxun
sanmei ¥ F 4 R = 0k; Skt. simba-vijrmbhita-samadhi) is also called the samadhi on the grimace of
the lion (saja pinsin sammae, Ch. shizi pinshen sanmei %73y = 0k). This expression is a metaphor
alluding to the great majesty of the Buddha that is manifest by his meditative absorption, just as
power and fierceness are made manifest when a lion rouses itself to action. See Dafangguang fo
huayan jing 44,'T 278.9.676a6—677al5, esp. 677a13-14.
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on the sudden and gradual entry into the dharma realm.” In this assembly

there is one chapter <twenty-one rolls>. The “Entry into the Dharma Realm’
chapter is thirty-ninth <twenty-one rolls, from roll sixty to roll eighty>.

FHE, AR RAE, # 54k IVRE, KIERTH, S5E5E R e
NEFTHAP Z k< B 48, S EARAZIRP, 77 24 Z k>, BN E IR,
AP R—Fe<—t—F>, NERBFE <=t %, HESTEENT>.

Question: Is the place where this satra was preached pure or defiled?

Answer: What is lost by establishing both of these?

Question: Both are excessive. If one says that it is defiled, it will not
manifest bejeweled ponds and bejeweled trees. Also, it would not be right
to say “At this time the Lotus Storehouse World System made six kinds
of vibrations.”' If one says it is pure, how could the places where the nine
assemblies were preached include all the humans and gods of the Saha world?

Answer: Master Huiyuan® says: “With respect to the Lotus Storehouse
and Saha world systems, although from the standpoint of characteristics they
may be said to be different, if one regards these characteristics and describes
their original nature, they are unimpeded and perfectly interfused.”

<Although he provides this explanation it is not perfectly clear.>

8 Kim Chonhak suggests that the opinion that the Buddha preached the Dharma by himself was
an opinion peculiar to P’yowon; see Kim Ch'onhak, Hwaom-gyong munii yogyol mundap, 35 n.75.

81 The six kinds of vibrations (yukchong chindong ><1E¥#%h) refer to auspicious signs in the earth
manifest by means of six kinds of earth tremors. These six kinds of vibrations are (1) moving in one
direction (tong %), (2) shaking and arising (4 #2), (3) shooting up (¢ong i&), (4) a great striking
sound (&yok %), (5) a faint or indistinct rumbling (chin /Z), and (6) a bellowing roar (hu %L).

8 Huiyuan %3t (673-743?) was a disciple of Xianshou Fazang. He completed his mentor Fazang’s
commentary on the Avatamsaka-sitra that was left unfinished with his death, which is known as the
Xu huayan jing lieshu kanding ji % % 5 48w 35.F] %32, Later, Huiyuan was much criticized because,
according to Qingliang Chengguan, Huiyuan’s views were held to be different from those of Fazang.

As a result, Huiyuan was omitted from the later “orthodox” lineage of Chinese Huayan Buddhism.

8 Cf. Xu huayan jing liieshu kanding ji &% 3 B 4898 372 3¢ 2,X 3.601c20-21.
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Master Fazang said:

There are four statements.* First are the four statements on pollution and
purity. (1) It is polluted because the seven locations and nine assemblies
in the country of Magadha and so forth cover the characteristics of purity.
(2) It is pure because, with respect to the ocean of the Lotus Storehouse
World System, the land is adamantine and so forth and the characteristics
of pollution are exhausted. (3) It is both because the Saha World System
is inside the Lotus Storehouse World System, pollution and purity,
are both visible and invisible and their being concealed or manifest is
unimpeded. (4) It is neither because it is said that the characteristics
of pollution and purity are exhausted, they share one dharma realm,
the characteristics of each lose their forms, and the two characteristics
are exhausted. Second are the four statements on thoroughness and
limitation. (1) It is limited because it refers to one world system. (2) It
is thorough because it refers to all ten directions. (3) It is both because
it is both of the previous two [one world system and the world systems
of the ten directions]. (4) It is neither because it refers to characteristics
being exhausted and returning to the original nature. (1) Being limited
means that this place subsumes all Zsezras [lands]. Furthermore, each
and every particle of dust and so forth of this place subsumes all the
borderless oceans of 4setras. (2) Being thorough means that this world
system penetrates all &sesras. Furthermore, each and every particle of
dust and so forth of this place thoroughly comprehends the particles of
dust of all 4setras and so forth. (3) Its being both means that subsuming
and penetrating both are manifest. (4) Its being neither means that
their forms are lost and both are invisible. Third are the four statements

on direct and indirect. (1) The direct resides in the indirect. This means

8 The four statements (sagu, Ch. siju ¥ ) refer to four kinds of classifications of existence and
may be analyzed as follows: existence (yu 7 ), non-existence (mu #&), both existence and non-

existence (yogyu yongmu 74 75 #&), and neither existence nor non-existence (piyu pimu A4 ).
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that the buddha is in his seat, and so forth. Furthermore, he is a buddha
precisely because of his sezra. (2) The indirect resides in the direct. This
means that the 4sefra resides inside the buddha. Furthermore, it is a 4sefra
precisely because of the body of the buddha. (3) It is both, and (4) it is
neither.®

<In addition, you should pay attention to and ponder these things.>
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85 For similar discussions of the four statements on pollution and purity (yomjong sagu, Ch. ranjing
siju %% 79 4]) and the four statements on thoroughness and limitation (¢ongguk sagu, Ch. tongju siju
i@ kw9 4), see Chengguan, Dafangguang fo huayan jing shu X 75 F& #h ¥ B 4<% 1, T 1735.35.505b13-
20; the four statements on direct and indirect (izijong sagu, Ch. yizheng siju #<E v &]) are the same as
Dafangguang fo huayan jing shu 1,'T 1735.35.504b13-15. However, since P’yowon was active before
and after the 740s, it is practically impossible that P’yowon would have had access to Chengguan’s
Dafangguang fo huayan jing shu when he composed this exegesis. Therefore, the contents of the
passages on the four statements cited in this exegesis may have been originally drawn from Fazang’s
Huayan jing tanxuan ji, but no supporting passages can be found. See Kim Ch'onhak, Hwaom-gyong
muniii yogyol mundap, 37 n. 84. A more likely possibility is that P’yowon’s work was edited in the
process of the publication of Uichon’s # % (1055-1101) Canon of the Doctrinal Teachings (Kyojang
##) in the late eleventh century and clearer passages from Chengguan’s work replaced P’yowon’s

original language.
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Question: If it is like what has been explained above,* then the seven
locations and nine assemblies are all intermixed and chaotic. For example,
when the ten abodes are preached in Trayastrimsa Heaven, it had already
permeated empty space and made the circuit even to foolish mortals.*’
However, it is not known whether the abodes were also preached in such
places as Yama Heaven or not.

Answer: What is lost by establishing these?

Question: Both are excessive. If it was not preached in that place, then
the place it was preached would not be permeated. If it was also preached in
that place, why, in the sitra, does it say “The dharma of the ten abodes was
preached in Trayastrimsa Heaven and the ten practices, and so forth, were
preached in such places as Yama Heaven?”*®

Answer: Here, the location of Trayastriméa Heaven where the ten abodes
was preached already permeates all the dusty paths® in the ten directions.
Therefore, in such locations as Yama Heaven all of Trayastrimsa Heaven is
there. More precisely, just like this, in the location of Trayastrimsa Heaven,
which is permeated with Yama Heaven and so forth, by means of preaching

the dharma of the ten abodes, therefore, Trayastrimsa Heaven invariably is

&  Cf. Huayan jing zhigui #J4EF %, T 1871.45.590a13-b11. Since the passage is lifted
verbatim from Fazang’s work, “If it is like what has been explained above” does not refer to the four
statements of the source text. Rather, we must look to the Huayan jing zhigui for the referent. More
precisely, after the Avatamsaka-sitra explains that the Buddhadharma was preached at all places
simultaneously, he says “If it is like what has been explained above, the seven locations and nine
assemblies are all completely mixed up together with each other.” See Kim Ch'onhak, Hwaom-gyong

muniii yogyol mundap, 40 n. 93.
8 Foolish mortals (modo, Ch. maodao %8, short for modo pombu, Ch. maodao fanfu 38 JLX; Skt.
bala-prthag-jana).

8 Among the seven locations and nine assemblies of the Avatamsaka-sitra, in the third assembly
the dharma of the ten abodes was preached in the palace of Trayastriméa Heaven, and in the fourth
assembly the dharma on the ten practices was preached in the palace of Yama’s Heaven. This is what

this passage is referring to.

8 Dusty paths (chindo, Ch. zhendao J&i&) are the same as defiled lands (yerv, Ch. huitu # 1) and

refer to world systems that are filled to the brim with defilements.
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universally permeated. However, it is not Yama Heaven. Locations such as
Yama Heaven where such things as the ten practices were preached are all
permeated with such locations as Trayastrimsa Heaven. However, they are
not Trayastrimsa Heaven. You should also know this. If one summarizes
such things as the ten abodes and the ten practices from the standpoint of
all levels being mutually subsuming, then there is no diftference between this
and that, and each reciprocally exists in the dharma realm. If one summarizes
from the standpoint of all levels being mutually supportive, then there are
differences between this and that, and together they permeate the dharma
realm. Each and every one of the remaining chapters and locations are all

just like this.
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Question: Are the locations where other buddhas preach and where
Vairocana preaches mutually visible or not?

Answer: What is lost by establishing these?

Question: Both are excessive. If they are mutually visible, then it would
deviate from their being mutually permeating; and if they are not mutually

visible the relationship between host and guest90 would not be established.

% Host and guest (chuban, Ch. zhuban EA4¥) refers to a main constituent and its dependencies,
or a core and its subordinates. In Hwaom learning, when one speaks of the conditioned arising of

the dharma realm, if “this” is the host then “that” is the guest. If “that” is the host then “this” is the
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Answer: With respect to their reciprocally being both host and guest,
it may be thoroughly comprehended in four statements: host and guest are
not mutually visible; and guest and guest are also so. Each permeates the
dharma realm, and because this and that reciprocally do not exist they are
not mutually visible. The host in his relationship with the guest is certainly
mutually visible, and the guest in relation to the host is also so. Both together
permeate the dharma realm, and because this and that reciprocally exist
they are invariably visible. For example, if we take Vairocana as the host and
the location of his realizing enlightenment as the guest, there being no host
there is also no guest. Hence, Vairocana and the location of his realizing
enlightenment permeate the dharma realm, at the same time. If we grant that
with respect to the eastern region the place of realizing the dharma is located
in the east, there is Vairocana. In addition, there is the eastern region and it
is where he comes to realize enlightenment. Just like this, each and every one
permeates and circulates through the dharma realm. All dusty mundane paths

are unhindered and unimpeded. If you ponder it you will be able to see it.
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guest. Just like this, it is said that host and guest are fully endowed, and the subsuming of virtue’s
being inexhaustible is called being “fully endowed with host and guest” (chuban kujok EA¥EZ).
Furthermore, all things in existence’s each being host and guest, sharing mutual identity and mutual
interpenetration, and being completely inexhaustible is called the inexhaustibility of host and guest
(chuban mujin EA¥#% %K), This explanation refers to or is indicated by the approach in which host
and guest are perfectly clear and endowed with virtue (zhuban yuanming jude men EA¥ 8 PAB1&FT),

which describes the conditioned arising of the dharma realm.
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Question: What is the literary evidence by which we know that one
location is precisely all locations, and so forth?

Answer: The Avatamsaka-siitra says, “In each and every minute particle
of dust peacefully abide oceans of buddhalands. The Buddha, like a cloud,
permeates and protects thoughts and completes and covers all things.”'
Furthermore, it says, “In one pore of skin there are limitless buddhaksetras
[buddhalands] that are adorned and garlanded with cleanliness and purity,
peacefully abide far and wide, and there in all places the Buddha Vairocana
preaches the True Dharma among the oceans of beings.” Moreover, are not
all the dharma realms of the ten directions subsumed by means of the seven
locations and nine assemblies?

Question: Since it was already preached in Magadha, did the living
beings in that country participate in the assembly or not?

Answer: Master Huiyuan says, “What is lost by establishing both of
these?”

Question: Both are excessive. If they participated why does the satra not
say that they did? If they did not participate why should it say the Dharma
was preached there?

Answer: Here there are two meanings. First is to announce the Dharma.
Second is to respond to capacities. “To announce the Dharma” means that
the country of Magadha is the foremost of all countries; because the first
assembly is the very first of the nine assemblies it is described like this. “To
respond to capacities” means that in the assembly all the bodhisattvas, except
for those newly come from the ten directions, were born in that country
according to their vows. This is precisely responding to capacities. Will it be
necessary to list the common masses that were squarely in the throng of the
converted? <And so on and so forth. The latter two approaches are just like

what he explains in a different record.>”

o\ Cf. Dafangguang fo huayan jing 3,'T 278.9.410b27-28.
92 Cf. Dafangguang fo huayan jing 3, T 278.9.410c22-24.

9 Cf. Huiyuan, Xu huayan jing lieshu kanding ji 2, X 3.601c22-602a3. Since P’yowon followed
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Il. The Meaning of the Six Characteristics™

This section is divided into three approaches.

1. Analysis of the Name

Six is a number. The essential shapes of all dharmas are categorized as
characteristics. This refers to the characteristics of the whole (chongsang 48
#8) and parts (pyolsang #148), the characteristics of unity (fongsang F48) and
diversity (isang %78), and the characteristics of entirety (songsang /&48) and
its fractions (koesang $&48). Fazang says:

With respect to the characteristic of the whole, it comprehends many

Huiyuan closely, he presumed his readers would also be familiar with Huiyuan’s work; hence the “And
so on and so forth” (unun = =). However, because there are several instances in the Xu buayan jing
liieshu kanding ji in which more specific information is postponed to be placed in a separate section or
chapter (pycrbaengjang 347 3F), the different record (pyslgi %132) P’yowdn mentions here is probably

a separate section or chapter.

o4 HPC 2.355¢7-358a17.
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elements.” With respect to the characteristic of parts, the many elements
are not the one, the parts depend on the whole and complete that whole.
With respect to the characteristic of unity, although many meanings
are not mutually contradictory, together they complete the one whole.
With respect to the characteristic of diversity, the many meanings are
mutually opposing, and each and every one is different. With respect to
the characteristic of entirety, the reason for this is that all meanings arise
conditionally and are completed. With respect to the characteristic of its
fractions, all meanings, each and every one, reside in their own peculiar

s 9
properties™ and do not transfer or move.”
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2. Revealing the Essential Point

Dharma Master Lin®® says:

% Many elements, literally “many virtues or powers” (tadsk, Ch. duode % i%), means many
constituent elements. Here, the logograph “virtues” (#64 #%) is used in the sense of all manner of

elements, essential factors, and so forth that comprise existence.

%  Own peculiar property (chabip, Ch. zifa 8 i%; Skt. svadharma) refers to something’s own form of

existence, its own rights, own duty, own peculiar property, and own peculiarity.
97 Cf. Huayan yisheng jiaoyi fenqi zhang 3 B — R &5 ¥ 4,T 1866.45.507c6-10.

% The identity of Dharma Master Lin JZ Z#f is uncertain, although the most influential theory
is that it is Anlin %/ (507-583). Anlin lectured on the Sifen/ii ¥ %4 [Four-part vinaya] and the
satras and treatises of the Mahayana for twelve years in the Northern Wei %% (386-534), and
he lectured on the Avatamsaka-siatra during the reign of Liang Wudi % .4 (502-548). For his
biography see Xu gaoseng zhuan % & 184% 7, T 2060, 50.480b3-c1.
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If viewed from the standpoint of thorough comprehension, then the
conditioned arising of the dharma realm® is the essential point; but if
viewed from the standpoint of distinctions, the characteristic of the whole

regards the Middle Way'® as the essential point. The characteristic of the

101

parts regards the two truths'' as the essential point. The characteristic

of unity regards thusness'® as the essential point. The characteristic

9 The conditioned arising of the dharma realm (popkye yon'gi, Ch. fajie yuangi * F-#42) is also
called the conditioned arising of the inexhaustibility of the dharma realm (papkye mujin yon'gi, Ch.
fajie wujin yuangi % F#& F#A), the conditioned arising of the inexhaustible (mujin yon'gi, Ch.
wujin yuangi # FEAL), the conditioned arising of the ten mysteries (siphyon yon'gi, Ch. shixian
yuangi T X ##2), and the conditioned arising of the one vehicle (ilsing yon'gi, Ch. yisheng yuangi —
Fe#42). In the Hwaom theory of conditioned arising, all things in the universe are bound to each

other by means of cause and relationships, and thus one is precisely all and all are precisely one.

10 The Middle Way (chungdo, Ch. zhongdao ¥ &) refers to departing from the intellectual path
of binary pairs of polar opposites such as impermanence (zan Ef) and permanence (sang %) and

existence (yu ) and non-existence (mu ).

101 The two truths (ije, Ch. erti =) are absolute truth (chinje, Ch. zhenti #.3; Skt. paramartha-
satya) and conventional or worldly truth (sokche, Ch. suti 46-3; Skt. samvrti-satya), where truth (che
#F) means the facts of reality, unchanging truth, and the teachings of truth as seen by the Holy One,
the Buddha. Absolute truth is also called the truth of the victorious meaning (singizije, Ch. shengyi
ti B &), the truth of the first meaning (cheirii che, Ch. diyiyi ti % — %3%). The four noble truths
(sasongje, Ch. sishengti v3 % %k)—suffering, attachments, the destruction of attachments (nirvana),
and the Path (marga)—are called the four truths (saje, Ch. siti W3). Because these teachings are
true and indivisible, they are called absolute truths. Conventional truth is also called the truth of
worldly conventions (sesokche, Ch. shisuti #-46%) and worldy truth (s¢je, Ch. shiti #%F). This refers to
conventional truths of the world such as life and death according to the laws of the mundane world.

More precisely it refers to worldly truths and principles of worldly possessions and dominions (sokchi

1a-3).

102 Thusness (yoyo, Ch. ruru 4ae; Skt. tathata) refers to the original or inherent condition prior to
the transformations of life and death. It is the universal, unchanging, original essence of all things in
the universe. Thusness is also called true thusness or suchness (chinys H4n), reality as it is (yosi/ 4o
%), the dharmadhatu or dharma realm (pépkye i 5), the Dharma nature (popsong i*1%), the true
limits of reality (silche %), the mark of reality (silsang ¥ #8), the Tathagatagarbha or embryo of
Buddhahood (yéraejang % 4 3), the dharmakaya or dharma body (popsin %% ), the body of the
purity of self-nature (chasong chongjongsin B 14 %), the one mind (ilsim —+), the realm of the
inconceivable (pusaiii kye 7~ &3 %), and so forth.
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of diversity regards the myriad dharmas as the essential point. The
characteristic of entirety regards the conditioned conglomeration'® as the
essential point. The characteristic of its fractions regards the conditioned

.. 0 . .
arising'™ as the essential point.
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3. Differentiation by Means of Questions and Answers

Question: By what intent are the six characteristics distinguished?

Answer: Master Fazang says: “One breaks views of fixed attachment'® in
order to manifest the dharma of perfect interfusion of conditioned arising.'®
This kind of principle appears previously: with respect to all delusion and
hindrances, if one is severed all are severed; with respect to the virtues of
practice, if one practice is accomplished all are accomplished.”'” From the
beginning to the end all are uniform, and causes and effects are at the same

time. <A more detailed explanation is just like what is preached in the satra.>

F=ME2F.

M, TR, $E5AAR?

103 A conditioned conglomeration (yonjip, Ch. yuanji # ) refers to the establishment of a new

form of existence from the gathering together of several factors, causes, or conditions.

104 Conditioned arising (yorgi, Ch. yuangi ##2) refers to the transformation of existence from the

arising of new factors, causes, or conditions.

105 Views of fixed attachment (chéngjip kyon, Ch. dingzhi jian 3 JL) refer to opinions or views that

are firm and tenacious.

106 The perfect interfusion of conditioned arising (yon'gi wonyung, Ch. yuangi yuanrong ¥ 8 #%)

refers to the perfect interfusion of phenomena that have arisen according to causes and conditions.

197 Huayan jing tanxuan ji 9,T 1733.35.282a20-23.
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Question: What is the difference between the six characteristics and such

things as the four statements and eight negations?'®

Answer: The four statements, such as not self-produced and not

% and the four statements, such as neither existent

produced by others,
nor non-existent,'° in addition to such things as the eight negations and
ten negations,'"" such as non-produced, all assemble phenomena and
interpenetrate principle in order to accommodate one quiescence. Now these
six characteristics interpenetrate principle and are perfectly interfused.'"
Those phenomena are made to mutually identify and mutually interpenetrate
and accomplish the dharma of Samantabhadra.'” There are some differences

in this point.

108 The eight negations (p’albul, Ch. babu N\F) stem from the statement “Reality is not
characterized by coming into being (pulsaeng 7~ %), passing away (pulmysl 7~ik), termination (pulsang
%), non-termination (pultan TEF), unity (puri =), difference (puri/ 7~ —), movement into the

future (pulgo 7 3), or movement away from the past (pullae T 4).”

109 The full four statements are not self-produced (pu/ chasaeng T 8 *£), not produced by others (pu/
Fasaeng TH ), not produced together (pul kongsaeng 3% %), and not produced without cause (pu/
muin saeng 7~ #& B & ). See Kim Ch'onhak, Hwadm-gyong muniti yogysl mundap, 79 n. 281.

110 The four statements are not existent (puryu ), not non-existent (pulmu T~#%), neither existent
nor non-existent (puryogyu puryongmu 75 # 75 &), and both absolutely existent and non-existent
(pulpiyu pulpimu 37 T IF&).

111 The ten negations (sippul, Ch. shibu -+ ) refers to the eight negations along with two more
negations. The Dazhidu lun K% F s lists twelve negations (sibibul, Ch. shierbu +=7), the eight
negations along with not receiving (pulsu 7~ ), not moving (pultong %), not manifest (pulchak T
%), and not dependent (purii 74&). See Dazhidu lun 34, T 1509.25.313a11-12.

112 Perfect interfusion (sangip, Ch. xiangru 48 \) refers to the conceptual interfusion of things that,

although different phenomologically, are the same intrinsically.

113 'The dharma of Samantabhadra (Pohysn pop, Ch. Puxian fa -% % i%) is associated with the extreme
compassion and mercy of the Buddha because Samantabhadra is a bodhisattva representative of
bodhisattva practices leading toward Buddhahood. Therefore, the dharma of Samantabhadra can be

the extreme compassion of the Buddha. The Avatamsaka-siitra mentions that cultivating bodhisattva
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Question: Why is it that there are six only and neither more nor less?

Answer: Generally speaking, all dharmas that arise conditionally need
to have three approaches: First, the end relies on the foundation and there
is arising and non-arising. <The Treatise says: “ “The characteristic of parts
depends on the foundation’ clarifies relying on the whole to explain the parts.
‘Filling that foundation’ [being a characteristic of parts] instead completes

the whole.

"5 Second, the end which arises from that already carries the

foundation. For this reason, they are mutually opposing and [between the
two] there are similarities and differences. Third, the end that carries the
tfoundation already becomes the foundation. For this reason, the essence is
either preserved or collapses. If not endowed with all three of these, it will
not complete conditioned arising. Because there are two each of the three

there are only six.
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Question: The dharma of conditioned arising thoroughly comprehends

practices is the dharma approach of Samatabhadra (Puxian famen &% i%17), see Dafangguang fo
huayan jing 54,'T 278.9.742b20; and roll 56, T 278.9.760b28—c1.

14 Cf. Shidi jing lun + 383 1, T 1522.26.12522—4; and Huayan jing tanxuan ji % SR %30
9, T 1733.35.282b16-17. The Shidi jing lun says: “The characteristic of the whole interpenetrates
the foundation of the one, the characteristic of the parts interpenetrates into the remaining nine.
The characteristic of the parts relies on the foundation because it fulfills that foundation.” The

interpretation given by Fazang in the Zanxuan ji is like the original text here.
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all places. It is difficult to fathom its significance. I hope to clearly describe
its characteristics.

Answer: Master Fazang presently, moreover, summarized the metaphor
of a completing a house by accommodating conditions.'"

Question: What is the characteristic of the whole?

Answer: The house.

Question: Because this house is only something brought about by all
conditions, such as the roof beam, what is the house?

Answer: The roof beam, precisely, is the house. This is because one can
only build a house if there is a roof beam; if there is no beam, a house cannot
be built. When one acquires a roof beam, one acquires a house.

Question: If one completely and solely builds a house with a roof beam,
is he able to build a house without such things as roof tiles?

Answer: When one does not yet have such things as roof tiles, because it
is not a roof beam it cannot be built. It does not mean that since it is a roof
beam he will not be able to build it. Now, saying that one is able to build it
one only evaluates that the roof beam is able to build it; it does not explain
that not being a roof beam it can be built. Why? This is because the roof
beam is the causal condition. When the house is not yet built, because there
are neither causes nor conditions, it is not a roof beam. If it is a roof beam,
one will ultimately fully complete the house, but if it is not fully built it will
not be called a roof beam.

Question: If all conditions, such as the roof beam, each exert a small
amount of force to build it and it is not fully built, what fault will there be?

Answer: There are the faults of fragmentation (zan Bf) and permanence
(sang ). If it is not fully complete and only a small amount of force, all
the conditions, each and every one, will be of insufficient force. By means
of these weak forces one will not finish one complete house. Therefore, this

is fragmentation. All conditions are, in addition, of insufficient force; and

115 The following answer is basically the same that described by Fazang in the Huayan yisheng jiaoyi
Jfengi zhang 4, T 1866.45.507¢20-509a3.
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although all of them do not completely become a house, attachment to
there completely being a house is the existence of something without cause.
Therefore, this is permanence. Furthermore, if one does not fully complete
it, although it is without a single roof beam, but since it resembles a house,
the house already is fully incomplete. Therefore, we know that it is not fully
completed by means of small forces.

Question: How is it that there is no house when there is not one roof
beam?

Answer: This kind of thing is merely a broken house; it is not a good house.
Hence, we know that a good house is one that has hung one roof beam. If it
has already hung one roof beam, hence we know that the roof beam, precisely,
is the house.

Question: With respect to the house already precisely being the roof
beam, do the remaining boards and the roof tiles and so forth correspond
precisely the roof beam?

Answer: From the standpoint of the whole, they are the roof beam. Why?
This is because if the roof beam is precisely removed, the other things would
also be so. If there is no roof beam, precisely, the house will not be complete.
Because the house is not complete, they cannot be called the boards, roof
tiles, and so forth. Therefore, boards, roof tiles, and so forth are precisely the
house with a roof beam. If [the boards, roof beams, and so forth] were not
identifiable [with the house], the house would precisely not be complete,
and boards, roof tiles, and so forth would all also not be complete. Now,
because they are already complete, together, we know that they are mutually
identifiable. If one roof beam is already so, the remaining roof beams follow
in like order. If all dharmas of conditioned arising are not established then
that is it; but if they are established, then they are mutually contained and
interfused, without hindrance, self-existing, perfectly extreme and difficult
to ponder, transcending sentience. The conditioned arising of the dharma

nature is everywhere. Pay attention to and know this.
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Question: What is the second, the characteristic of parts?

Answer: All conditions, such as the roof beam, are parts with respect to
the whole. If they were not parts, the meaning of the whole would not be
complete. When there are no parts, there is precisely no whole. What is the
meaning of this? Originally the whole is completed by means of the parts
because if there are no parts the whole is not completed. For this reason,
“parts,” precisely, are parts because there is a whole.

Question: If the whole is precisely the parts, should it not complete the
whole?

Answer: Because the whole is precisely the parts, for this reason, it is

able to complete the whole. It is just like the roof beam precisely being the
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house; hence it is called the characteristic of the whole. The house, precisely,
is the roof beam; hence, it is called the characteristic of the parts. If it did not
identify with the house, it would not be a roof beam. If it did not identify
with the roof beam, it would not be a house. The characteristics of the whole
and parts share mutually identity. You should be able to pay attention to and
ponder this.

Question: If they share mutual identity, why is it explained as being a
part?

Answer: Because they merely share mutual identity, for this reason, the
parts are established. If they did not share mutual identity, the whole would
be outside of the parts; hence, it would not be the whole. If the parts were
outside of the whole, then they would not be parts. <If you ponder this you
should be able to understand.>

Question: If they are not parts, what fault or mistake has there been?

Answer: There are the faults of fragmentation and permanence. If
there are no parts of roof beams and roof tiles, the whole house will not
be complete. Therefore, this is fragmentation. If there are no parts of roof
beams and roof tiles and so forth, and there is a whole house, there is a house

without cause; hence, this is permanence.
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Question: What is the third, the characteristic of unity?

Answer: All conditions, such as roof beams, work in harmony and unity
when making a house. Because they are not mutually contradicting all are
called conditions of the house. Because they are not making something else,
it is called the characteristic of unity.

Question: How is this different from the characteristic of the whole?

Answer: The characteristic of the whole only refers to the description of
one house. Now, this characteristic of unity is a summary of all conditions,
such as roof beams. Although their essences are different from each other,
because they are of equal value from the standpoint of their power to
complete the house, they are called characteristics of unity.

Question: If they are not a unity, what fault would there be?

Answer: If they are not a unity, there would be the faults of fragmentation
and permanence. Why? If they are not a unity, all conditions, such as roof
beams, would be mutually contradicting and would be unable to make a
house, and a house would be unable to exist. Therefore, this is fragmentation.
If they are mutually contradicting and unable to make a house and yet grasp
at there being a house, a house would exist without cause. Therefore, this is

permanence.
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Question: What is the fourth, the characteristic of diversity?
Answer: All conditions, such as roof beams, are different from each other
according to their own forms and classes.

Question: If they are diverse, should they not be a unity?
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Answer: Merely because they are diverse, for this reason they are a unity.
If they were not diverse, a roof beam that is twelve feet would be exactly
the same as a roof tile. Because this would destroy the existence of original
conditions,"" it is lost before the meaning of a house that is completed in
equality and unity. Now, a house already having been completed, although
they are called conditions in unity, we should know that they are diverse.

Question: How is this different from the characteristic of parts?

Answer: Previously, the characteristic of parts is described as a characteristic
of parts because all conditions, such as roof beams only, are different with
respect to one house. Now, this is the characteristic of diversity because all
conditions, such as roof beams, repeatedly confront each other, and each and
every one is diverse.

Question: If they are not diverse, what mistake is there?

Answer: There are the mistakes of fragmentation and permanence. Why?
If they are not diverse, a roof tile is precisely the same as a roof beam, and
one that is twelve feet would destroy the law of original conditions and
the house would not be completed. Hence, this is fragmentation. If one
destroyed the conditions and did not complete a house and yet grasp at their

being a house, it would it exist without cause. Hence, this is permanence.
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116 The existence of original conditions (ponyonbiop, Ch. benyuanfa ##%i%) refers to the existence of

something with respect to basic conditions and characteristics that it has held from the beginning.
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Question: What is the fifth, the characteristic of entirety?

Answer: As a result of all these conditions the meaning of a house is
established. Because the house is completed, such things as roof beams are
called conditions. If it were not so, both things [the house and its conditions]
would not be established. Now, because they can be established manifestly
we know it is the characteristic of entirety.

Question: Presently, if one sees all conditions, such as roof beams, each
and every one resides in its own existence (chabop B %) and originally did not
make a house. For what reasons are we able to say the meaning of a house
has been established?

Answer: Because all conditions, such as merely roof beams, do not make
it, the meaning of a house can be established. This is because if the roof
beam made the house, because the existence of original conditions is lost,
the meaning of a house is not able to be established. Now, because it does
not make a house, all conditions, such as roof beams, are manifest before it.
Because it is manifest previously in this way, the meaning of house is able to
be established. Furthermore, if it does not make a house, things such as roof
beams are not called conditions. Now, since they have already acquired the
name of conditions, we clearly know that a house has been firmly made.

Question: If [the meaning of house] is not established, what mistake is
there?

Answer: There are the faults of fragmentation and permanence. Why?
A house originally is made of all conditions, such as roof beams, but now
all these are already unable to be a house. Hence, this is fragmentation.
Originally, provided that the house is completed it may be called a roof beam,
but now already it is not a house; hence, precisely there are no roof beams.
This also is fragmentation. If it is not completed the house has no cause to
exist. Hence, this is permanence. Furthermore, since a roof beam does not

make a house, it is able to be called a roof beam. This also is permanence.
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Question: What is the sixth, the characteristic of its fractions?

Answer: All conditions, such as roof beams, reside in self-existence and
because they originally do not make [a house].

Question: Presently, since one sees all conditions, such as roof beams,
making a house and completing it, why then did it originally not make [a
house]?

Answer: Merely because it is not made, the existence of the house is able
to be completed. If the house is made then it does not reside in self-existence,
and the meaning of house, precisely, is not established. The reason is that
because “the making” of it lacks existence and the house is not established.
Now, because the house is already established, we can clearly know that it
was not made.

Question: If it is made what mistake is there?

Answer: There are the two mistakes of fragmentation and permanence.
If one says that a roof beam is made, then the existence of roof beam is lost.
Because the existence of the roof beam is lost, the house, precisely, lacks
its conditions and is unable to exist. Hence, this is fragmentation. If the
existence of the roof beam is lost and yet the house exists, it exists without

roof beams. Hence, this is permanence.
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Question: What intellectual principles (zori i) clarify the six

characteristics?
Answer: Master Wonhyo says:

Among these the two characteristics of the whole and parts display the
intellectual principle of the conditioned arising of the dharma realm,
and by means of those different characteristics it gives rise to the virtue
of the whole. The two characteristics of unity and diversity clarify the
intellectual principle of the mutual resonance (sanging 48&) with respect
to its conditioned arising. <With respect to the characteristic of parts, if
there were no characteristic of unity, the characteristic of the whole would
not be established. With respect to the characteristic of unity, if there
were no characteristic of diversity, it could never be fully established.
Within the characteristic of parts, because the characteristics of unity
and diversity exist, they are able to be mutually resonant and one whole is
fully established.>'” The two characteristics of entirety and its fractions
manifest the intellectual principle of leaving behind the extremes [of
fragmentation and permanence] with respect to this conditioned arising.
<Because it is an entirety, it is not that it does not exist, because it is in

fractions, it is not that it exists. If is it merely an entirety and it is not

117 A note in the original text dealing with this section and the following section suggests that

P’yowon misattributed this passage to Wonhyo.
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fractions, it falls in the extreme of increasing, and only if it is in fraction
and not an entirety will it fall in the extreme of decreasing. Now, because
there are an entirety and its fractions, it leaves behind both extremes.
Because the two extremes are left behind, this is precisely the Middle
Way. The entirety and its fractions both exist and also are not in the
middle of one. This refers to the intellectual principle of very deep

conditioned arising.>'"
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Question: The Treatise says, “Aside from phenomena, phenomena refer
to such things as the aggregates, the elements, and entrances.”'"” What does

this mean?

118 With respect to this section, the source is unclear. All that can be said is that exactly the same
passages can be found in Jarei & %, Kegon gokyo shoshishi % Bk 24345 F 2, T 2237.72.252b. See
Kim Chonhak, Hwaom-gyong muniti yogyol mundap, 95 n. 373.

19 Cf. Shidi jing lun + 3485w (Dasabbimika-sitra-sistra) 1,'T 1523.26.125a1. The aggregates, bases,
and entrances (imgyeip, Ch. yinjieru 1£5-\) refer to the five aggregates (skandhas), the eighteen
elements (dhatu), and twelve entrances or sense-fields (dyantara), also called the three courses (samkwa,
Ch. sanke =#%). The five aggregates (oon, Ch. wuyun #.%; Skt. parica-skandhba) are (1) ripa (sack, Ch.
se &), form, physicality; (2) vedana (su, Ch. shou ), sensations, feelings, not emotions; (3) sasijiia
(sang, Ch. xiang 78, perceptions, conceptions, processes, sensory and mental objects; (4) samskhira
(haeng, Ch. xing 4T), formations, volitional impulses; (5) vijiana (sik, Ch. shi 3&), consciousness,
discriminative consciousness. The eighteen elements (dhdtu) are (1) the sight organ, (2) sight-object,
(3) sight-consciousness, (4) ear, (5) sounds, (6) ear-consciousness, (7) nose, (8) smells, (9) nose-
consciousness, (10) tongue, (11) tastes, (12) tongue-consciousness, (13) body, (14) touchables, (15)
body-consciousness, (16) mind, (17) mind-objects, and (18) mind-consciousness. The twelve sense-
fields are (1) eye, (2) sight-objects, (3) ear, (4) sounds, (5) nose, (6) smells, (7) tongue, (8) tastes, (9)
body, (10) touchables, (11) mind, and (12) mind-objects.
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Answer: Fazang says, “This, as something that distinguishes and
determines its meaning, refers to summarizing the intellectual principle,
which is described as interfused and thoroughly comprehensive (yungtong
@kif). Because it does not distinguish between the characteristics of
phenomena, such as the skandhas, they are designated as exceptions.”'*
“Above it says that which are interpreted and analyzed as ‘verbal explanations’
are teachings [of the Buddha] that have been determined. This means that
among these, arranging the verbal explanations of these six characteristics
is done in order to analyze the passages of the sitra. You should know
the meaning of this. Furthermore, in analyzing this, analyzing the six
characteristics is not a passage of the sutra in this place [the Dasabhimikal;

merely the commentarial authority’s'”' interpretation and analysis of the

22 . . .
7122 (This passage, as something coming out

meaning that you should know.
of the first part on the fourth great vow in the following satra, is an auto-
explanation by the commentator and is not something written willfully by
the commentarial authority.>'* “Furthermore, the characteristics of unity
and diversity among these, in the Jin-edition of the Avatamsaka-sitra, are
the characteristics of existence (yusang A48) and non-existence (musang
#48)."* Although this is a different class of characteristics, because each
accompanies the characteristic of the whole and what is termed as ‘existence’
is ‘unity.” Nevertheless, because each lacks self-nature, ‘non-existence’ is

termed ‘diversity.” Hence, they are not mutually contradictory.”'*

120 Cf. Huayan jing tanxuanji 9, T 1733.35.282b14-15.

121 The commentarial authority (nonju, Ch. lunzhu % %) here refers to Vasubandhu (Shigin #
#.), the author of Shidi jing lun (Dasabhiimika-sitra-sistra), a commentary on the Shidi jing + 348

(Dasabbimika-sitra).

122 Huayan tanxuanji 9, T 1733.35.282b10-13.

123 Huayan tanxuanji 9, T 1733.35.282b28-29.

124 Dafangguang fo huayan jing 23, T 278.9.545b27-28.

125 Huayan tanxuan ji 9,’T 1733.35.308a24-26.
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Question: The Treatise says, “It is like the entirety and fractions of a world

system.”126 ‘What does this mean?
Answer: Wonhyo says:

By simple things the difficult are made manifest. Just as a trichilocosm'”’
establishes one world system, it is precisely the entirety and its fractions.
You should be able to understand easily. Furthermore, in explaining this
passage it raises phenomena as a metaphor for principle. When a world

system is established, once dharmas such as the wheel of wind'*® are

126 Shidi jing lun 1,'T 1523.26.125a5.

127 A trichilocosm (samchon segye, Ch. santian shijie =F+#5%) is probably an abbreviation for a great
trichilocosm or a “thousand-cubed great-thousand world system” (samchon taechon segye, Ch. santian
datian shijie =T XT3 Skt. trisahasramahdasabasrolocadhitub), which denotes one billion worlds.
A thousand individual worlds are called a “small-thousand world system.” In modern parlance this
refers to what we would call a galaxy. One thousand small-thousand world systems comprise a
“medium thousand-world system.” Medium thousand (dvisahasra), literally “2,000,” is used to mean
1,000%, or a million worlds. Great thousand (¢risahasra), literally “3,000,” is used to mean 1,000%, or a
billion worlds. Because all of these worlds have Mt. Sumerus, heavens, gods, and so forth, and follow
the Buddhist cycle of coming into existence and disappearing together, they can be conceptualized as
a single unit. See Chang ahan jing (Dirghagama) 18, T 1.1.114b25—c8.

128 The wheel of wind (p’ungnyun, Ch. fenglun B3%) refers to one of the four great wheels (saryun,
Ch. silun W %) that serve as the foundation of the world system centered on Mt. Sumeru. The four
types of wheels are as follows: from the bottom the wheel of empty space (hogongnyun, Ch. xukonglun
JE % 3), the wheel of wind, the wheel of water (suryun, Ch. shuilun 7X4#), and the wheel of metal
(kivmnyun, Ch. jinlun & 4&).
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assembled together in sequence and order, the world system exists. When
a world system is destroyed, once things such as mountains and oceans
disperse and are destroyed in sequence and order, the world system does
not exist. The whole and parts of the ten categories'” mutually resemble
that meaning. Grabbing hold of parts and establishing a whole resembles
the establishment of a whole system: one cannot say that it does not
exist. Dispersing the whole and making parts resembles the destruction
of a world system: one cannot say that it exists. Only the establishment
and destruction of a world system, because it is the establishment and
destruction of phenomena, when it is established it is not destroyed
and when it is destroyed it is not established. The establishment and
destruction of the six characteristics, because it is the establishment and
destruction of the principle, the entirety precisely is its fractions and its
fractions precisely are the entirety. Only choosing points that resemble

each other a little bit may be metatphors.130

Fazang says: “Just as ten billion realms of the four directions'" are brought

129 'The ten categories (sipku [ii], Ch. shigou [yi] + & [#&] refer to the Chinese translation of the
Sanskrit padartha (%uii, Ch. gouyi % %), which refers to the meaning of a word or that which
corresponds to the meaning of a word, a head, a subject, a category, or a principle. The ten categories
are explained with respect to ten classes or categories of words whose existence is produced and
destroyed. The ten categories are reality (si/ %), virtue (¢64 4%), action (6p %), unity (fong Fl), diversity
(i #), harmony (hwahap #=4&), capability (yuning 7 #%), incapability (muning £ %), all parts (kubun

&%), and without explanation (muso/ #&3%)

130 The original source is unclear for this section. All that can be said is that exactly the same
passages can be found in Jurei, Kegon gokyo shoshishi 2, T 2237.72.252¢. See Kim Ch'onhak, Hwagm-
gyong muniii yogyol mundap, 98 n. 391.

131 The four realms (sa chonha, Ch. si tianxia ¥ X T ), also called the four great islands (sa zaeju, Ch.
si dazhou ¥ X M), refer to the four continents located in the four directions around Mt. Sumeru.
The four realms are the southern island of Jambudvipa, the “rose apple land”; the western island of
Avaragodaniya; the eastern island of Purvavideha; and the northern island of Uttarakuru. All these
are surrounded by ocean, the eight oceans and nine mountain ranges at the edge of the world (Great

Iron Mountains).
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together in one Saha World, we may approximately speak of displaying and
manifesting as an ‘entirety.” If we differentiate and describe them in detail, ten
billion differences are caused as one Saha World to neither depend on nor
reside; hence, they are ‘its fractions.””'*?

The Dharma Master Huiyuan' of the Sui period says: “Aside from
phenomena, phenomena refer to such things as the aggregates, the elements,
and entrances.” This and that are mutually confrontational. Different kinds of
phenemona are impeded with obstacles, and that which is not endowed with
these six characteristics, for this reason, is set aside. If the characteristics of
phenomena are subsumed and are taken to obey the meaning of the original
essence, things such as the aggregates, elements, and entrances one by one
are all endowed with immeasurability. Now, moreover, from the standpoint
of the aggregate of form," a unified body is endowed with Buddhadharmas
numbering as the sands of the Ganges. This means all Buddhadharmas,
such as suffering, impermanence, emptiness, and no self. With respect to all
dharmas, such as these, although their meanings are different in essence they

are the same. They are mutually connected by conditions and complete one

132 Huayan jing tanxuan ji 9,'T 1733.35.282b20-22.

133 Dharma Master Huiyuan 2% (523-592) is more commonly referred to as Jingying Huiyuan
¥% H.1% because he lived at Jingying Monastery %% <. He left home to become a monk at age
thirteen sui. During the persecution of Buddhism during the reign of Emperor Wu &4 (r. 560—
578) of the Northern Zhou At J8 period (574-577), after being forcibly laicized by imperial order,
he sought an audience with Emperor Wu and confuted him. He went into retirement until Emperor
Wu died and eventually enjoyed the favor and respect of Sui Emperor Wen Fi 3 (r. 581-604).
He wrote several commentaries such as the Dasheng yizhang X F %% [Mahayana compendium],
Shidi jing lun yiji 36483 %38 [Commentary on the Dasabhimika-sitral, Huayan jing shu 3 Bis
% [Commentary on the Avatamsaka-sitral, Daban niepan jing yiji KA 548 %3% [Commentary
on the Mahaparinirvina-sitral, Fahua jing shu % % 4%, [Commentary on the Lozus Sitral, Weimo
Jjing yiji 442 %32 [Commentary on the Vimalakirtinirdesa-sitral, Shengman jing yiji B % 4 &32
[Commentary on the Srimaladevi-sitra], and the Wuliangshou jing yishu #& % & 4& & #. [Commentary

on the larger Sukhavativyiha-sitra).

134 The aggregate of form (sacgim, Ch. seyin &%) is an expression specifically referring to the
skandha of form among the five skandhas.
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form, and that form is called the whole. From the standpoint of the whole
all forms are revealed, from the so-called form of suftering up to the form of
the conditioned arising of true reality. Just like this, forms of immeasurable
difference are termed as parts. The foregoing dharmas, such as suffering,
because they all possess the meaning of form, are termed as being a unity.
Although the meaning of form is the same, nevertheless, the suffering of
form is different from the impermanence of form. This is termed as diversity.
Although the approach of meaning is peculiar, its essence is not different.
Forms are subsumed into one. Therefore, they are an entirety and being
an entirety is similar to an approximation.'” Although the essence is not
different, the approach of meaning is always diverse so there are able to be
many forms that are cataloged as fractions. Fractions are similar to details.'*®
If we interrogate reality and discuss it, the four approaches explained
previously analyze the meaning satisfactorily, and based on their unity and
diversity, because the two approaches [of the entirety and its fractions] were
established previously, they become six. This is exactly the profound essence
(yongang J447) of the Mahayana and the sublime approach of the perfect and
thoroughly comprehensive [teaching].”'”” <Although Dharma Master Lin
also described all approaches in detail, because his diction is vexing I have

summarized it.>

Dharma Master Fazang composed the following song:'**

135 Approximation (ryak, Ch. iie %) seems to have the same meaning as the foregoing statement by
Fazang that “we may approximately speak of displaying and manifesting as an ‘entirety.””

136 Details (kwang, Ch. guang ) seems to have the same meaning as the foregoing statement by

»

Fazang that “if we differentiate and describe them in detail ... they are ‘its fractions.”
137 Cf. Dasheng yizhang KT &% 3,T 1851.44.524a8-b15.

138 The following song is found in Huayan yisheng jiaoyi fenqgi zhang ¥ f— R# £ H ¥ 4, T
1866.45.508c24-509a3. This githa-song was originally attributed to Fazang’s mentor Zhiyan 47 i
(602-668). See Kim Ch'onhak, Hwaom-gyong muniii yogys! mundap, 101 n. 410.
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The one is precisely endowed with the many, which is called the
characteristic of the whole.

'The many are precisely not the one, which is the characteristic of parts.

'The many kinds themselves are a unity, which are established in the whole.

The essences of each are distinct and diverse, which are manifest in unity.

'The principle of the conditioned arising of the one and the many is the
profound entirety.

Fractions reside in self-existence and are never constructed.

Only the sphere of wisdom is not conscious of phenomena

Expedients like these are assembled in the one vehicle.
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lll. The Meaning of the Analogy of Ten Coins'™

'This chapter is divided into three approaches.

1. Analysis of the Name

“Number” (sz #) refers to an amount, such as from one to ten (sip 1), and
so forth. “One,” as the name of a number, relies on the complete perfect
number in one sense in order to manifest “ten,” because of the desire to
manifest inexhaustibility. “Coins” (chon 4%), as wealth, refer to such things
as the Kaiyuan bao."*® “Analogy” (yu ") means to compare and to analogize.
Moreover, resembling the characteristics of the Dharma is the meaning of

analogy.

A& =P195).

F— LA
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2. Revealing the Essential Point

The essential point is dharma realm of unimpeded and unhindered

conditioned arising.

139 HPC 2.358a18-360b8.

140 Kaiyuan bao B LE (Kor. Kaewonbo) is an abbreviation of Kaiyuan tongbao B LB E (Kor.
Kaewon tongbao), the representative coinage of the Tang dynasty. Here, Kaiyuan does not refer to the
Kaiyuan reign period (713-741); rather, it is an abbreviation of “establishing prime in the founding
of the state” (kaiguo jianyuan, Kor. kaeguk konwon B B # 7). It was first circulated in 621, the fourth
year of the Wude & /% reign period, in the early Tang period, and because of its popularity ever since,

it served ever since as the standard for currency in imperial Chinese history.



138 Il Questions and Answers on the Essentials of the Textual Meaning of the Avatamsaka-satra

FodReg
AR I S 4R A TR TR .

3. Questions and Answers

Question: What meaning is desired to be manifested through the analogy of
ten coins?

Answer: Master Fazang says, “It is because I desire to manifest the
dharma on the dharani on great conditioned arising.”'*" Master Uisang'*
says, “I desire to show the dharma on the dharani on the true characteristics

of conditioned arising.”'* Master Wonhyo says, “It refers to meaning of the

141 Cf. Huayan yisheng jiaoyi fenqi zhang 4,"T 1866.45.503c4—6. “Question: if one has already spoken
the word ‘one’ why are we able to say that there are ten in the midst of one? Answer: It is the dharma
on the dharani on the great conditioned arising. If there is no ‘one’ because all are impossible to

establish, we can certainly know that it is just like this.”

142 Uisang #0 (625-702) is the recognized founder of Silla’s Hwaom tradition. After leaving home
and becoming a monk at Hwangbok Monastery 2%, he went to Tang China and studied Huayan
thought under Zhiyan % f§ (602-668). He composed the Iising popkye to — ik -8 [Seal-diagram
symbolizing the dharma realm as the one vehicle], which establishes the origins of the dharma
realm and the mutual identity of the one and the many. Upon returning from China he established
several monasteries beginning with Pusok Monastery i¥ % <, studied and made seminal progress in
Hwaom thought along with his many disciples, and spread the Hwaom tradition throughout Silla.
The cults of Avalokitesvara and Amitabha flourished in the religious brotherhood he founded. His
disciples multiplied and founded ten great Hwaom monasteries in Silla. The Hwaom tradition was
the most powerful and influential Buddhist tradition in Silla’s Buddhist world, and it continued in
this position long thereafter. Aside from the Ilsing papkye to Uisang composed the Amit’a-gyong
ii ki FTH 48 %32 [Record on the meaning of the smaller Sukbivativyiha-sitra] and Paekhwa
toryang parwonmun A 618 353K X [Vow made at White Flower Enlightenment Site]. Although
Uisang composed few commentarial and literary works, those that exist are well known. Among his
most famous disciples are Chitong %4 i@, Chinjong # 5, Tosin i %, and P’yohun #4 3. For more
on Uisang see Richard D. McBride 11, Domesticating the Dbarma: Buddbist Cults and the Hwaom
Synthesis in Silla Korea (Honolulu: University of Hawai‘i Press, 2008).

14 Cf. Ilsiing popkye to — FiEF8 1, HPC 2.6a22-23. “If you desire to see the dharma on the
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universal dharma.”'

There are two positions among these intellectual opinions. The first is the
essence of diversity and the second is the essence of unity. If we view it from
the standpoint of the first there are two: mutual interpenetration (sangip 48
A) and mutual identity (sangjik #8€p). The reason for these two approaches
is that there are two meanings for all conditioned arising.

First, with respect to the meaning of powerful (yuryok & 71) and powerless
(muryck #71), these refer to the function of power. Second, with respect to
the meaning of possessing essence (yuche A #2) and lacking essence (muche #&
%), these refer to the essence of self (chache E%%; Skt. svabhava). Because of
the former meaning there can be mutual interpenetration, and because of the
latter meaning there can be mutual identity. Among the former, since the self
is completely powerful, [the other] is able to be subsumed, and because the
other is completely powerless, it is able to penetrate the self. If the other is
powerful and the self is powerless, we can know that it will be the opposite of
the above. Because it does not rely on the essence of the self, it is not mutual
identity. Because the function of power is thoroughly comprehensive, mutual
interpenetration will be established. Furthermore, in the case that things are
both powerful and powerless, because each will not be completely endowed,
it will not be that that is not mutually interpenetrating, and in the case of
things being powerful-powerless and powerless-powerful both, because of
mutual exclusivity, will always be mutually interpenetrating.

Second is the case of emptiness (kong %) and existence (yu 7). If the
self exists, then at that time the other certainly will not exist; hence, the

other identifies with the self. Why is this? This is because the other has no

dharani of the true characteristics of conditioned arising, you must first become awakened to the

dharma on the ten coins.”

144 This passage is believed by some scholars to be a citation from Wonhyo's Podip ki & %32 [Record
on the universal dharmal; but this is mere speculation because the text has not been preserved. The
term “universal dharma” (pobip, Ch. pufa &%) refers to the “one vehicle of the special teaching”
(pyolgyo ilsing 3%k — %) in Hwaom doctrinal learning. It refers to the principle that all dharmas cast

shadows of and are subsumed by each other and that one dharma is endowed with all other dharmas.
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self-nature and functions as a self. Next, if the self is empty, at that time the
other must exist; hence, the self identifies with the other. Why is this? This
is because the self has no self-nature and uses the functions of the other.

<Someone [Fazang] says:

If one condition is deficient, the remnant will not establish the arising.
Because the arising is not established, the meaning of the condition
precisely deteriorates. If this one condition is obtained, however, all of the
arisings are established. Because one arising is established, the meaning
of the condition is squarely established. For this reason, one condition is
the enabler of the arising. Many conditions and results are all that which
arises. This is precisely because the many are established for the sake of
the one, and the many lack essence; one is able to make many and one is

. 145
possessing of essence.

Nevertheless, the meaning of this will be explained again later.> In the
case that the two either exist or are empty, because each is not completely
endowed, it is not that that is not mutually indentifying. In the case that [the
self ] exists and [the other] does not exist or if [the self] does not exist and
[the other] exists, because they are indivisible, for this reason, they are always
mutually identifying.'*® Furthermore, if the essence expropriates function,
because there is no difference in function, it is merely mutually identifiable.
If it were not so, conditioned arising would not be established. It may be

comprehended if seen from excessive viewpoints such as self-nature.

FEME
M, BB &, ABELAAR?
B kB R A KGARRERER AR BTG TRRERE

145 Cf. Huayan jing tanxuan ji 1,'T 1733.35.124b19-23.

146 There is much confusion regarding the interpretation of this passage. Kyunyo (923-973) of the
Koryo kingdom corrected and introduced it in this manner. See Kim Chonhak, Hwaom-gyong muniii

yogyol mundap, 108 n. 438.
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Among these two approaches they initially clarify mutual interpenetration.
Among these there are two approaches. One is in increasing order'" and
the other is in decreasing order.'”® In the approach of increasing order there
are ten approaches. First, one is the original number. Why? This is because
the conditions have been established. And so on, the tenth is one among
ten (i/ chung sip —++). Why? This is because if there is no one, then ten
will never be established. This is precisely because complete power exists in
one and it subsumes ten. Accordingly, ten is not one. The remaining nine
approaches are also like this. Each and every one of the ten may be known

by paying attention to this example. <Master Uisang says, “The ‘in the midst

147 Increasing order (hyangsanggo w1 £ ) refers to setting up the coins in increasing order from the

first up to the tenth.

148 Decreasing order (hyangharae #1 T 4) refers to setting up the coins in decreasing order from the
tenth backwards to the first. Although Fazang does not use the same exact terminology, the concepts
of “increasing number” (viangshangshu ) £#) and “deceasing number” (xiangxiashu ¥ T ) are
found in the Wujiao zhang, and in a later section he employs the same terms; see Huayan yisheng

Jiaoyi fengi zhang T 1866.45.503b24, 28, ¢26.
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of” approach' refers to increasing order and decreasing order, and the ‘s
precisely’ approach' refers to increasing order and decreasing order.”™"
Because both the former and the latter are said to be faulty, do not employ
them.>'"” In the decreasing number there are also ten approaches. The first is
ten. Why? This is because the conditions have been established. And so on,
the tenth is ten among one (sip chung i/ ++—). This is because if there is no
“ten,” then “one” cannot be established. This is precisely because if one does
not have complete power it returns to the ten. Accordingly, one is not ten.
'The remaining examples are also so. Just like this, the two approaches of the
original and the final are fully endowed with ten approaches. In the midst
of the remaining coins one by one, you should pay attention to and consider
this. <Among these, the method of counting numbers is the first is ten; the
second is nine among ten (sip chung ku +¥7U) all the way to the tenth one

among ten.>'** This, being bound to the approach of diversity, is what is

149 The “in the midst of” approach (chungmun ¥ 1) refers to the contents of the approach “one

among ten, and ten among one” (i/ chung sip, sip chung il — ¥ =+ —) as described above.

150 The “is precisely” approach (chingmun €7 71) refers to the contents of the approach “one is

precisely ten, and ten is precisely one” (i/ chitk sip, sip chirk il — € -+ 8 —) as described above.
151 Ilsing popkye to, HPC 2.4a24-b2, c14-15.

152 The explanation of the analogy of the ten coins is divided into the essence of diversity and
the essence of unity by Fazang. The approach of the essence of diversity is divided into mutual
interpenetration and mutual identity, and each is explained as being in increasing order or decreasing
order. The approach of the essence of unity is divided into the “among” approach and the “is precisely”
approach and each is explained as being “one among many” and “many among one” and “one is
precisely the many” and “the many are precisely the one.” In contrast to this, Uisang divides them
into the “among” approach and the “is precisely” approach. The “among” approach is divided between
an increasing order and a decreasing order, and the “is precisely” approach is divided between an
increasing order and a decreasing order. The style of Uisang’s explanation transforms the repeated
form of Fazang’s essence of diversity and essence of unity. However, because P’yowon says that the
expressions “increasing order” and “decreasing order” of Uisang’s explanation are inappropriate, he
asserts that they should not be used. This suggests that P’yowon followed Fazang’s more ordered

analogy of the ten coins. In this instance we are able to confirm P’yowon’s intellectual heritage.

153 P’yowon problematizes and rejects Uisang’s expressions of “increasing order” and “decreasing

order.” Although he cites Fazang’s work, there are many similarities of expression with Uisang’s work.
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explained as being mutually opposing.™
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Question: If one has already been spoken, how can there be ten among (in)
one?

Answer: With respect to the dharma of the dharani on great conditioned
arising, because if there is not one all will not be established, you should
certainly know it is just like this. What is the meaning of this? With
reference to one, it is not the one of self-nature because it is established as
a condition. For this reason, among one there is ten; this on this condition
establishes one. If it were not so, self-nature would be devoid of conditions
and would be unable of being called one. For this reason, all conditioned
arising is not self-nature. Why? 'This is because if one condition is removed
accordingly, then the many will not be established. For this reason, among
one then all are endowed; this is directly called the one of conditioned

arising.

Here, Fazang appropriates and further develops Uisang’s explanation of the analogy of the ten coins.

For Uisang’s interpretation see Ilsing pophye to, HPC 2.6a22-b12.

154 Although this passage is only slightly different from Fazang’s Huayan yisheng jiaoyi fengi zhang
4,'T 1833.45.503b24—c4, it is for the most part the same. It is thought that the cited portions not
found in Fazang’s Wujiao zhang might come from one of the lost writings of Wonhyo. However,
since not only this passage but the following passage derive from Fazang’s Wujiao zhang, it is difficult
to consider this a real possibility. It is more realistic to see the content of this section as deriving

primarily from Fazang’s Wijiao zhang with P’yowon addending the gatha and so forth.
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Question: If one condition is removed and [all] are not established, this
is precisely being devoid of nature. Being devoid of self-nature, how are the
conditioned arising of the one and many able to be established?

Answer: Only if it is devoid of self-nature is the conditioned arising
of the one and the many able to be established. Why? This is because this
conditioned arising is the true virtue of the dharma realm; as the endowed
virtue of the realm of Samantabhadra, it is because it is self-existent,
unimpeded, and unhindered. The Avatamsaka says, “Bodhisattvas well
observe the dharma of conditioned arising. With respect to in one dharma,
one can understand the many throngs of dharmas; within the many throngs
of dharma, one understands the one dharma.”"* Therefore, you should know
this: the one among ten and the ten among one (i/ chung sip, sip chung il —
F-+++—) are mutually tolerating and unhindered and do not obstinately
claim they are mutually right. Because one approach is already fully endowed
with ten meanings, in that one approach one can know the existence of all
inexhaustible meanings. The remaining approaches are also like this.

Question: With respect to one approach subsuming ten, is it exhaustible
or inexhaustible?

Answer: It is exhaustible and inexhaustible. Why? This is because one
among ten is exhaustible and ten among one is inexhaustible. Four sentences
protect against faults, remove fallacy, manifest virtue, and so forth. You
should pay attention to and be able to know them. All individual approaches
pay attention to examples like this. You should know that the sublime
principle of conditioned arising is just like this. < This completes the first

approach.>"*

155 Cf. Dafangguang fo huayan jing 28, T 278.9.580¢27-29.

156 Huayan yisheng jiaoyi fengi zhang 4, T 1866.45.503¢4-25. Uisang’s description is also similar, see
Ilsing popkye to, HPC 2.6b13-17, b24—c10. Here, the only real difference between the two passages is
that Uisang describes the “meaning of the Middle Way” (chungdo i ¥ i 4) and “no abode” (muju #&1%).
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In the initial approach of the essence of diversity, the second is the
meaning of identity. There are two approaches among these: increasing order
and decreasing order. In the first [increasing order] there are ten approaches.
The first is one. Why? This is because they are established as a condition.
And so on, the tenth is one is precisely (identifies with) ten (i/ chitk sip —&p
+). Why? This is because if there is not one, then precisely there will not be
ten. The reason is that one possesses essence, because the remaining are all
empty; and this one is precisely ten. Just like this, in increasing order, and so
on until you reach the tenth. Each and every thing is just as the above. You
should pay attention to and know this. In reference to decreasing order, there
are also ten approaches. The first is ten. Why? This is because it is established
as a condition. And so on, the tenth is ten is precisely (identifies with) one
(sip chik il 187 —). Why? This is because if there were not ten, precisely there
would not be one. The reason is that one is devoid of essence because these
remaining possess [essence]. For this reason, these ten are precisely (identify
with) one. Just like this, going in deceasing order down to the first, each
and every one is just like above. You should pay attention to and know this.

Because of these meanings, you should know that each and every one of the
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coins individually is precisely (identifies with) the many coins."’

MBRBPTY B A WA, —Fd bk B TR PR
—H— AT, R BETE, B T, B, TR h—A
BSREH, R—BR TR kAL BEST $EAed, £ TR TG
&, AP —F T AT, SR BETE, TR — ATk, B R
R, RRATH, RO PR e, BES—, F e,
BT L RH, S —— I SR,

Question: If one is not precisely (identifies with) ten, what fault or
mistake has there been?

Answer: If it does not identify there are two mistakes. The first is the
fault that [one] does not establish the ten coins. This is because if one is
not precisely (does not identify with) ten, each one of them individually
will not establish ten. Now, if ten is already established, we clearly know
that one is precisely (identifies with) ten. The second is the fault of not
establishing. Why? This is because if one is not precisely (does not identify
with) ten, ten will precisely be not be able to be established, and because ten
is not established, the meaning of one also is not established. Why? This is
because if there is no ten, who is one? Now, if there is already one, we clearly
know that one is precisely (identifies with) ten. Furthermore, if they are
not mutually identifying, in the approach of conditioned arising, the two
meanings of emptiness and existence will precisely not be manifest in the
former and then establish a great fault. You will be able to know it if you
ponder referring to such things as self-nature.

Question: If one is precisely (identifies with) ten, it certainly should not
be one, and if ten is precisely (identifies with) one, it certainly should not be
ten.

Answer: Only because one is precisely (identifies with) ten is it able to

157 Huayan yisheng jiaoyi fengi zhang 4, T 1866.45.504¢25-50526. Uisang’s description is also similar,
see Iising popkye to, HPC 2.6¢14-21.
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be called one. Why? That which is said to be one is not so-called one; it is
established as a condition and is the one that does not possess self-nature.
'This kind of one is precisely (identifies with) the many and is called one. If
it were not so, it would not be called one. Why? This is because it does not
possess self-nature, because it does not establish one without conditions.
With respect to ten being precisely (identifying with) one, pay attention
to the previous examples but do not vainly attach yourselves to them. You
should pay attention to and know this.

Question: Are the foregoing meanings of the one and many fully
endowed and perfect at the same time? Or are the former and the latter not
the same?

Answer: It identifies with perfection and it identifies with the former and
the latter. Why? This is because this conditioned arising of the dharma nature
is fully endowed with pros and cons, the essence of unity is not contradictory,
and the function of virtue is self-existent, unhindered, and unimpeded, and
all is able to be just like this.

Question: What can be said of the characteristics of the meaning of
going (46 %) and coming (rae #) that were explained above?

Answer: Their original position (chawi B1%) is immovable, and yet always
going and coming. Why? Going, coming, and non-moving are precisely one
phenomenal matter. Because they only produce knowledge and manifest
principle, they are explained by such meanings as going and coming. If
knowledge is abolished, all things would be impossible to explain. The reward
just like that above is precisely (identifies with) that phenomena.'

Question: If something derives from knowledge it is precisely not extant
from the first. How can it be said that “it is just like this from old”?

Answer: If knowledge is abolished, conditioned arising would be
impossible to discuss. For this reason, because it is bound to knowledge, it is

precisely explained that “it is just like this from old.” Why? This is because

15¢ This section of two questions and answers is slightly different from what is described by Uisang.
See Ilsing popkye to, HPC 2.7a1-9.



148 Il Questions and Answers on the Essentials of the Textual Meaning of the Avatamsaka-satra

if it is not established it is precisely that; and if it is established it is precisely
separate from the beginning and the end. This is because knowledge, along
with dharma, was established from old.
Question: What derives from knowledge? Why is dharma just like this?
Answer: What derives from knowledge and why is dharma just like
this? This is because it is fully endowed at the same time. Pay attention to
and ponder the remaining meaning. This concludes the great ending of the

approach to the essence of diversity.wg
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159 Huayan yisheng jiaoyi fengi zhang 4, T 1866.45.505a6-b7.
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In the second, the approach of the essence of unity, there are also two
meanings. The first is one among the many (i/ chung ta —F %) and the many
among one (¢a chung il % —). The second is one is precisely (identifies with)
the many (i/ chitk ta —8'%) and the many are precisely (identifies with) the
one (ta chirk il $€'—). In the first approach there are also two: one among
the many and the many among one. With respect to the first, the one among
the many, the ten approaches are not the same. First is one. Why? This is
because it is established as a condition that this original number one is
endowed with ten. Why? This is because the essence of self of one coin is
one. Also, this is because before you can make two one is precisely one of
two. And so on before you can make ten it is precisely one of ten. Therefore,
among this one is precisely by itself endowed as one of ten. Accordingly, one
is not ten. This is not the approach of identity. Initially one coin is already so,
and the remaining two, three, four all the way up to nine, each and every one
of them is just like this. Pay attention to this example and you should be able
to comprehend. The second, the many among one, also has ten approaches.
The first is ten. Why? This is because it is established as a condition that ten
is among one. Why? This is because the one along with ten make one. If
precisely that first one is one of ten, separating one of ten is precisely because
there is no first one. Therefore, this one is precisely (identifies with) one
among ten. Accordingly, ten is not one. The remaining nine, eight, and seven
all the way down to one, each and every one is just like this. Pay attention to

this example and ponder it.
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Question: Why is this different from the foregoing essence of diversity?

Answer: The foregoing essence of diversity is only the mutual
interpenetration of the approach of diversity with respect to the first one
and the remaining nine. Here, this is the essence of unity among one that
by itself is endowed with ten, and is not an explanation of the approach of

diversity with respect to the former and the latter.'®

P, SSRATRRE, FTRIAR?
% MARE, M—BEAEPVANT. SR RAR—F A AT, FZARRIIRL.

In the second, the meaning of identity, one is precisely (identifies with)
ten and ten is precisely (identifies with) one, there are also two approaches.
The first is one is precisely (identifies with) ten, and also there are ten
approaches that are not the same. The first is one. Why? This is because it is
established as a condition that one is precisely (identifies with) ten. Why?
'This is because this ten is precisely (identifies with) the first one and because
there are no distinct essences of self. Therefore, this ten is precisely (identifies
with) this one. All of the remaining nine approaches are also just like this.
Pay attention to this and you should be able to comprehend. The second,
ten is precisely (identifies with) one, also has ten approaches that are not the
same. The first is ten. Why? This is because it is established as a condition.
Why? This is because that initial one is precisely (identifies with) these ten
and because again there is no one [of the essence of] self. Therefore, the first
one is precisely (identifies with) these then. With respect to the remaining

nine approaches, pay attention to this example and you can comprehend it.

= Pp &P, —Bpt TR —, RA=PY. —F Bt A TPIRE., —F—. AT
W, BoRdk, —Bph AT, B TR R AT — I, A Ak, Aot —
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160 Huayan yisheng jiaoyi fengi zhang 4, T 1866, 45.505b7-24.
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Question: With respect to one being precisely (identifying with) ten,
and so forth in this essence of unity, are only these ten subsumed or is the
subsuming inexhaustible?

Answer: All these things are established in accordance with knowledge,
and it must be that ten is precisely (identifies with) ten and it must be that
the inexhaustible is precisely the inexhaustible. The increase and decease [of
these numbers] is just like this, and it is grasped according to knowledge.
That is it precisely (identifies with) ten is just like the foregoing analysis. The
expression “inexhaustible” is that there are already ten within one approach.
Nevertheless, these ten again alternately of themselves are mutually
identifying, mutually interpenetrating, and layer upon layer establish the
inexhaustible. Nevertheless, these layers upon layers of the inexhaustible''
are all subsumed in the initial approach.

Question: Does it only subsume the layers upon layers of the
inexhaustible in the approach of the one [of the essence] of self, or are all also
subsumed in the inexhaustibility of the remaining approaches of diversity?

Answer: It is either subsumed all together or it only subsumes
the inexhaustibility [of the essence] of self. Why? If there were not
inexhaustibility in the approach of the one [of the essence] of self, all of the
inexhaustibility in all of the remaining approaches would not be established.
Therefore, essence of unity of the initial approach is precisely subsumed
in the inexhaustibility without remainder in the two approaches of unity
and diversity <up to ten layers>, and it invariably subsumes and exhausts
everything in the dharma realm of the perfect ultimate. Or it only subsumes
the inexhaustible in the one approach of the essence of unity. Why? This
is because the remaining approaches of diversity are just like empty space;

because they are not mutually comprehensible and because they are fully

161 The concept of layers upon layers of the inexhaustible (mujin chungjung, Ch. wujin zhongzhong
#&F FE) is the same as the inexhaustibility of layers upon layers (chungjung mujin, Ch. zhongzhong
wujin € Z #& %) and suggests the appearance of things piled on top of each other layer upon layer

without end.
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endowed of themselves, they are impossible to subsume. As for this, since
one is chosen only in accordance with knowledge, it is not contradictory. Just
like this, one approach is already fully endowed with infinitude and caused
to be inexhaustible, and so it arrives at the establishment of such things as
mutual identity and mutual interpenetration. The remaining approaches one
by one, all of them, are just like this, and you should pay attention to and
know the establishment of each inexhaustibility of the inexhaustible. This,
moreover, is bound in the coins that are manifest in the phenomenal world
and, in addition, this is the dharma on the dharani of the inexhaustibility
of the conditioned arising of the one vehicle and does not mean that that
dharma is only like this. You should ponder being able to leave behind the
passions and according with principle.'® It is just like the gatha by the
Bodhisattva Forest of Seminal Progress (Chongjillin posal, Ch. Jingjinlin
pusa #riE #x &) in the Palace of Tusita Heaven:

Analogize it to the dharma of counting numbers
Increasing from one to infinity;
Although the dharma of numbers is devoid of the nature of essence

. . 3
Because of wisdom there are differences.®
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162 Huayan yisheng jiaoyi fengi zhang 4,’T 1866.45.505b24—c22. This was a citation from the Wujiao
zhang up to the gathas of the Avatamsaka-sitra.

16 Cf. Dafangguang fo huayan jing 19,'T 279.10.101b17-18 (Yerno gong zhong jie zan pin BJE &
B3 ).
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IV. The Meaning of Conditioned Arising

There are three approaches just like above.

1. Analysis of the Name

Dharma Master Lin says, “Because [all things] arise from each other they
are called ‘conditions.” Conditions neither abide nor are attached; and
since the one and the many follow conditions they are called ‘arising.” The
Mabhaprajiidparamiti-sitra says: ‘Because they do not arise universally they

are called conditioned arising_mms

ARk, =PRI,
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2. Revealing the Essential Point

The two masters Fazang and Wonhyo take the unimpeded dharma realm as

the essential point. Master Lin says:

164 HPC 2.360c4-362a12.

165 Da bore poluomiduo jing X% W7k % % 4 (Mahaprajriaparamita-sitra) 593,'T 220.7.1069a25.
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Being two while being one'® is the essential point of conditioned arising.
One is not one by itself; one arises based on the condition of two. Two is
not two by itself; two arises based on the condition of one. One of two
is one and two of one is two; this is the essential point of conditioned
arising. That which is said to be one does not exist nor does it not exist.
While having the characteristics of one, it lacks characteristics. It is the
one that is not one. That which is said to be two has the existence that
is not existence and the non-existence that is not non-existence. The
existence that is not existence shatters the non-existence of the rabbit’s
horn,'” and the non-existence that is not non-existence shatters the
existence of emptiness/empty space. Since it shatters existence and
explains non-existence, this is the non-existence that is not non-existence.
Since it shatters non-existence and explains existence, this is the existence
that is not non-existence. Because it is not existence, it is existence and
yet it is non-existence. Because it is not non-existence, it is non-existence
and yet it is existence. Since it is existence and it is non-existence it is
called two. Two does not have the characteristics of two, and while it is

not two it is two.

#_ha
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166 Correcting wi i % = in the original text to i i/ i ¥ — 1 =.

167 The “rabbit’s horn” (¢vgak, Ch. fujue % /), like “turtle’s hair” (kwimo, Ch. guimao %), refers
to the idea of contending over something that is completely wrong in the first place because turtles
originally never had hair and rabbits do not have horns. When turtles swim in the water, water plants
sometimes stick to their bodies. Seeing this, people mistook the water plants to be hair. Likewise,
people’s seeing a rabbit with his ears pricked straight up mistook them for horns. For this reason, in
sutras and classics, turtle’s hair and rabbit’s horns (fwimo togak 8% % ) refer to something that
has a name but does not exist in reality (yumyong musil # % #&%). For the case of Buddhism, this is
compared to the mistaken belief or conceptualization of the reality of the self (2 &) or dharmas (pop
7%). Aside from the foregoing, other comparisons are found in traditional literature, such as “snake’s
feet” (sajok, Ch. shezu ¥¢ /%), the “fragrance of salt” (kobyang, Ch. guxiang % %), and the “color of
wind” (p'ungsaek, Ch. fengse A E).
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3. Differentiation by Means of Questions and Answers

Question: What is the meaning of conditioned arising?

Answer: There are explanations by numerous masters.

FEZ AR
M, At LEREM?
BB BERR.

First, Master Uisang says:

Conditioned arising, being impossible to differentiate according to nature,
is precisely mutual identity and mutual interfusion (sangjik sangyung #8
g4 @%). Since it manifests the meaning of universality, it correctly follows

the essence of the absolute truth.'®®

Causal conditions (inyon E#:), being
possible to distinguish according to worldly [concepts], are precisely
the mutual opposition of causes and conditions. Since it manifests the

meaning of lack of self-nature, it is correctly worldly truth.'®®

—RARER =, “HpATH, &SR, RpRARRPARGR, BT R, RS R
&, WA, ISER, A RSANE, BA A&, B4

168 Absolute truth, lit. “truth of the first meaning” (chei/ ii che, Ch. diyi yi ti % — &; Skt.
paramarthatah-satya), means the highest and most noble truth. It refers to the most ultimate truth
that is the comprehension of the Way to enlightenment by means of perfect wisdom. It is also
termed “the truth of reality” (chinje, Ch. zhenti £3) and “the truth of victorious meaning” (singitije,
Ch. shengyiti 5 & 3).

169 Cf. Ilsing popkye to, HPC 2.7a11-16. In his quotation P’yowon has switched around Uisang’s
words slightly. Worldly truth (sokche, Ch. suti 46-%%; Skt. samvrti-satya) is the understanding of the way
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Second, Master [ Jingying] Huiyuan of the Sui dynasty says:

'The meaning of causal conditions is also called conditioned arising (yongi
##2) and is also called a collection of conditions (yomjip #%). Because it
refers to all dharmas existing under the pretext of causes and conditions,
it is called “causal conditions.” Because dharmas arise depending on
conditions, it is termed “conditioned arising.” Because dharmas are
collected following conditions, it is named a collection of conditions. If we
differentiate them there are three kinds: the first is causative (yuwi # %),
the second is non-causative (muwi # %), and the third is the essence of
self (chache B%%) [atman]. That which is termed “causative” is the dharma
of samsara; and because its essence is impermanent and acts by means of
producing and destroying, it is called causative. Because defilements from
karmic actions exist by means of causes and conditions, they are called
causal conditions. That which is termed “non-causative” is precisely the
[dharma of ] so-called “nirvana”; because its essence is neither produced
nor destroyed, it is called non-causative. Because it exists depending on
the [principles of the] Way, it is called causal connections. Since both
of these two dharmas collect and arise from previous causes and later
results, this is the conditioned arising of phenomena.'”® That which is
termed “essence of self” precisely, as the previously mentioned dharmas
of samsira and nirvana, falls under the self-nature of dharmas, and all
are conditioned arising. What are its characteristics? The original nature

of samsara is precisely just like what is explained as the Tathagatagarbha.

things are following the ordinary reasoning of the truth that arise and cease according to dharmas of
the mundane world. In other words, it refers to the reasoning and logic of the mundane world and
facts of the mundane world. Existing in opposition to absolute truth, it is also referred to by such
terms as “the truth of the mundane world” (sesokche, Ch. shisuti #-453%), “worldly truth” (seje, Ch.
shiti #3%), and “the truth of existence” (yuje, Ch. youti # ).

170 The conditioned arising of phenomena (sayon’gi ¥ ##2) refers to the dharma of conditioned

arising in the phenomenal world, or the world in which we live.
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In the Tathagatagarbha, it is fully endowed with all the Buddhadharmas
numbering as much as the sands of the Ganges, and all these dharmas
are one and the same as the essential nature and are mutually collected by
conditions, and there is not even one dharma by itself that protects self-
nature. Although there is no'"”' nature of one, there is nothing that is not
nature. Because there is no nature of one, all dharmas are just like this.
Because there is invariably nature, the approach of the dharma realm is
different. Since samsara is so, nirvana is also just so. Because all dharmas
with the same nature are mutually collected and established, they are
called causal conditions and are also called conditioned arising, as well
as collected by conditions. In this essence of self, there are three kinds:
first, the Tathagatagarbha of causation <defiled by what is false>; second,
the Tathagatagarbha of non-causation <leaving behind falsity, which is
called purity>; and third, the essence of self <abolishing conditions and

discussing reality>.""
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Third, Dharma Master Lin says:

171 Reading mu #& for si & following Dasheng yizhang 1, T 1851.44.488b3.

172 Shidi jing lun yiji -+ 3iE 3 £3T 1,X 45.34¢9-23.
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'The original essence of conditioned arising is non-dual/indivisible, and its
functions may be explained in four ways: first, the conditioned arising of
the causative; second, the conditioned arising of the non-causative; third,
the conditioned arising of the essence of self; and fourth, the conditioned
arising of the dharma realm. That which is termed existence does not exist
by itself; since existence arises on the condition of non-existence, it is
named the conditioned arising of the causative. Non-existence is not non-
existent by itself; since non-existence arises on the condition of existence
it is named the conditioned arising of the non-causative. The causative and
the non-causative are two functions; and the not causative and not non-
causative are non-dual/indivisible and are the original essence. The non-
dual/indivisible is not non-dual/indivisible by itself, and the conditionally
arisen duality is non-dual/indivisible. Furthermore, the self is not a self by
itself; the self arises on the condition of the other. Furthermore, because
the essence is not the essence by itself, the essence arises on the condition
of function, and it is called the conditioned arising of the essence of the
self. The absence of duality and the absence of non-duality are universality
(pyongding -F ). Also, duality and non-duality are discriminative (chabyol
#%1). Discrimination is not discriminative by itself; discrimination arises
on the condition of universality. Universality is not universality is not
universal by itself; universality arises on the condition of discrimination.
Since universality and non-universality are both together universal, it is
called the conditioned arising of the dharma realm.

Question: What passages serve as evidence for this?

Answer: The “Detachment from the World” chapter [of the
Avatamsaka-sitra says]: “Within one there is the limitless, and within
the limitless there is the one. It is unhindered and unimpeded.” So in a
summary conclusion we can say: “All these things are conditioned arising.
If there is any one dharma that is not conditioned arising, it is not a

Buddhadharma.”"”? Furthermore, the Vimalakirtinirdesa-sitra says: “By

173 This exact quote does not appear in this chapter of the Avatamsaka-sitra. However, quotations
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deeply penetrating conditioned arising, you will several all wrong views,
and no longer is familiar with the two extremes of existence and non-
existence.”'’* Hence, we know that if one does not enter into conditioned

arising he does not avoid wrong views. <And so on and so forth.>
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Fourth, Master Fazang says:

Question: What causes and conditions would cause all these dharmas to
obtain random interfusion and unimpeded-ness (honyung muae mkfEHk)
like this?

Answer: Causes and conditions are limitless and are difficult to
set forth in detail. In summary there are ten types that analyze this
unimpeded-ness. First, it is because of conditioned arising and mutual
derivation. Second, it is because the nature of dharmas is interfused and
thoroughly comprehensive. Third, it is because each manifests mind-
only. Fourth, it is because they are not real like illusions. Fifth, it is
because their size is not fixed. Sixth, it is because they are produced

from limitless causes. Seventh, it is because the virtues by means of the

with similar meanings, for the most part, may be found in Dafangguang fo huayan jing 5, T 278.9.
423al (Rulai guangming jue pin) and roll 9, T 278.9.609a17 (Puxian pusa xing pin).

174 Weimoji suoshuo jing e &35 T304 (Vimalakirtinirdesa-sitra) 1, T 475.14.537a20-21.
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result'” are perfect and extreme. Eighth, it is because they are superiorly
comprehensive and self-existing. Ninth, it is because of the great
functioning of samadhi. And tenth, it is because it is difficult to ponder
liberation. Initially, speaking of “it is because of conditioned arising and
mutual derivation” <the remaining nine approaches are described in
other places>, in short, there are three little-known approaches. First, the
meaning of all conditions each being diverse <also called all conditions
are mutually diverse approaches, which is precisely the essence of
diversity>. Second, the meaning of mutual assistance everywhere <also
called the approach of all conditions being mutually responsive, which is
precisely the essence of unity>. Third, the meaning of existing together
unimpeded <also called the approach of responding to diversity in
unimpeded-ness, which is precisely the twin differentiation of unity and
diversity>. [First,] the meaning of all conditions each being diverse means
that all conditions are mutually opposing and, of necessity, essence and
function are each different and not mutually mixed together, but directly
establish conditioned arising. If it were not so, all conditions would be
confused and mixed together, they would lose the dharma of original
conditions, and conditioned arising would not be established. This means
that all conditions, each and every one, protects the one of self. Second,
the meaning of mutual assistance everywhere means that all conditions by
necessity are responsive to each other everywhere, and directly establish
conditioned arising. Moreover, if one condition is responsive everywhere
to many conditions, each one with those many becomes one by means of
the whole. This one is one that is fully endowed with many conditions.
If this one condition is not fully endowed with the one of many, then
assistance and response will not be everywhere and will not establish
conditioned arising. This then one by one each individually is together

with the one of all. Third, the meaning of existing together unimpeded

175 The virtues by means of the result (kwadsk #1i%) refer to the powers and abilities, the capacity,

obtained as a result of the attainment of advanced stages of bodhisattva practice and buddhadhood.
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means that in general one condition is necessarily preceded by two, and
directly establishes conditioned arising. In sum, if abiding as one by itself,
it will directly be able to be responsive everywhere; and if it is responsive
everywhere in many conditions, it will directly be one. For this reason,
one only and one of many are self-existent and unimpeded. These are
the foregoing three approaches that comprehensively clarify the original
dharma of conditioned arising.

Question: Having already heard the name of the original dharma of
conditioned arising, I do not yet know what it means.

Answer: Within each of the foregoing three approaches there are
three meanings that are mutually dependent. First, the meanings of
powerful and powerless are the reason they are able to be mutually
interpenetrating. Second, the meanings of possessing essence and lacking
essence that deprive forms mutually are the reason they are share mutual
identity. Third, the meaning of essence and function interfusing with
existence and non-existence is the reason these identify and interpenetrate
and exist by themselves at the same time. The mutual interpenetration
of the initial approach of diversity means that the function of the power
of all conditions alternate and are mutually dependent; and because they
deprive forms mutually, each is directly established by conditioned arising
with the meaning of completely powerful and completely powerless. It is
just as the Dasabhiamika-sutra-sastra says: “It is because, with respect to
causes that are not produced, conditions are produced; and it is because,
with respect to conditions that are not produced, causes of themselves
are produced.””® If for each only the powerful existed and the powerless
did not exist, then there would be the mistake of many results because

one by one each individually is produced. If for each only the powerless

176 Cf. Shidi jing lun 8, T 1523.26.170b19-20. “With respect to profound visualization, there are
four kinds. First, there is the classification that others do not commit things but that causes by
themselves are produced. Second, it is not that things are committed by themselves but that the

conditions arise.”
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existed and the powerful did not exist, there would be the mistake of no
results; it is because conditions are not endowed together and all are not
produced. Therefore, conditioned arising needs the meaning of mutual
derivation and must be endowed with the powerful and powerless. If
one condition is deficient, all will not be established. The remaining also
are just like this. Therefore, if one is able to carry the many, the one is
powerful and able to subsume the many. If the many depend on the one,
the many are powerless and permeate and penetrate the one. Deriving
from the powerfulness of the one, it necessarily cannot be endowed with
the powerfulness of the many. Therefore, it cannot be that there is one
and yet it does not subsume the many. Deriving from the powerlessness
of the many, it necessarily cannot be endowed with the powerlessness
of the one. Therefore, it cannot be that there are many and yet they do
not penetrate the one. If the one carries and the many being dependent
are already so, the many carrying and the one being dependent is also
just so, we must consider it to be contrary to the foregoing. This then is
also the lack of the many not being subsumed by the one and the one
not penetrating the many. If the one confronts the many and there is
carrying and dependence, it is completely powerful and powerless, and
constantly contains the many that reside in itself, and permeating itself
in the many it is unimpeded at the same time. If the many confront the
one, you should know that it is also just so. The unimpeded nature of the
two statements that both exist and are eliminated you should also pay

attention to and ponder.177
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177 Huayan jing tanxuan ji 1, T 1733.35.124a8-b18.
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179

V. The Meaning of Exploring the Mysteries

There are three approaches the same as before.

1. Analysis of the Name

The ocean of meaning is extremely deep; it transcends the expression of the
passions; and because it is inconceivable they are called “mysteries.” Because
inferring and grasping manifest meaning, it is called “exploring.” Because

there are deep reasons, it is called “meaning.”

178 Reading yong 4~ as chon 2.

172 HPC 2.363b17-366a12.
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2. Revealing the Essential Point

The unimpeded dharma realm'® is the essential point. Master Huiyuan''

says:

180 Dharma realm (popkye, Ch. fajie %3 Skt. dharma-dhitu) is one of eighteen realms or world
systems that comprise all things that are objects of consciousness. It is used in much the same way
as the expression “true thusness” (chinyo, Ch. zhenru H4) since it refers to ultimate reality, the way
things are, the universe as it is. Because all dharmas, such as the eyes (an #R) in the whole body, are
fully endowed, it is said that each and every one is produced belonging to the same class. In the
Hwaom tradition, the dharma realm has three meanings, which may be distinguished as follows:
the source from which the hallowed dharma is produced, the true essence of all dharmas, and the
classification of phenomena in which all dharmas are differentiated (punje 2 7%) into each of their
components. Although the dharma realm is differentiated in many ways, the whole is said, in the

end, to be the consequence of the one true dharma realm (ilchin popkye, Ch. yizhen fajie — & % J%).

181 Master Huiyuan 23€ (6737-743) was a disciple of Fazang # # (643-712), who completed
the annotation of the New Translation of the Avatamsaka-sitra (Xinyi huayan jing #7 3% % Bt #2) that
was left unfinished by Fazang. He also composed the Xu Huayan jing lieshu kanding ji %3 B4s
98- #.F] 238 [Summary of published commentaries on the Avatamsaka-sitra, a continuation], in
fifteen rolls (thirteen rolls are extant, rolls six and seven are lost). However, perhaps because there are
differences between his and Fazang’s schemes of doctrinal classification, Huiyuan was excluded from
the traditional conception of the five patriarchs of the Huayan lineage: Dushun A4, Zhiyan % fi,
Fazang, Chengguan 7 #1, and Zongmi 7 % . However, P’yowon cites the views of Huiyuan. Although
he cited the views and positions of many exegetes active in the eighth century and before, he did
not cite Chengguan (738-839). This suggests that P’yowon did not live at the time after the passing
of Fazang and after the Chengguan reconfirmed the five doctrinal classifications when Huiyuan’s
theories were rejected. Or perhaps it shows that texts by P’yowon that cite Chengguan have not been

preserved.
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There are two kinds of essential phenomena.'® First, as something that is
clean and pure and without defilements, this is the characteristic of virtue
that is the dependent essential phenomena. Second, as something that is
thoroughly defiled and without defilements, this is the function of karma
that is the dependent essential phenomena. This refers to forms (sack &),
minds (sim ), times (si #¥), locations (ch% &), bodies (sin %), quarters
[realms] (pang 7), teachings (£yo #%), meanings (ii &), practices (haeng
47), and levels (wi 1%). Raising these ten dharmas they are thoroughly
comprehended and differentiated by the foregoing two [kinds of essential

183

phenomena].'” <And so on and so forth>
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3. Differentiation by Means of Questions and Answers

Question: How is it possible to know if one has already transcended the
passions?
Answer: Master Fazang says: They may be summarized by raising ten

approaches that encompass their main points: first, the approach in which

182 With respect to “essential phenomena” (chesa, Ch. tishi #%2 F), Huiyuan, in explaining the
unimpededness of phenomena and phenomena, explained that the characteristics of the whole
(chongsang, Ch. zongxiang %48) are revealed by means of the three characteristics (samsang, Ch.
sanxiang =48). The three characteristics are essential phenomena, the characteristic of virtue (#o4sang,
Ch. dexiang 578), and the function of karma (6byong, Ch. yeyong % 7). “Essential phenomena”
classifies phenomena by means of the structures of implication and exterior conditions; they refer
to the intrinsic phenomena that are considered as the essence of the unimpededness of phenomena
and phenomena. The characteristic of virtue is explained as the appearance of implication, and the
function of karma is explained as the function of implication. See Kim Ch'onhak, Hwaom-gyong

muniii yogyol mundap, 153 n. 627.

183 Xu Huayan jing lieshu kanding ji &k 3 R &g 5P 232 1,X 3.590c9-11.
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all are endowed at the same time and mutually responsive (fongshi juzu
xiangying men FIEFE-ZAB/EFT); second, the approach in which the broad
and the narrow are self-existent and unimpeded (guangxia zizai wuai men
Fe B B #2444 77); third, the approach in which the one and the many are
mutually tolerable and dissimilar (yiduo xiangrong butong men — %48 % 7J5)
P9); fourth, the approach in which all dharmas share mutual identity and are
self-existent (zhufa xiangji zizai men 3 %488p 8 4£F7); fifth, the approach in
which the hidden and manifest are both established (yinmi xianliao jucheng
men [&2 B8 T B FT); sixth, the approach in which the minute and subtle are
mutually tolerable and peacefully instituted (weixi xiangrong anli men f 4
#8 %% 5. F7); seventh, the approach of the dharma realm that is like Indra’s
net (Yintuoluo wang fajie men B Ve % #8:i% 7% 1); eighth, the approach in which
entrusting phenomena and manifesting dharmas produce understanding
(tuoshi xianfa shengjic men &3 Bk A #PT); ninth, the approach in which
the ten time periods isolate dharmas and are established diversely (shishi
gefa yicheng men &% E M F7); and tenth, the approach in which host and
guest are perfectly clear and endowed with virtue (zhuban yuanming jude

men EAFEPALIEPT)."® Nevertheless, these ten approaches are the same as

184 The foregoing ten approaches are explained as follows: (1) the approach in which all are endowed
at the same time and mutually responsive (fongsi kujok sanging mun, Ch. tongshi juzu xiangying
men FI0F B % A8 JEPT) refers to all dharmas being fully endowed and perfect at the same time and
mutually responsive; (2) the approach in which the broad and the narrow are self-existent and
unimpeded (kwanghyip chajac muae mun, Ch. guangxia zizai wuai men B ¥ 8 fe &5 P7) is called
“the approach in which all storehouses are both simple and complex and fully endowed with virtue”
(chejang sunjap kudsk mun, Ch. zhuzang shunza jude wen 3% #.#:4 2-45F7) in the old ten mysteries
(ko siphyon, Ch. gu shixian ¥+ %) and refers to the practices of the one and many sharing mutual
identity, and one simple practice is fully endowed with the virtue of complex practices and they are
mutually unhindered; (3) the approach in which the one and the many are mutually tolerable and
dissimilar (i/da sangyong pudong mun, Ch. yiduo xiangrong butong men — % #8 %7 FIF]) refers to
the idea that although the one and the many are mutually interfused and devoid of obstacles, they
will never lose any of their special characteristics and always maintain their original nature; (4) the
approach in which all dharmas share mutual identity and are self-existing (chebop sangjirk chajae mun,
Ch. zhufa xiangji zizai men 3 %4880 8 4£F17) refers to the essence of one and many being mutually

interfused and unimpeded, and the many are precisely the one and the one is precisely the many; (5)
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the conditioned arising of the one and unimpeded perfect interfusion; in
accordance with one approach it is precisely endowed with all, which you
should be able to ponder.

From the standpoint of the first approach, the ten meanings are fully
endowed. First, doctrine and meaning (jiaoyi &) are fully endowed; second,
principle and phenomena (/ishi #%); third, objects and knowledge (jingzhi
347); fourth, practices and position (wingwei 474%); fifth, causes and results

(yinguo BR); sixth, being dependent and being correctly self-reliant (yizheng

#& iE); seventh, essence and function (ziyong #2M); eighth, humans and

dharmas (renfa A i%); ninth, inappropriate and appropriate activity (nishun 1%

Jig); and tenth, resonance and response (ganying #J&) are fully endowed."®

the approach in which the hidden and manifest are both established (iznmil hyollyo kusong mun, Ch.
yinmi xianliao jucheng men 135 BAT - F1) refers to the idea that although the one and the many
are hidden and manifest, there is no first and last between the two by means to conditioned arising;
(6) the approach in which the minute and subtle are mutually tolerable and peacefully instituted (ise
sangyong allip mun, Ch. weixi xiangrong anli men {4048 %% 5. F7) refers to the one containing the
many, the many tolerating the one, and the one and the many not being destroyed; (7) the approach
of the dharma realm that is like Indra’s net (Indara mang popkye mun, Ch. Yintuoluo wang fajie men
) ¢ 2 48 7% J%F1) refers to all things precisely the one and the sharing mutual identity and mutual
penetration and, just as in the mutual reflection of the numberless jewels hanging from Indra’s
net, they are mutually tolerable and limitless; (8) the approach in which entrusting phenomena
and manifesting dharmas produce understanding (#'aksa hyonbop saenghae mun, Ch. tuoshi xianfa
shengjie men 36 Bk £ F1); (9) the approach in which the ten time periods isolate dharmas
and are established diversely (sipse kyokpcp isong mun, Ch. shishi gefa yicheng men 1% ik 2 5% F1)
refers to time periods, precisely, and clarify the mutual identity and mutual penetration of the one
and many as seen from the standpoint of time, and furthermore, each of the three time periods in
the past, present, and future, becomes nine time periods, and the nine time periods share mutual
identity and mutual penetration and become one thought-moment (i//yom, Ch. yinian —%), one
thought-moment added to the nine time periods becomes ten time periods; and (10) the approach
in which host and guest are perfectly clear and endowed with virtue (chuban wonmyong kudok mun,
Ch. zhuban yuanming jude men EA¥ 18 ¥ E4&F7) refers to the position that all is the mind of the
Tathagatagarbha by means of its original nature and that there is no difference between this mind

and the others.

185 Huayan jing tanxuan ji 1,'T 1733.35.123228-b8. After this P’yowon follows Fazang’s Tanxuan ji

with respect to the sequence and names of the ten approaches. The section that explains the contents
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These foregoing ten dharmas are mutually responsive at the same
time and establish the conditioned arising of the one. There are no such
distinctions as former and latter, beginning'® and end; and in accordance
with the one each is fully endowed with all remaining meanings. Although
they participate they are not adulterated and establish the limits of
conditioned arising.

Master Huiyuan says: “This approach is generalized and the latter nine

are differentiated [theories].”"®’

is either a cross-section between or summary of the Tunxuan ji and the Huayan wujiao zhang. The
ten approaches are differentiated by means of their contents and sequence into the old ten mysteries
(ko siphyon, Ch. gu shixuan 3+ %) and the new ten mysteries (sin siphyon, Ch. xin shixuan #+%).
In other words, although Fazang followed his mentor Zhiyan specifically in his Huayan wujiao
zhang, he made some corrections when he composed his Tanxuan ji. Therefore, the theory of the ten
mysteries after the Zunxuan ji is called the “new ten mysteries” and the theory prior to it is called
the “old ten mysteries.” Those texts that ascribe to the theory of the “old ten mysteries” are Zhiyan’s
Shixuan men %P1 and Dafangguang fo huayan jing souxuan fenqi tongzhi fanggui X 75 Fe Bh 3 B is
% ABE 7 M, and Fazang’s Huayan wenyi gangmu 3 fx &4 B, Huayan jinshizi zhang ¥ B
&4 F 35, Huayan yisheng jiaoyi fengi zhang ¥ B— R4t % % 7% 3; the texts that ascribe to the theory
of the “new ten mysteries” are Fazang’s Tanxuan ji and Qingliang Chengguan’s & ‘=& # Huayan
Jing shu % 425, and so forth. In the “new ten mysteries,” the “approach in which all storehouses
are both simple and complex and fully endowed with virtue” (chejang sunjap kudok mun, Ch. zhuzang
shunza jude wen 3 # #5E £4%77) and the “approach in which wholesomeness is completed through
the transformation of the mind only” (yusim hoejon sonsong mun, Ch. weixin huichuan shancheng men
of 18 4% £ F7) are replaced by the approach in which the broad and the narrow are self-existent
and unimpeded (kwanghyép chajae muae mun, Ch. guangxia zizai wuai men Fe ¥ 8 2% #%F7) and the
approach in which host and guest are perfectly clear and endowed with virtue (zhuban yuanming jude
men EA¥ 8 B B 4% 7). Fazang made this replacement because he was concerned that the conditioned
arising of the unimpededness of phenomena and phenomena as unimpededness of principle and
phenomena would be confusing. Furthermore, the name of the “approach in which the hidden and
manifest of the esoteric are both established” (pimil unhyon kusong mun, Ch. mimi yinxian jucheng men
L 2 BA18 % FT), was changed to the “approach in which the hidden and hidden and manifest and
understandable are both established” (iznmil hysllyo kusong mun, Ch. yinmi xianliao jucheng men F&%
B2 T 12 5%'7), but the content is the same.

185 Correcting yo %7 to be si % according to the logic of the text.

187 Cf. Xu Huayan jing lieshu kanding ji 1, X 3.591b17. “For this reason, these approaches are a
generalized [theory] of the latter nine approaches; and the latter nine approaches, for this reason, are

differentiated [theories] of the first approach.”
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Second, with respect to the approach in which the broad and the narrow
are self-existent and unimpeded, its divisions are precisely a lack of divisions,
and its lack of divisions is precisely its divisions, and it is unimpeded and
self-existent. It is just like one particle of dust that although it is universally
spread throughout the dharma realm, does not destroy its original position.
For this reason, either they are limitless since they are only broad or their
bounds are clear and distinct, or they are precisely broad and precisely
narrow, or their broadness and narrowness both vanish. Or they are endowed
with the previous four qualities because this is the state of understanding
(haegyong #3%). Or they sever the previous four qualities because this is the
state of practice (haenggyong 475t). <You should pay attention to everything

below.>'®
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FALEAL, RBIAR AR, I TRRAR, PR, SRBIE R, KA

188 Reading i # as 4wa R following the Tanxuan ji.
189 Cf. Huayan jing tanxuanji 1, T 1733.35.123b27—c3.
190 Correcting muae ##% to mu #& following the Tanxuan ji.

191 Correcting u kwanghysp min 42 Fk Bk to kwanghyep ku min Fi AR IR following the Tanxuan ji.
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'Third, the approach in which the one and the many are mutually tolerable
[and dissimilar] is this one dharma unfolding itself, permeating and
penetrating all dharmas, and precisely subsuming all, and causing them to
penetrate within itself. Since it unfolds and subsumes at the same time, it is
already unhindered and unimpeded. A gatha in this [Avatamsaka-] sitra says:
“Since one buddhaland fills the ten directions, the ten directions penetrate
the one and are also without remainder.'” The original characteristics of the
world system also do not collapse. Because it is a meritorious virtue that is

incomparable it is able to be so.”'**

<Master Huiyuan says: “The six phases
on the mutual confrontation between the one and the many mean that
within the one there is one, within the many there are many, within the one
there are many, within the many there is one, within the one there is the one
of many, and within the many there are the many of one.”'® Pay attention to

the remaining large and small things, and so forth.>

— 540 EPH, AL—EAT T, A—WET, BpiE—1, AT N, 474 FIA,
A, WEB R “U—h b+, T AT RS RE, &
AR < Bk, “— S MENE, B—FA—, LY AL —FAHS, %
YA—, —FAS— VA3 RS TR >

Fourth, the approach in which all dharmas share mutual identity [and
are self-existent] means that this one phenomenon abolishes the self and is
the same as the others. Raising the essence is completely all those dharmas,

and they always subsume the others the same as the self. All those complete

192 Although the Zanxuan ji has the logograph wu % (Kor. o, five), the editors follow the sa ™ (four)

found in the source text.
193 Cf. Huayan jing tanxuan ji 1,'T 1733.35.123¢3-7.
19 Dafangguang fo huayan jing 3, T 278.9.414b21-22.

195 Cf. Xu Huayan jing lieshu kanding ji 1,X 3.591¢11-15.
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dharmas are precisely the essence of the self. The one and the many share
mutual identity, and although they are muddled together they are unhindered
and unimpeded."® The [Avatamsaka-] sitra says: “The bodhisattva who
initially arouses the mind [bodhicitta] is precisely a buddha.”’ Deriving
from this sublime principle of conditioned arising, the beginning and the
end are both equal, and obtaining the initial is precisely obtaining the final,
and the ultimate end is precisely the original beginning. Furthermore, the
sutra says: “In residing in one stage [the bodhisattva] universally subsumes
the meritorious virtues of all the stages.”"®® For this reason, obtaining the
one is precisely obtaining all. Furthermore, it says: “It is because one knows
that the one is precisely the many and the many are precisely the one.”'* The
final mind of the ten faiths that precisely makes one a buddha is precisely

that phenomenon.

S EARBP A, SE—F, R TR, B AR IE— ik MERLET, A5
—nik, PRATHE. —SARRp, RAEREA. &R “MECERAMK ditsk
ARV I JHUR IR, 1R PP, BHETRAE, X E, R, BRI
i RHIF I —W. XE, “Ge—B %, SR —HA” HE S SRR,
AFL,

Question: Just as in the approach unifying the one of the essence (fongcheil
mun F#E—F17), it precisely subsumes the inexhaustibility of all; are all
manifest at the same time or before or after?*®

Answer: Within the one approach, their brightening at one time and

manifesting all belong to being subsumed in the approach of minute detail

1% Cf. Huayan jing tanxuanji 1, T 1733.35.123¢7-10.
197 Dafangguang fo huayan jing 9, T 278.9.452c4.

19 Dafangguang fo huayan jing 1, T 278.9.395b25-26.
199 Dafangguang fo huayan jing 8,T 278.9.446a4-5.

200 Cf. Huayan yisheng jiaoyi fenqi zhang 4,'T" 1866.45.505b14. The following seven questions are all
taken from the Wujiao zhang.
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(mise mun fx#aP7). Concealing and revealing manifest each other over and
over and belong to being subsumed in Indra’s [net]. The remaining meanings
are precisely unity is precisely diversity, which is precisely much is precisely
a little, which is precisely existence is precisely non-existence, and which is
precisely the initial is precisely the final. Just like this, the self-existent is fully
endowed with all inexhaustible dharma approaches. With respect to this, if
one accordingly raises [the one] as the head, the remainder are precisely the
guests. Although it is one with the principles of the Way, there is neither
difference nor loss. It has been like this since long ago.””'

Question: If being in the midst of one approach is precisely being fully
endowed with all, what is the function of the remaining approaches?

Answer: The remaining approaches are just like empty space. Why? It is
because in the approach unifying the one of the essence it subsumes all and
is invariably exhausted.*”

Question: In this unified essence that which subsumes all, since it only
responds to all in the midst of the approach of the self, how it is able to
subsume all in the midst of the remaining approaches?

Answer: If it has already subsumed all by itself, afterwards it will subsume
the remainder in the approaches one by one, all without remainder. Why?
This is because if the conditioned arising of the dharma realm lacks the one,
all as well will not be established. This, because it only discusses the virtue
of reality of the house of the dharma realm,’® it is impossible to explain the

limits of its boundaries.

A gatha in this satra says:

200 Cf. Huayan yisheng jiaoyi fengi zhang 4, T' 1866.45.505b14-20. The following seven answers are
all taken from the Wujiao zhang.

202 Cf. Huayan yisheng jiaoyi fengi zhang 4,’T’ 1866.45.505b22-24.

203 The house of the dharma realm (popkye ka, Ch. fajie jia &%) is called the “house of the
dharma nature” (faxing jia %1% %) in the Huayan yisheng jiaoyi fenqi zhang 4, T 1866.45.505b29.
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In all kalpas that are impossible to express verbally

Is preached all that is impossible to describe.

Indescribable kalpas are still possible to exhaust

Describing what is impossible to describe is impossible to exhaust.”

Another gatha says:

The minds of all living beings may all be differentiated and known.

The dust particles of all Zsetras [lands/fields] may still be calculated in
their numbers.

'The realms of empty space in the ten directions are still as measureable as
one follicle of hair.

With the initial arousal of the mind of a bodhisattva, the ultimate is

impossible to gauge.zos

Truly, it is because deriving from the approach of the dharma of the
single vehicle, obtaining the one is precisely obtaining all. It is because causes
and results are all equal that there is no distinction between former and latter.
'The Dasabhimika-siitra-sastra says: “Regarding bodhisattvas at the level of
the ten faiths up to the dharma of inconceivable Buddhahood, they are one
conditioned arising. Regarding the meaning of the six characteristics,”® such
as the whole and parts, functions hold it together.”””” You should clearly
know that causes and results are all in the [same] time mutually tolerable and
share mutual identity and each subsumes all, and they mutually act as host
and guest. You should ponder this deeply and not doubt this phenomenon.

Furthermore, it says: “At the time of the initial arousal of the mind one

204 Cf. Dafangguang fo huayan jing 29,'T 278.9.586c18-23. P’yowon selected portions of the gatha.
205 Dafangguang fo huayan jing 9, T 278.9.458b21-24.

206 The six characteristics (yuksang, Ch. liuxiang 5<#8) refer to the characteristics of the whole
(chongsang 4248) and parts (pyolsang #148), the characteristics of unity (fongsang F148) and diversity
(isang $#48), and the characteristics of entirety (songsang M48) and its fractions (koesang 549).

207 This is taken from the analysis of the joyous stage (hwanhii chi, Ch. huanxi di #-E#; Skt.

pramuditi-bhimi) in the Shidi jing lun (Dasabhimika-sitra-sistra).
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then achieves complete enlightenment, is fully endowed with the wisdom
body; it does not derive from the awakening of another.””® <These kinds of
statements are limitless.>*"

Question: These kinds of things applaud only virtue among the causes.
How can it be resulting virtue?

Answer: This meaning of the one vehicle is of the same essence as causes
and results and establishes the conditioned arising of the one: obtaining this
is precisely obtaining that. This is because that and this share mutual identity.
If results are not obtained, the causes precisely do not establish the causes.
The reason why is because results are not obtained because they are not
causes.”'’

Question: The distinction of results®'' from location to location is
impossible to describe and only the distinction of causes is described. For
what reason does the final mind of the ten faiths precisely make a buddha
and obtain the dharma of fruition?*'

Answer: Now, saying that [one] is made a buddha only after initially

having seen and heard up to his second lifetime precisely achieves the

208 Cf. Dafangguang fo huayan jing 8, T 278.9.449¢14-15.
209 Cf. Huayan yisheng jiaoyi fenqi zhang 4,'T 1866.45.505b26—17.
20 Cf. Huayan yisheng jiaoyi fenqi zhang 4,'T 1866.45.505¢17-20.

211 The distinction of results (kwabun, Ch. guofen % %) should be understood in conjunction
with the distinction of causes (inbun, Ch. yinfen B %). Here “distinction” (pun, Ch. fen %) means
uniformity of distinctions (punje, Ch. fengi % #5). Causes (in, Ch. yin B) suggests the sphere of
causes. With respect to this, the sphere of results is called “distinction of results.” With respect
to the world of true thusness (chinyo, Ch. zhenru H4e), which is the content of the Buddha’s
enlightenment, those who do not comprehend or awaken to the “fruit of Buddhahood” (pulgwa,
Ch. foguo # %) are unable to know or understand it. The distinction of results cannot be explained
to living beings (kwabun pulgasol 5% R T3). For the sake of living beings who are at the level of
causes for becoming buddhas, the teachings are preached according to their individual fates, to the
extent that they can understand (inbun kaso! B 27T 3). That which is explained in the Dasabhimika-
satra-sastra (Shidi jing lun +H4E3w) is explained in the Huayan yisheng jiaoyi benqi zhang 4, T
1866.45.503224-29.

212 Cf. Huayan yisheng jiaoyi fengi zhang 4,'T" 1866.45.505¢20-22.
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practices leading to Buddhahood;" and from the level of causes of the final
mind, one who is full to the extremes, in his third lifetime, precisely obtains
the result of perfect interfusion that is self-existing in that ultimate state.
'The reason is that the essence of the cause is dependent on the establishment
of the result. One whose causes are full is precisely immersed in the ocean
of results. Because this is the sphere of realization it is impossible to
describe. This is just like the Dragon King’s Daughter, the youth Universal
Adornments (Pojangdém tongja §# & #F), the youth Sudhana (Sonjae
tongja &8 &F), the godling of Tusita Heaven, and so forth, who within
three lifetimes precisely overcame such things as the meaning of those
results. It is analyzed in detail like this in the satra.”"

Question: Above it says: “In one thought-moment one is precisely made
a buddha.” In the three vehicles since there is already this meaning, how do
we distinguish it from this?*'®

Answer: When the three vehicles confront principle it is such that in
one thought-moment one is precisely made a buddha. Now, with respect to
this one vehicle, in one thought-moment one precisely obtains and is fully
endowed with all teachings and meanings, principle and phenomena, causes
and results, human beings and dharmas, and so forth, all [are fully endowed]
at the same time, and at that same time one is made a <ten-layered> buddha.
Nevertheless, this one thought-moment is no different from hundreds of

thousands of kalpas. It is appropriate and necessary for you to ponder this.*"

213 P’yowdn's original text reads chi che isaeng chitk song purhaeng % % = % & AT, but the Wujiao
zhang reads zhi di ersheng ji cheng jiexing % % = £ €1 B AAT (up to his second lifetime precisely

achieves the [ten] understandings and the [ten] practices).

214 Cf. Huayan yisheng jiaoyi fenqi zhang 4, T 1866.45.505c22-29. The expression “you should pay
attention to and ponder this” (ying zhun si zhi &% %:X) in Fazang’s text is deleted from the end.
'This would make the final sentence more correct: “Since it is analyzed in detail like this in the sutra,

you should pay attention to and ponder this.”
25 Huayan yisheng jiaoyi fengi zhang 4, T 1866.45.505¢29-506a2.

216 Cf. Huayan yisheng jiaoyi fengi zhang 4,’T" 1866.45.506a2-12.
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Fifth, the approach in which the hidden and manifest’” [are both

217 The following description of the approach in which the hidden and manifest (#nmil hyollyo mun
[4 %5 B2 7 P']) was constructed by citing and by joining the simile of the flower regarding the “approach

in which the hidden and manifest of the esoteric are both established” (pimil iunhyon kusong mun, Ch.
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established] means that if the one is able to subsume the many, the one is
manifest and the many are hidden; if all subsume the one, then the one is
hidden and the many are manifest. Manifest and manifest are not endowed
together and hidden and hidden are not coexistent; and the hidden and the
manifest and the manifest and the hidden are unimpeded at the same time.*"®
The Avatamsaka-sitra says: “From this side one penetrates correct feelings*'”
and from the other side arises from samadhi. When the root of discernment®®
penetrates correct feelings, the dust of forms®™' arises from samadhi.”** It is
just like within one coin ten coins are said to be manifest and understandable,
and the second coin facing within the first coin, the ten coins are precisely
hidden and exoteric. Why? It is because they see this and do not see and it
is because that they do not know each other. Although they do not see each
other, nevertheless, it is because if this is established then precisely that will
be established; thus both are said to be established.””

mimi yinxian jucheng men #:% [ B1R A1) is from the Tanxuan ji, and the contents of the “approach
in which the hidden and manifest are both established” (inmil hyollyo kusing mun, Ch. yinmi xianliao
Jucheng men 185 B8 T 4% ;%P1 from the Wujiao zhang.

218 Cf. Huayan jing tanxuan ji 1, T 1733.35.123¢11-15.

219 Correct feelings (chongsu, Ch. zhengshou iE; Skt. samaya) is a term for samadhi that is roughly
interchangeable with dhyana-trance (sénjong, Ch. chanding # i2) and refers to the unity of the mind
that is doing the observing an object and the object that is being observed, and more precisely the
condition of mind in which there is subsuming and penetration (sabip # ) of the object by means

of the correct or appropriate kind of mind.

220 The root of discernment (angin, Ch. yan'gen WAR; Skt. caksur-indriya/caksur-bala) is one of the
five [wholesome] roots (powers or dominants) (ogin, Ch. wugen Z4%) and refers, granted the basic
condition of discernment (ansik #&3), to the organ of sight, the eyes, that produce the sensations of

conditions, colors, and so forth, by means of discernment.

221 'The dust of forms (sackchin, Ch. sechen &)%) is one of the five kinds of dust (¢jin Z &) and one
of the six kinds (yukchin 7<) of dust. It is the object of the root of discernment and discernment, or,
in other words, it is the material world. Dust refers to the dirtying of the true nature (chinsong, Ch.
zhenxing B1E) by means of defilements.

222 Cf. Dafangguang fo huayan jing 7,'T 278.9.438b17-c6; Huayan yisheng jiaoyi fengi zhang 4, T
1866.45.506b23-24.

22 Cf. Huayan yisheng jiaoyi fengi zhang 4,’T 1866.45.506¢5-8.
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Sixth, with respect to the approach in which the minute and subtle are
mutually tolerable [and peacefully instituted], all of the foregoing meanings,
such as the initial and final, sameness and difference, former and latter,
and contrariness and obedience, all approaches to dharma, within one
thought-moment are clarified at the same time, equalize the head and are
increasingly manifest, and are unavoidably clear and understandable. If I
make an analogy, it is just like an approaching arrow would equalize its
head and become increasingly manifest. The dvatamsaka-sitra says: “From
bodhisattvas descending into the wombs of gods from Tusita Heaven in one
thought-moment to the circulation of sarira, all these things are manifest.”**
Furthermore, it says: “Within one particle of dust are minute and subtle
countries and lands; they are adorned and ornamented with cleanliness and

”22

purity and reside peacefully in their brightness. 7 <You should ponder this

by means of principle.>**

N EPE, b LR, AR, ATEEIRF— kP, A —A T mAR
W, AR, &RNT, B kAT AR TR, E5 “EEA AP REEX,
MeA NG, T ERBAA), RABRBR” L&, h—RT, mmB L, EREE B
RZAE < Tho 12 F>

224 Correcting ta % to hyon 28 following the Tanxuan ji.
225 Correcting i/ — to un [ following the Tanxuan ji.
25 Cf. Dafangguang fo huayan jing 42,'T 278.9.666b14-17.

27 Cf. Huayan jing tanxuan ji 1,'T 1733.35.123¢15-16; Dafangguang fo huayan jing 9,'T 278.9.
410c21-26.

28 Cf. Huayan yisheng jiaoyi fengi zhang 4,’T" 1866.45.506b10-17.
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Seventh, the approach of Indra’s net (Indara mang mun, Ch. Yintuoluo
wang men B TFEZE#APT) means that within each and every one of these minute
particles of dust, each and every one universally manifest boundless oceans
of ksetras [realms];*® and within these oceans of 4setras there are again
minute particles of dust; and inside these minute particles of dust there
are again oceans of 4sesras. Just like this, one after another, they are utterly
inexhaustible. It is not what is reached by conceptualizing and reckoning
by means of the mind consciousness. Just as the jewels in the net of Sakra
illuminate [all things] thoroughly, [all things] reflect each other and again
manifest reflections that are inexhaustible. The Avatamsaka-siitra says:
“It is just like the world system of Indra’s net.””® Furthermore the sitra
says that “within each and every minute particle of dust, each displays
nayutas, a numberless 4ozi of all the buddhas. And in these they preach
the dharma. [With respect to] <the world of those who know complete

31

enlightenment>,”' within each and every minute particle of dust are

manifest immeasurable buddhalands, Mt. Sumerus, Diamond Mountains,**

so the world is not compelled or pressed. [With respect to] <the world

229 The ocean of ksetras (ch'arhae, Ch. chahai %), short for the great oceans of Zsetras (ch'altv taehae,
Ch. chatu dahai #| . X #), refers to the realms of the ten directions, the universe. Ksetras are lands or

realms, typically referring to buddhalands.

220 Dafangguang fo huayan jing 23, T 278.9.545¢12-13; cf. Huayan jing tanxuan ji 1, T 1733.35.
123c16-21.

231 'The world of those who know complete enlightenment (chijonggak segan, Ch. zhizhengjue shijian
%7 JE S 14F)) is one of the three types of world systems referred to in materials associated with the
Huayan tradition. It is the world for the wise who have acquired complete enlightenment according
to the wisdom that leaves behind all defilements and all worldly things, and precisely refers to the

world system for those who have transcended the three realms (sense-desire, form, and formlessness).

232 Diamond Mountains (Kumgangwisan, Ch. Jin'gangweishan 2RI & l; Skt. Cakravadaparvata;
also called Ch'orwisan 4% L, Yunwisan # [ b, and Kumgangsan £ Al.1). According to Buddhist
cosmology, each world systems posesses a Mt. Sumeru that is surrounded by nine ranges of
mountains and eight seas (kusan p'arhae, Ch. jiushan bahai 7.11 \%). The outermost mount range is

called the Diamond Mountains.
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233 LR I . . .
as a vessel>,”” within each and every minute particle of dust are manifest

the three unwholesome paths,”*

gods, humans, and asuras; and each one
individually receives recompense for their deeds.””* [It is called] <the
world of living beings>.*® Furthermore, the sttra says: “All buddbaksetras
numbering as much as minute particles of dust, in those places the buddhas
are seated on a single pore of skin; all possess immeasurable throngs of
bodhisattvas, and each of them individually fully preaches the practices of
Samantabhadra (Pohyon haeng & %47). On one pore of skin are immeasurable
oceans of ksetras; and all of [the bodhisattvas] are seated on lotus thrones of
bodhi [enlightenment] (pori yonhwajwa ¥ % #/%), and they universally
fill all of the dharma realms, and in all pores of skin they manifest in a self-
existing manner.”””’ Furthermore, the satra says: “Just like that which is
displayed and manifested in one minute particle of dust, all minute particles

9”238

of dust are also just like this.”*” <And so on and so forth>.

These kinds of things are all true meanings; they are not things that

change, are crafted, or are attained. This is the sphere of the measure of

233 The world as a vessel (i segan, Ch. gi shijian 1)) is one of the three types of world systems
referred to in materials associated with the Huayan tradition. It refers to the lands where living

beings live.

234 The three unwholesome paths (sam akto, Ch. san edao =% i&) are the paths of rebirth followed
by evil people. These are divided into three frightening worlds: the path of the denizens of hell (chiokzo
Hpkid), the path of beasts (ch'uksaengdo % %.18), and the path of hungry ghosts (agwido $% 2.18).

25 Dafangguang fo huayan jing 26, T 278.9.564a16-21. This passage, however, seems to have been
lifted verbatim from the Waujiao zhang; see Huayan yisheng jiaoyi fengi zhang 4, T 1866.45.506a15-19.

26 The world of living beings (chungsaeng segan, Ch. zhongsheng shijian F £1-H]) is one of the three
types of world systems referred to in materials associated with the Huayan tradition. It refers to the
world system composed of and characterized by the five aggregates (oon, Ch. wuyun #%%; Skt. parica-
skandha): (1) rapa (saek, Ch. se &), form, physicality; (2) vedana (su, Ch. shou %), sensations, feelings,
not emotions; (3) sanjiia (sang, Ch. xiang #2.), perceptions, conceptions, processes, sensory and mental
objects; (4) samskhara (haeng, Ch. xing 47), formations, volitional impulses; (5) vijiiana (sik, Ch. shi 3),

consciousness, discriminative consciousness.
27 Dafangguang fo huayan jing 3,"T 278.9.408a15-18.

28 Dafangguang fo huayan jing 6,'T 278.9.434¢18.
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suchness (yoryanggyong 4= %3%) within the wisdom of the principle of
suchness.””” The remainder of things that change, are crafted, or are attained,
and so forth, are not contained in these examples. Why? This is because these
are the true virtues of the nature of dharmas. Dharmas are just like this. They
are not things referring to spheres for discriminated passions.”*® <When one

disposes of sentience he is able to perceive it.>

LEFE RIS, Bl—— BT, ZFEREERE, NEZP, HAME,
WEERN, BARNE AT ELRTHE BLCRKS IR, od FEH R
W, EMPBEAYmEEE B WRREBAERF X5, “A—HEP &
TARG R, SBAT I, AP MR E<FES > AR ReTHhE, A
TRARIEL, B REE<SHMS A B, AAZRE, RAMGE, &
BZER<RAERS LF “—h A MBS AL —L3, FAREZE
R, BALRERAT. B2 RER—L, FLEREEE BIH—WHER —
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EWEE EMwA, ESNH R <TEHLZ>

239 The wisdom of the principle of suchness (yéri chi, Ch. ruli zhi %2 22%), or noumenal wisdom,
is the intrinsic wisdom (kinbonji, Ch. genbenzhi & A&4%7; Skt. malajiiana) or universal law. It is also
called the intrinsically non-discriminative wisdom (%inbon mubunbysl chi 1 & 5-31%7), wisdom of
reality (silchi B 47), true wisdom (chinji 847). It is one of the undiscriminated knowledges. It is the
opposite of analytical wisdom (hudik chi, Ch. houde zhi #%437%), which is precisely the wisdom of
the measure of suchness (yoryangji 42 47). This wisdom is the basis of all knowledge, and as what
realizes the sublime principle of true suchness, it is equal, universal, and realistic; and because it is
devoid of distinctions it is said to be “undiscriminated.” It refers to the perfection of wisdom (prajrd-
paramitd) among the ten paramitas. In contrast to this, with respect to the wisdom of the measure
of suchness, after awakening to the truth according to the instrinsic wisdom, when the shallow
wisdom that distinguishes between things arises again it is the wisdom that knows the bounds of the

mundane world of the nature that arises based on others (#if'a kisong RAEALIE).

240 Cf. Huayan yisheng jiaoyi fenqi zhang 4,'T 1866.45.506a13-27. Where P’yowon’s original text says
“These are the true virtues of the nature of dharmas” (ch'a si popsong siltok Yo% F1F 12), the Wujiao
zhang says “These are also the true virtues in the household of the dharma nature” (¢ bing shi faxing
Jia shide $L3t % F M K F %) And where P’yowon’s original text says “They are not things referring to
spheres for discriminated passions” (pi punbyol chong wi kyonggye Ak %3 3B HR), the Wujiao zhang
says “They are not things referring to spheres for recognizing discriminated passions” (fei wei fenbie

Jjingshi jingjie AF 38 2 B I
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Question: With respect to the foregoing saying that “within each and
every minute particle of dust are manifest immeasurable buddhalands” and
so forth, is this one repetition and that is all—in other words, how are these
repetitions®' brought about?

Answer: When the Avatamsaka is preached in this region, within all
particles of dust it is also [preached] just like this. When the Avatamsaka
is preached within those minute particles of dust, it is also said that it [the
sutra] is also preached within all particles of dust. Just like this, it expands
and revolves repeatedly without ever being exhausted.

Question: If we rely on this passage, what kind of classifications and
uniformity are there in “repetition without being exhausted” and how do we
distinguish its beginning, end, and so forth?

Answer: This is taken up in accordance with its wisdom: If we select
one thing and make it the head thing, the remaining things are precisely
tollowers. Based on that head thing, it is precisely called “that which is in the
middle” and the remaining things are precisely part of its entourage or family.
Completely exhausting the dharma realm, Indra is complete.

Question: How is this meaning different from the foregoing minute and
detailed passage?

Answer: Treating the head uniformly and brightly manifesting are the
subsuming of the minute and detailed passage. Repeated covert illumination
and mutual manifestation are the subsuming of Indra. All these meanings all

different and dissimilar, and they should be pondered in great detail.**

M, L= AR PRESH £ WA —ERAMT, FTRE LI

B LT RERE, — R e, R BRT RERR, FE—WET AR
WA EBTE fEEE

M, B, TEEE AMOR =ATHLIE4 LD

B MAHI, R—AE, A WLEH, neE P, AR, AEERAR
B AAL,

241 Reading chung E as chungjung T F following the Wujiao zhang.

22 Cf. Huayan yisheng jiaoyi fengi zhang 4,’T 1866.45.506a28-b10, b19-22.
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Eighth, the approach of approach in which entrusting phenomena
and manifesting dharmas [produces understanding] (#'aksa hyonbop mun,
Ch. tuoshi xianfa men ¥ B%P1) refers to seeing these phenomena
and is precisely seeing them from the perspective of the inexhaustible
dharma realm. It is not entrusting these and what is shown separately. The
Avatamsaka-sitra says: “These floral canapies (huagai ¥%) and so forth are

what has arisen from the acquiescene to the non-production of dharmas.”**

NFAFBEPTE, SBRE, Bt R a R Rt APk, 8=, "I

Question: These kinds of meanings are found in the three vehicles. How
is this different?

Answer: The three vehicles are entrusted to the characteristics of different
phenomena and manifest different principles. Presently, the characteristics of
phenomena on which this one vehicle relies are precisely those that manifest
the principles of the Way to enlightenment, and they are no different. They
are fully endowed with all principles, phenomena, teachings, and meanings

and invariably subsume and are not exhausted.”

M, 2R, ALK, SILATF?
K OZRHBEM ABERE. A—R A E, R AR
o, BR— R FH A, TR ELL,

243 This quotation is actually lifted from Fazang’s Huayan jing tanxuan ji 1,'T 1733.35.123¢21-23.
Although no quote from the Avatamsaka-sitra says these exact words, the basic idea is presented in
Dafangguang fo huayan jing 13,'T 278.9.482a17-19.

24 Huayan yisheng jiaoyi fengi zhang 4,’T 1866.45.507a22-26.



184 Il Questions and Answers on the Essentials of the Textual Meaning of the Avatamsaka-satra

Ninth, with respect to the approach in which the ten time periods isolate
dharmas [and are established diversely] (sipse kyokpop mun, Ch. shishi gefa
men T 1&i%FT), all of these foregoing meanings are universal to all dharmas
and are again inclusive of all times. With respect to the three time periods,
each of them has three divisions, and because they are subsumed in one
thought-moment, they are called the ten time periods (sipse +1). Time
does not possess a separate essence and is established relying on dharmas.
Dharmas are already without hindrances, and time is also like this. The
Avatamsaka-sitra says: “All kalpas of the past are installed in the future and
the present. The present and future kalpas turn back and are installed in past
time periods.”** Furthermore it says: “Immeasurable kalpas are precisely one
thought-moment. One thought-moment is precisely immeasurable kalpas,
and so forth.”** Furthermore it says: “Or long kalpas penetrate into short
kalpas, and short kalpas penetrate into long kalpas. Kalpas in which buddhas
exist penetrate into kalpas without a buddha, and kalpas without a buddha
penetrate into kalpas with a buddha, and so forth.””” <And so on and so
forth.>

All the foregoing meanings manifest and appear in a self-existing manner
in the ten time periods, and because they bring about conditioned arising

they attain mutual identity and mutual interpenetration.248

At REEP T, o LF R, Bk HE— 0 FEEEZ BAH & &K
Ft b, VARFEARE, REA S, R, e, B8R "BEk ¥, &

25 Dafangguang fo huayan jing 43, T 278.9.674b17-18. The Avatamsaka-siitra emends “future
kalpas” (mirae kop K 4#)) to “future and present kalpas” (mirae hyonjae kop & B A#h), but Fazang’s
Tuanxuan ji says “all future kalpas” (weilai yigie jie XH—¥1#)); cf. Huayan tanxuan ji 1, T 1733.35.
123¢27.

26 Dafangguang fo huayan jing 9, .9.451a20-21; cf. Huayan jing tanxuan ji 1, .35.
Dafangguang fo huay ¢ 9, T 278.9.451a20-21; cf. Huay g 1, T 1733.35
123c24-29.

27 Dafangguang fo huayan jing 27,T 278.9.572c¢19-25; cf. Huayan yisheng jiaoyi fengi zhang 4, T
1866.45.506c23-507a2. P’yowon appears to have summarized the passage from the Wajiao zhang.

28 Huayan yisheng jiaoyi fengi zhang 4,'T 1866.45.506¢21-22.
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Tenth, as for the approach in which host and guest are perfectly clear [and

endowed with virtue] (chuban wonmyong mun, Ch. zhuban yuanming men %
250

#FEPAFT), with respect to the dharma of this perfect teaching,”” the principle

does not arise alone, and necessarily host and guest are produced accordingly.
'The Avatamsaka-sitra says: “With respect to this great lotus flower, there are
flowers numbering as the particles of dust of the oceans of the world system
and these are made its entourage and family.””*' Furthermore, it says: “The

Prince Light of Great Majesty”” <In the Jin edition of the Avatamsaka-sitra

249 Adding hyonjae L1 following the Avatamsaka-sitra.

250 The term “perfect teaching” (won)gyo, Ch. yuanjiao 18 4%) originated in the Avatamsaka-sitra’s
expressions “sutras on causal connections that are perfect and full” (Ch. yuanman yinyuan xiuduoluo
8 5 B 45 % %) or “sutras that are perfect and full” (Ch. yuanman jing 18 i#%#%). This expression
was used in doctrinal classification systems and established as the three doctrines of the gradual,
sudden, and perfect (chom ton won # 48 | ). The first to consider the Avatamsaka-siitra as embodying
the perfect teaching was the monk Huiguang & % of the Northern Wei period (386-534). Later,
the term entered the concept of the four teachings (Ch. sijizo ™ #%) in the Tiantai tradition and the
five time periods (Ch. wushi Z8¥) of the Huayan tradition; Daoxuan i & (596-667) uses this term
in his doctrinal classification system and says that the sutras he believes the most all fall under the

heading of the perfect teaching.
251 'This quote may be a paraphrase of Dafangguang fo huayan jing 4, T 278.9.416¢23-al.

252 The Prince Light of Great Majesty (Taewigwang tongja, Ch. Daweiguang tongzi K&t F)
is a prince who attains Buddhahood in the Avatamsaka-siitra by means of the four with victorious
bodies (sasitngsin, Ch. sishengshen v 54¥). In the Jin edition of the Avatamsaka-sitra he is called the
Prince Universal Adornments and Garlands (Puzhuangyan tongzi 53 # #& 7). The Prince Light
of Great Majesty is a previous incarnation of the Buddha Sakyamuni. In the end he entered the
ocean of enlightenment (kwahae R i) and attained Buddhahood by means of a body set free from
all physical taint (hachaengshen, Ch. jiexingshen ##47 %), which is one of the three births (samsaeng
=#4) conducive to attaining Buddhahood: seeing and hearing the Buddhadharma in a past life
(kyonmunsaeng SLB %), liberation in the present life (haehaengshen #%47 % ), and realization of life in
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he is called the Prince Universal Adornments and Garlands (Pojangom tongja,
Ch. Puzhuangyan tongzi §# 5 &F).> heard the Sitra on the Immaculate
Adornments and Garlands of All Dharma Realms (Yigie fajie wugou zhuangyan
Jing — ik REPEFERAE) that was preached by the Buddha, and he made
the satras numbering as the minute particles of dust in the world system his
entourage and family.”*>* Furthermore, “It is just like if one direction becomes
host, the ten directions become guests and the remaining directions are also
like this.” For this reason, host and host and guest and guest do not see each
other, and host and guest and guest and host are perfectly clear and endowed

with virtue.”*

+EAEEIAPIE, SR KK HaINAR, LA SR HKREE AHERHE
B¥E DAERE L& “RBARTF<FEBEERET> MbR—ERe&
VRS, AERMBRS SR, WAKER X, m—FhE, +7 A%
R AR EEHFE TR, 2 B

Nevertheless, here there are meanings; one is of the same class and the
other one is of a different class. First, with respect to the one of the same

class, it is just like the explanation of the ten abodes.” In each of the ten

Buddhahood (chingipsaeng & N ).
253 Cf. Dafangguang fo huayan jing 4, T 278.9.418a18-24.
254 Huayan jing tanxuan ji 1, T 1733.35.123¢18-22; 123¢29-124a4.

255 The ten abodes (sipchu, Ch. shizhu +1£) are stages eleven through twenty in the Hwaom
tradition’s path of bodhisattva practice; and the merits or character that are obtained, the ten stages
(sipchi, Ch. shidi +3b) are stages forty-one through fifty. The ten abodes refer to the stages in which
the aspirant settles his mind in the principles of the ultimate truth (chinje, Ch. zhenti 8 3%) after
passing through the ten faiths (sipsin, Ch. shixin +4%). The ten abodes are (1) the abode of arousing
the aspiration to enlightenment (palsim chu 35+31£), (2) the abode of clear understanding and
mental control (cA%ji chu i&#uAE), (3) the abode of cultivating practices or unhampered liberty in
every direction (subaeng chu #5471£), (4) the abode of producing nobility or acquiring the Tathagata
nature (saenggwi chu %1%), (5) the abode of being endowed with all expedient means or perfect
adaptability and resemblance in self-development and the development of others (pangp’yon kujok chu
I 2 B A% ), (6) the abode of the whole mind becoming Buddha-like (chongsim chu E54E), (7) the
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directions there were bodhisattvas numbering as the particles of dust of ten
ksetras who came and realized [the truth]. All of them together were named
Dharma Wisdom (Pophye, Ch. Fahui %), and they also preached the ten
abodes in the place of our Buddha. The entourage of his great throng and

¢ are no different.”” Therefore, you

body of statements flavored with words
should know that one Surtra on the Ten Abodes (Shizhu jing T1£42) is made an
entourage of sutras numbering as the particles of dust of ten 4sezras in each
of the ten directions. Just like one of the ten abodes, all of the remaining ten
abodes that were preached are subsumed in entourages numbering as all the
particles of dust. If the ten abodes are already like this, the remaining ten
practices and so forth, each and every one of the chapters and assemblies, all
of them attest to the number and measure of dharmas of realization. If you
pay attention to the interpretation you should be able to understand it.
Second, with respect to the different class, in accordance with one
location and one world system one dharma of an assembly is preached for
the sake of the capacity of one class, and already does not combine with and
thoroughly comprehend the things preached in the ten directions. Hence,
it is not a host sitra; nevertheless, it became part of the entourage because

it becomes a victorious expedient means with the host. Because of this,

abode of non-retrogression or perfect unity and contant progress (pultve chu Fi&4%), (8) the abode
of perfection as a prince of the Dharma or being complete as a son of the Buddha (tongjin chu & £4£),
(9) the abode of the prince of the Dharma (pobwangja chu * £F4%), (10) the abode of consecration
(kwanjong chu FETAAE).

256 The concept of a “statement flavored with words” (myongmigu %k @) is one of the nine
classifications of the Abhidharma: (1) explaining precepts by classification (punbyil sol kye 2 3138
), (2) explaining world systems by classification (punbysl sol segan 2313 #), (3) explaining
causes and conditions by classification (punbyol sol inyon % 313 B #), (4) classification of sermons
on realms (punbyol sol kye % 3132 7%), (5) explaining attainment in accordance with similiarities by
classification (punbyol sol tongsudik #3132 F1£4%), (6) explaining statements flavored with words by
classification (punbyol sol myongmigu % %347 €1), (7) concentration and trance by classification
(punbyol chipchong 2 33t 4% ), (8) explanatory clusters of karma by classification (punbyil sol chibop
2734 %), (9) explaining all concealed things by classification (punbyol sol cheim 573 H12). See
Haesimmil-gyong so R % 435 1, HPC 1.22b13.

257 Cf. Dafangguang fo huayan jing 8, T 278.9.446¢3-10.
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although host satras necessarily are preached at the same time in the many
numbers of the ten directions, guest sutras are not so since they are each
different in accordance with the direction. For this reason, each and every
host siitra is in an entourage numbering as the particles of dust.**®

Also, in the old essays and commentaries the approach in which all
storehouses are both simple and complex and fully endowed with virtue
(chejang sunjap kudok mun %84 4EF-4&F7) and the approach in which the
mind only transfers and wholesomeness is attained (yusim hoejon sonsong
mun "ES@# £ R PT) were explained,” and since the approaches to their

meanings were immeasureable, it would be impossible to describe them all.

ARk, —FIE, —FA WREE, b HE, T 788 T A BREERE R
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258 Huayan jing tanxuan ji 1, T 1733.35.119¢22-120a5.

259 Although Fazang reproduces his mentor Zhiyan’s approaches to the ten mysteries (shixuan men
+2P7) verbatim in the Wujiao zhang, when he wrote his Huayan jing tanxuan ji he made some
amendments to them. Therefore, after the Zunxuan ji, the theory of the ten mysteries as described
in his words is called the “new ten mysteries” and the earlier list was called the “old ten mysteries”
(gu shixuan ¥ +%). The approach in which all storehouses are both simple and complex and fully
endowed with virtue (chejang sunjap kudsk mun, Ch. zhuzang shunza jude wen 3 & 43k L18F7)
was changed to the approach in which the broad and the narrow are self-existent and unimpeded
(kwanghyop chajae muae mun, Ch. guangxia zizai wuai men B ¥ A 4 #4P1) and the approach in
which the mind only transfers and wholesomeness is attained (yusim hoejon sonsong mun, Ch. weixin
huizhuan shancheng men k518 ¥ £ % 1) was changed to the approach in which host and guest are
perfectly clear and endowed with virtue (chuban wonmyong kudok mun, Ch. zhuban yuanming jude
men EAFH W E4477). He made these changes because he worried that students would confuse the
conditioned arising of the unhindered relationship between phenomena (shishi wuai yuangi ¥ ¥ #&
Bt #A2) with the unhindered relationship between principle and phenomena (/ishi wuai 32 F & #3).
Furthermore, although he changed the name of the approach in which the hidden and esoteric and
concealed and manifest are both established (pimil inhyon kusong mun, Ch. mimi yinxian jucheng men
L 22818 2% F7) to the approach in which the hidden and hidden and manifest and understandable
are both established (inmil hycllyo kusong mun, Ch. yinmi xianliao jucheng men 185 B2 T 42 m%.F7), the

contents stayed the same.
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With respect to the meanings of the ten approaches that have been
clarified above, since they share the same conditioned arising they are
unimpeded and perfectly interfused; we should be able to consider that being
in accordance with one approach is precisely being endowed with all.**' If
the first are already like this, the remaining nine approaches in which the
broad and the narrow and so forth are all each fully endowed before the ten
time periods, they are merely different in accordance with the approach. For
this reason, in each and every approach there are hundreds and thousands
of approaches. If you ponder it you should be able to see it.”** <It is just like
saying that the dharma of one phenomenon carries ten meanings by itself: it
is endowed with these ten approaches; so there are one hundred. Because the
remaining teachings and meanings, and so forth are also paid attention to,
it completes a thousand approaches. If teachings and meanings and so forth
anticipate the ten meanings of their own class and the ten approaches of the
same time, this will be a thousand approaches. If those same times and so
forth also anticipate the ten approaches of their own class and the teachings
and meanings and so forth, it will also be a thousand approaches. If you pay

attention to and ponder these things you will be able to see it.>**

ERBTATPIRF A, P4k, SmEak AT, LW, BTEX. 4o
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260 Adding mu #& following the Huayan jing tanxuan ji.
261 Huayan jing tanxuan ji 1,'T 1733.35.123b4-5.
202 Huayan jing tanxuanji 1,'T 1733.35.123b10-13.

262 Huayan jing tanxuan ji 1,'T 1733.35.124a4-8.



190 Il Questions and Answers on the Essentials of the Textual Meaning of the Avatamsaka-satra

HAF AT LBTR>

VI. The Meaning of Universal Dharma™

'There are three approaches the same as before.

1. Analysis of the Name

Since universal (po &) means broad in scope, encompassing in meaning
means universal. Dharma (pop ) means possessing the essence of self
(chache B%8) and means a law or statute. <This is just like the common
meaning.> All dharmas are mutually interpenetrating and mutually
affirmative (sangsi #82). Of that which is called “mutual interpenetration,”
Wonhyo said: “All dharma realms interpenetrate one minute particle of
dust, and one minute particle of dust interpenetrates all dharma realms.
<Just as it is for one minute particle of dust, it is also so for all.> All kalpas
of the three time periods interpenetrate one 4sana [thought-moment], and
one ksana interpenetrates all kalpas of the three time periods.” <Just as it is
for one ksana, it is also so for all.> Just as things big and small, urgent [and
indulgent] are mutually interpenetrating, the mutual interpenetration of all
remaining approaches is also just so.”** The explanation of mutual affirmation
is also just like this. In all dharmas and all approaches, one is all and all is

one. Just like this being expansive and broad in scope is called the universal

dharma.*®®

264 HPC 2.366a13-367¢18.

265 Wonhyo's original reads “neither great nor small, neither urgent nor indulgent” (pidae piso pichok
pisa IF X 31 3E4LIEE) instead of “big and little, urgent [and indulgent]” (faesochok K I 42); see
Hwaom-gyong so % B 4&H, HPC 1.495a5-6.

266 Wonhyo's exegetical explanation of the important meaning of the universal dharma is the only

extant Buddhist exegesis on such a doctrinal classification.
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2. Revealing the Essential Point

'The unimpeded dharma realm is the essence.

B AR R AR

3. Differentiation by Means of Questions and Answers

Question: What kind of causal connections cause all these dharmas to be
able to be mixed and interfused and unimpeded like this?

Answer: Master Fazang says: “Causal connections are immeasurable, so
it is difficult for them to be fully endowed. By laying out ten classes I will
analyze this concept of unimpededness. First, it is because great and small
are not fixed. Second, it is because for each, mind only is manifest. Third,
it is because they are like illusions and are not real. Fourth, it is because
they are produced by causes that are unlimited. Fifth, it is because they
are superiorly and thoroughly comprehensive and self-existing. Sixth, it is

because samadhi is the great function. Seventh, it is because it is liberation®®

27 Reading wi 38 as che 4.

28 Supplementing the text with i/che —¥1 following another manuscript. See Kim Chonhak,

Hwaom-gyong muniti yogyol mundap, 176 n. 743.

269 Reading #'al i for sol 3 following the Tanxuan ji.
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that is difficult to ponder. Eighth, it is because the virtue of its fruition is
perfect and extreme. Ninth, it is because conditioned arising is its mutual
cause. Tenth, it is because the nature of dharmas is interfused and thoroughly
comprehensive.””

Master Wonhyo says: “If we speak of it in summary fashion, there are
ten kinds of causes. First, it is because one and all, being mirror reflections
of each other, are like Indra’s net. Second, it is because one and all, being a
collection of connections with each other, are like counting up coins. Third,
it is because all are consciousness only they are like sphere of dreams. Fourth,
it is because all things do not really exist they are like the stuff of illusions.
Fifth, it is because the characteristics of unity and diversity thoroughly
comprehend all. Sixth, it is because the extremely big and the extremely little
are equal in size. Seventh, it is because the conditioned arising of the nature
of dharmas forsakes characteristics and nature. Eighth, the essence of the
dharma (popche #%#2) of the one mind (ilsimm —3) is neither the same nor
different. Ninth, it is because the unimpeded dharma realm possesses neither
bounds nor a center. Tenth, it is because with respect to the dharma realm
dharmas are just so, they are unimpeded and unhindered.”””’

The foregoing two masters each has ten approaches. Although both are
intricate and detailed descriptions, presently Masters Fazang’s first item and
Master Wonhyo's sixth item show the core essentials.

Master Fazang says: “Because what is said to be big is not fixed as big,
it is able to interpenetrate with what is little. Because what is little is not
fixed as little, it is able to contain what is big. The “Ten Abodes” chapter says:
“Although the numbers of Diamond Mountains are immeasurable, all are

able to be enshrined at the end of one strand of hair. If you desire to know

270 Although both the question and the answer are drawn from Zanxuan ji, the order is different.
See Huayan jing tanxuan ji 1, T 1733.35.124a8-14. The same material is also found in his Huayan
Jjing zhigui, but the order is different. See Huayan jing zhigui ¥ i 48 & 8%, T 1871.45.594¢25-29.

271 According to this, although Wonhyo's and Fazang’s explanations of the reasons for all dharmas
being mixed and interfused and unimpeded are different, the meaning and significance of the content

is similar.
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that extremely big things possess the characteristics of the little, bodhisattvas,
by means of this, initially arouse the aspiration to enlightenment.”*’* An
explanation says: It clarifies that because the big is not big within this, it

possesses the characteristics of the little.””?

FHEZME .
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Question: When the world system interpenetrates a minute particle of
dust and Mt. Sumeru interpenetrates a mustard seed, there are already big
and little forms, and yet if it does not increase the little and does not decrease

the big, how are they able to contain each other?

22 Dafangguang fo huayan jing 3,’T 278.9.447b2-3.
23 Cf. Huayan jing zhigui, T’ 1871.45.595a1-5.

274 Supplementing the text with sang 48 following another manuscript. See Kim Ch'onhak, Hwaom-
gyong muniii yogyol mundap, 178 n. 749.
275 Supplementing the text with isang #:48 following another manuscript. See Kim Ch'onhak,

Huwaom-gyong munizi yogyol mundap, 178 n.750.

2776 Supplementing the text with pi 3F following another manuscript. See Kim Ch'onhak, Hwasm-

gyong munii yogyol mundap, 178 n. 751.
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Answer: If I speak by means of the meaning of the principle of emptiness
(kongnini £¥ &), in conventional worldly truth (sesok #45) they are false
and temporary, but in the meaning of absolute truth (sungii Fi#&) they
are originally empty. If you are deluded by the false and temporary with a
hindered mind, you will be hindered by means of the great and small. If you
awaken from the delusion and transform and thoroughly comprehend the
significance, what will not be mutually contained? Moreover, the exposing
of the difference between large and small, because it is caused by deluded
attachments, if one comprehends the meaning of the principle of emptiness,
how will hindrances not be thoroughly comprehended? <This is the core
teaching of Bhavaviveka.>*’

If T speak by means of the meaning of the principle of resonance (#ngniiii
ME32 %),””® in summary there are eight interpretations. First, attachments
exist, and in that which is attached large and small things are deemed

peculiar. If we know that the objects of attachment are empty, what is little

277 The core teaching of Bhavaviveka (Ch'ongbyonjong, Ch. Qingbianzong i # ) refers to the
Indian school promoting the doctrinal theory that “all things are empty” (ilche kae kong —¥1 %
=), which was claimed by Bhavaviveka (Qingbian i ##, ca. 500-570) and other Indian Buddhist
thinkers. In other words, it refers to the Indian Madhyamaka school (Chunggwan hakp’a, Ch.
Zhongguan xuepai F #1% jk). Bhavaviveka studied under Samgharaksita (Senghu 1§3%) and was
familiar with the satras of the Mahayana tradition and the theories of Nagarjuna (Longshu #&##, ca.
50-150). Later, he promoted the doctrine of emptiness in southern India. It is said that he debated
emptiness and existence (kongyu =7 ) with Dharmapala (Hufa 3 /). Bhavaviveka, following
Nigarjuna, claimed the emptiness of exhausting existence. He composed the Zhonglun shi ¥ s #%,
Karatalaratna | Dasheng zhangzhen lun XIF %%, T 1578], Boredeng lunshi #&3 V&3 4%, Zhongguan
xin lunsong g AN

278 'The principle of resonance (ingni, Ch. yingli & 32) is a term related to consciousness-only (yusi,
Ch. weishi "E3). Kuiji L% (632-682), the exegete who completed the Faxiang school #%48 % (Kor.
Popsangjong), concluded his eight core teachings of the Cien school (Chain p'alchong % BN\F)
with (7) the core teaching that the meaning of the ultimate truth is that all things are empty (singii
kaegong chong W5 3% = %) and (8) the core teaching of perfect reality by means of the principle of

resonance (ingni wonsil chong K& 18 F R). It goes by a different name in the Faxiang school.
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and what is big? Second, not comprehending dependence on others”” one
will say that there truly are big and little. The original essence is false and
counterfeit; how can principle not be thoroughly comprehended? Third,
in phenomena’s completion of bigness and littleness, sometimes they are
unable to be tolerated. Perfect completion” is being thoroughly interfused.
How are they not mutually receptive? Fourth, if one is attached to dharmas’
possession functions, big and little are contrary to this. Knowing the causes
and conditions of dharmas, if both are false how are they interfused? Fifth,
if one is attached to spheres by means of a deluded mind, would he be able
to accept his own sphere of reality? With respect to the sphere of awakening,
all is consciousness. How could anyone not attain it? Sixth, if dharmas truly
have characteristics, large and small are not accepted. If we regard the lack
of characteristics as truth, what is large and what is small? Seventh, not yet
compatible to true thusness (chinys H4v), one is far separated by means of
his foolish mind. If one knows truth and comprehends the counterfeit, his
wisdom will be penetrating and able to thoroughly comprehend. Eighth,
the minds of ordinary people of the lower levels are unable to be thoroughly
comprehended and contented. If it is the majesty and power of people of the
upper levels, what things will he not be capable of? <'This is the core teaching

of Dharmapslla.>281

279 Dependence on others (#it'a, Ch. yita #A4&; short for @it'a kising, Ch. yita gixing #RAFLIE;
Skt. para-tantra-svabbiva) is one of the three natures or levels of knowledge in consciousness-only
thought. It refers to the condition in which things are produced relying on other causal connections.
All forms are produced in harmony with causal connections, and when those causal connections are
all used up, all dharmas will disappear. Thus, if all dharmas are existent (yu ), they are non-existent

(piyu 3 ); while being non-existing (mu #) they are not non-existing (pimu 3F ).

260 Perfect completion (wonsong, Ch. yuancheng H #%; short for wonsong silsong, Ch. yuancheng
shixing 1B B F 1; Skt. parinispanna-svabhiva) is one of the three natures or levels of knowledge in
consciousness-only thought. It refers to ultimate reality (chinsilsong % % %) and comprises complete
and perfect understanding; it penetrates the veil of impermanence to attain absolute knowledge that

transcends all conditionality and relativity.

281 The original source of this information is unclear. Kim Ch'onhak suggests that in terms of

the context, P’yowon is drawing from the writings of Wonhyo. See Kim Ch'onhak, Hwaom-gyong
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Master Wonhyo says:

First, the theories of the southern direction say: “Since they are already
deemed inconceivable, they are merely the spheres of saints. If the
two vehicles cannot be estimated, how then can ordinary beings be
deciphered?” For this reason, they are only just installed and not analyzed.
Second, the masters of the northern lands say: “Because big things do not
possess the characteristic of bigness, big things are able to interpenetrate
small things. Because small things do not possess the characteristic of

smallness, small things are able to contain big things.”

muniii yogyol mundap, 180 n. 754. The core teaching of Dharmapala (Hobopchong, Ch. Hufazong %

7% F) refers to the Indian school led by the consciousness-only exegete Dharmapala. In other words,

it refers to the Yogacara school or Consciousness-only school (Yusik hakpa, Ch. Weishi xuepai "2

£ k). Dharmapala (Hufa 3 7%, ca. 530-561) was one of the ten great consciousness-only thinkers.

Hailing from southern India, he was versed in the orthodox traditions of Mahayana and Hinayana

doctrinal learning. He taught his several thousand disciples at the monastic university, Nalanda

Monastery, in the country of Magadha. He went to Mahabodhi Monastery (Daputisi X ##2+) at

twenty-nine years of age, immersed himself in his studies, and passed away not long thereafter. His
writings include the Dasheng guangbailun shilun X R J& & w#es (T 1571), Cheng weishi lun shenglun
RPEFRE LW (T 1591), Guan suoyuan lunsh i BPT##E (T 1625). According to Xuanzang, his
intellectual thought, as organized in the Vijriapatimatratasiddhi-sastra (Cheng weishi lun 73z, T

1585), served as the basis for the Faxiang school.
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Third, the masters® say: “Big things are not of themselves big; with
respect to small things they are big. Small things are not of themselves
small; with respect to big things they are small. With respect to small
things they are big, and big things are called slightly big things (sodae
v K). With respect to big things they are small, and small things are
called largish small things (zzeso XI"). Because we take small things as
being largish small things, they can contain big things. Because we take
big things as slightly big things, they can interpenetrate with the small
things.” Thus, this breaks the meaning established by the second master.
Saying that already they do not possess the characteristic of bigness is
precisely the lack of bigness. What kind of big things interpenetrate
small things? Small things do not possess the characteristic of smallness
is precisely the lack of smallness. What kind of [small things] contain
big things? If one says that because there are big things that do not
possess characteristics and small things that do not possess characteristics
they are able to contain and interpenetrate, let us now study this case
seriously: with respect to big things that do not possess characteristics, do
they possess bigness or do they not possess bigness? If one says that they
possess bigness, they precisely still possess the characteristic [of bigness].
If they do not possess the characteristic, they precisely do not have
bigness. If they do not possess the characteristic and have bigness, this is
because they do not resonate with principle.”®

Fourth, is refuting the opinion of the third master. With reference
to that which is said to be slightly big, are they bigger than largish small

282 This opinion seems to be that of the theories of the Sinitic Madhyamaka or Sanlun masters
(Samnon’ga, Ch. Sanlunjia =3 %). See Kim Ch'onhak, Hwaom-gyong muniti yogyol mundap, 182 n.
762. 1t resembles passages in Jizang’s (549-623) Jingming xuanlun.

283 Jingming xuanlun %% %z 3, T 1780.38.870c5-11. This text is a book in which Jizang elucides
the core teachings of the Vimalakirtinirdesa-sitra (Weimo jing #:/F4%). Wonhyo is citing Jizang’s
position; and this otherwise unknown work by Wonhyo will be cited again in P’yowon’s Hwaom-

gyong muniii yogyol mundap.
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things or are they not bigger than largish small things? If one says that
they are not bigger, one precisely cannot call them slightly big. This is
because slightly big is the same as largish small. If one says that they
are big, largish small things are precisely not able to interpenetrate the
slightly big things. This is because largish small things are smaller than
slightly big things. If, although largish small things are smaller than
slightly big things and slightly big things are larger than largish small
things, because it is the interpenetration of non-interpenetration (purip
ip AAN), we say they are able to interpenetrate; because of the non-
interpenetration of interpenetration (ip purip ANAN) they are not able
to interpenetrate because the interpenetration of non-interpenetration is
different from the non-interpenetration of interpenetration. If, because
largish small is different from slightly big, largish small with respect
to slightly big is able to interpenetrate because of the interpenetration
of non-interpenetration, and slightly big with respect to largish small
is not able to interpenetrate because of the non-interpenetration of
interpenetration. If one says that because of the interpenetration of non-
interpenetration slightly big also interpenetrates largish small, because of

1 284

the bigness of non-bigness, slightly big is also largish smal

MR, “—@a T T, BAEREH, RELR. R RR), LEkM? HELE
AR, 2R Kl R, RAFANE e M, MEER =
Bz, RKARA X, @K, DRAD, sRE. 303K, K&K, R,
NG RO VAR KON, BAREKR, KGR, AN Bl s &, B L
SRR, RBpE K, SERNNIAR? MR, SRR, A KIR? BE RS
KEAZNBIFENS, AEHZ EHZ K, BARDEKRIN? ESAK, B

24 Because the original exegesis of Wonhyo, which is cited by P’yowon here, is lost, I cannot

be certain where the passage by Wonhyo ends. The conclusion of this discussion of bigness and

smallness seems the most probable.

265 Correcting ch'achu ¥ £ to read pukto It x following Jingming xuanlun ¥% % 3, T 1780.38.
870c3-5.

26 Reading so V" as so . In the passage that follows, although so " and so /v are used

interchangeably, the meaning should be so <.
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If this is not permissible then that is also not permissible. If all are
permissible, big and small are confused and chaotic. For this reason, you
should know that the opinion of the third master also is not able to complete
the meaning of mutual interpenetration. If something is already not mutually
interpenetrating, how is it able to be mutually affirmative? Therefore, I have
now clarified mutual interpenetration and mutual affirmation. The cause of
mutual interpenetration is not one but a throng of many.

Now, moreover, if we put forth one, that which is said to be extremely
big and extremely small, because they are equal in size, those things that
are big and small all are able to be mutually interpenetrating. It is just as
the Avatamsaka-sitra says: “If you desire to know that extremely big things
possess the characteristics of the small, bodhisattvas, by means of this,
initially arouse the aspiration to enlightenment.””*® What does this mean?
Speaking of extremely big things, it means there is no exterior. If there was
an exterior, it is because it was not extremely big. Extremely small is also
so since it means there is no interior. If there was an interior established, it
is because it was not extremely small. Something big that does not have an
exterior means that it is largely vacant (zaehs X JE), and something small
that does not have an interior means that it is close to vacant (inho ).
Because it does not have an interior it also does not have an exterior: this

is because exteriors and interiors are mutually anticipating (sangdae 484%).

287 Supplementing the text with sodae +]» X following another manuscript. See Kim Ch'onhak,

Hwaom-gyong munii yogyol mundap, 185 n. 769.

288 Dafangguang fo huayan jing 3, T 278.9.447b3.
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This is precisely so since extremely small things are equal to extremely big
things. Because largely vacant does not have an exterior, it also does not have
an interior. This is precisely so since extremely big things are the same as
extremely small things. Therefore, it is said that extremely big things have the
characteristic of smallness. If one is able to know, like this, that big and small
are of the same measure, then with respect to all big and small things, they
are all caused to be without hindrances and impediments. This is precisely
the liberation of the inconceivable consciousness. Therefore, it is said for this
cause to be the initial arousal of the aspiration to enlightenment.

Why? Although Mt. Sumeru is large, it is still smaller than something
without an exterior. Although a mustard seed is small, it is still bigger than
something without an interior. You should know that something largely
vacant does not have an exterior and that it interpenetrates a mustard seed
and there is nothing remaining because it is the same as something extremely
small. Close to vacant does not have an interior and that it contains Mt.
Sumeru and there is space remaining because it is the same as something
extremely big. Moreover, a high seat interpenetrates an abbot, and Mt.
Sumeru interpenetrates a mustard seed. Although a mustard seed is small,
it is still larger than largely vacant. Although Mt. Sumeru is larger, it is still

finer than something extremely minute.”®

269 Extremely minute (kingmi, Ch. jiwei #4%; Skt. paramanu) is the designation or unit of measure
used in analyzing material things where one gets down to the point where something can no longer
be divided or broken down further. It is also referred to as an “extremely minute particle of dust”
(kitngmijin ¥54% ). In the old translation (of the Avatamsaka-sitra) it was called “close to vacant”
(inhé, Ch. linxu B E). Centered on one “extremely minute,” one mote or particle of dust in the six
directions (the four cardinal directions and up and down) is called a “minute” (i f#) or “minute
particle of dust” (mijin #J&); seven minute are one particle of gold dust (2imjin £ J&); seven
particles of gold dust are one particle of water dust (sujin 7K &); seven particles of water dust are one
particle of rabbit’s hair (£omojin % %J&); seven particles of rabbit’s hair are one particle of sheep’s
hair (yangmojin ¥ J&); seven particles of sheep’s hair are one particle of cow’s hair (umojin %
J&); and seven particles of cow’s hair are one particle of dust remaining in a crevice (kigyujin ¥
J&). These things refer to small particles of dust drifting about in the light we are able to see with our
natural, physical eyes. An extremely minute thing refers to something a level smaller, finer, and more

minute.
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The Mt. Sumeru that is now going towards a fine extremely minute
interpenetrates a mustard seed that is larger than a great vacuity (faebs X
J£). If it is mutually interpenetrating just like this, what kind of difficulties
will there be? Merely, although a mustard seed is larger than a great vacuity,
it does not increase its minute size. Although Mt. Sumeru is smaller than
an extremely minute, it does not decrease its height. For this cause, the
principles of the Way to enlightenment are incomprehensible. The bigness
and smallness of things is the cause of their mutual interpenetration. The
condition of mutual affirmation also emerges from this one kind of thing
because the characteristics of unity and diversity are not mutually separate
from each other. Why is it called the characteristic of diversity? This is
because the characteristic of self of all dharmas, each one, is diverse. Speaking
of the characteristic of unity, all dharmas are the approach of wisdom
of one characteristic. Since all dharmas exist because they possess the
characteristic of self, all of them also do not exist because they do not have
the characteristic of otherness. Being right together is being wrong together.
All dharmas are as one and so forth, and just like this unity and diversity do
not forsake or separate from each other. Because diversity does not separate
from unity all is one. Because unity does not separate from diversity, one is
all. As a result of these principles of the Way to enlightenment, one and all
are unimpeded and unhindered. Therefore, seven days becomes one kalpa

and one kalpa becomes seven days.”® <And so on and so forth.>
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290 Cf. Weimoji suoshuo jing B35 T30 4& (Vimalakirtinirdesa-sitra) 3, T 475.14.546¢8-12.

21 Supplementing the text with yu # following another manuscript. See Kim Ch'onhak, Hwasm-

gyong muniii yogyol mundap, 187 n. 773.



202 IIl.Questions and Answers on the Essentials of the Textual Meaning of the Avatamsaka-satra

PP E R EI#AE ) MmE KA Mad, Fhbdedet XODEI =, Bph—d ko), 54
EPTIERR, PR SRR, $E HAME A, 57 JARHER, M
SIN T3, MR RN, Fhe K E LI, ATTF i, RAZN, B
BN, SAMmA R, RAEKE UF&HENAT L, BARNAIT. T3k
O, mAEEAKE, ARER, MM, SRR AR, ANEREZ
IF, deRARN, AFTHT#E? A2 FHE X E, mALmE, AMsEmisi,
AR LS, WAE TSR LBRIAAZY, ARG, FEH—
A&, PR FIAR A0 T ARBRS. FT3R 40?7 ik AM &R, SRME, Prafssix
—ARE P, SE— RO, A AR, A, Efedad RARRIE R
—%F R B RS LR RBERN, —2—8, RIRBERE, —2—W.
B E N —f—Y EREER. WAL LAE—), U— LB <5 5>

Furthermore, it says that all dharmas do not possess hindrances or impediments.

Just like the Vimalakirtinirdesa-sitra says:

O Subhuti, six masters of those heterodox paths, who do not see the
Buddha and do not hear the Dharma, are your masters. For this reason,
you left home and became a monk and where those masters fall you also
will fall accordingly, and you will then be able to get sustenance. If you are
able to obtain the samadhi of non-contention (mujaeng sammae #&%=0k),
all living beings will also obtain this trance. Those who provide you with
donations are not called fields of merit (pokchon 4&®). Those who give
offerings to you will fall into the three unwholesome paths, and they will
join hands together with throngs of demons [mdiras] who will be their
companions in all manner of hardship, so you will be no different from
the throngs of demons [maras] and all manner of mundane hardship. You
will have a mind of resentment toward all living beings, slander all the

buddhas, and injure the dharma. You will not enter the great assembly

22 Reading ham R (meaning myol i) for song M. See Kim Chonhak, Hwaom-gyong munisi yogyo!
mundap, 188 n. 777.
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and in the end you will not attain nirvana.’” If you are like this you will

choose sustenance.294

It is the case that from the standpoint of the approach, the characteristics
of unity and diversity are not mutually separate (fongsang isang pulsangni mun
F48 248 F48#:77); because one and all are moreover mutually affirming, it
can be explained that they are neither hindered nor impeded. It is not simply
the emptiness of the True Dharma (chebop #7%) and the two approaches to
non-being (mu #%). The reason, nevertheless, is the antidote to the approach
of the emptiness of dharmas (popkongmun %% F7). This is because that which
Subhuti*® comprehends [ordinary living beings] should not hear it and be
afraid. <The remaining meanings are just like special explanations. I have
chosen and discarded the meanings of all the foregoing masters depending

on my feelings.>
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293 What I have translated as nirvana (myoldo, Ch. miedu % J%) refers to eradication of hindrances
and passing over or crossing over suffering (myolchang togo R[5 & 3). It refers to the attainment of

nirvana, having passed over the defilements of samsara.
204 'The passage is a summary of Weimaji suoshuo jing 1,T 475.14.540b29-540¢12.

25 Reading Son'gil %% as Subori /8% 4# following another manuscript. See Kim Ch'donhak,

Hwaom-gyong muniri yogyol mundap, 191 n.790.
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VIl. The Meaning of Dharma Realm™

'There are three approaches the same as before.

1. Analysis of the Name

Master Fazang said: “Dharma has three meanings: first, it means something
that maintains self-nature (chasong B£), second, it means a law or ordinance
(kwech’ik #hA1), and third it means an idea or object of consciousness (zaei
#%). Realm also has three meanings: first, it means a cause (in #) because,
relying on this, it produces the Saintly Way to Enlightenment; second it
means [original] nature (somg 1%); and third it means distinction (punje
575).”%7 Master Lin says: “That which is really true to its essence of self is
called ‘dharma.’ That which completely lays out the capital city is called the

‘realm.””
Z PR
B4 AR EAZA —AFARE —RASAR, ZHEL R

26 HPC 2.372b4-373¢10, 375a23-373a6.

297 Cf. Huayan jing tanxuan ji 18, T 1733.35.440b11-18. Fazang, in explaining the meaning of the
title of the “Entry into the Dharma Realm” chapter of the Avatamsaka-sitra explains four approaches.
First is a section in which he “analyzes the name” (shiming #.%). Here in this first part are analyses
of the “section name” (fenming %-4%), the “assembly name” (huiming &%), and the “chapter name”

(pinming $u.% ). The portion P’yowon cites comes from the “chapter name” portion.

28 Mental dharmas (simbop, Ch. xinfa s i%; Skt. cittadharma) are one of the classifications of
dharmas in five groups (owi, Ch. wuwei #4%): dharmas of form (saekpop, Ch. sefa & i%), the mind
(simbap, Ch. xinfa s %), mental functions (simsobop, Ch. xinsuofa S Py %), forces not concomitant
with the mind (sim pulsangingbop, Ch. xin buxiangyingfa ~ 748 & %), and unconditioned dharmas
(muwibop, Ch. wuweifa #& % i%). When the myriad things existing in the universe (wju manyu F &
% 7) are divided into the two dimensions of material existence and mind, mental dharmas are the

function of consciousness regarding material objects.
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2. Revealing the Essential Point

Master Lin says: “Take thusness (ygys 424w) as the essence.”

Master Huiyuan says: “Among the two teachings of the provisional
Hinayana (kwon sosing #/°%), with respect to phenomenal dharmas®®
(sabop Fi%), mental dharmas, the mind, and forces not concomitant with
the mind*” are all made by forms, which they take as their [original] nature.
The dharma realm of principle (i popkye #i%5%) of the Hinayana of the

provisional teaching regards emptiness at birth®® as that which manifests

29 Forces not concomitant with the mind (pulsanging, Ch. buxiangying 748 J&; short for sim
pulsangingbop, Ch. xin buxiangyingfa 3 48 J& i%; Skt. citta-viprayukta, asamprayukta) are one of
the classification of dharmas in five groups (owi, Ch. wuwei &4i). See the previous note for the list.
Among conditioned dharmas (yuwibép, Ch. youweifa & % %), these refer to dharmas that do not
belong to dharmas of form (material existence), mental dharmas, mental functions. In Consciousness-
only Yogicara, there are twenty-four groups. They are acquisition (de %), life force (minggen #1%),
human commonality (zhongtongfen % ) %), nature of unenlightened sentient beings (yishengxing %
4 1), concentration of no conceptualization (muxiangding #& %8 &), results of non-conceptualization
(wuxiangbao & #83R), concentration of extinction (migjinding .3 ), gathering of names (mingshen
4 %), gathering of phrases (jushen 4 %), gathering of syllables (wenshen X %), birth (sheng %),
old age (lao %), abiding (zhu 4£), impermanence (wuchang #& %), continuous flow (Viuzhuan 74%),
distinction of good and evil causes (dingyi € %), concomitance (xiangying 48 /&), activity (shisu 3+ 1&),
sequence (cidi R %), direction (fang 7r), time (shi ¥¥), number (shu #%), combining nature (hebexing
Fo 1), and non-combining nature (bubehexing A Fo &tk ). See Dasheng baifa mingmen lun KRH
AP, T 1614.31.855b—c.

30 Emptiness at birth (saenggong, Ch. shengkong £ %) is also called emptiness of self (agong, Ch.
wokong #%) and emptiness of personhood (in'gong, Ch. renkong A=), referring to the void of a
permanent ego. It is said that to rid oneself of grasping at the wrong view of a permanent self, the
Buddha introduced the concept of emptiness. Because what living beings mistake for an enduring
self is merely a conglomeration of the five skandhas, the Buddha taught that the notion of self is

empty and void.
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the nature of being unconditioned. The dharma realm of principle of
Mahayana of the provisional teaching®' regards the emptiness of self and
the emptiness of dharmas as that which manifests the nature of unchanging
true thusness.’” The dharma realm of the unhindered nature of principle
and phenomena of the Mahayana of the true teaching®® is non-dual with
respect to being conditioned and unconditioned, and melts and interfuses
the dharma realm, which is its [original] nature. The dharma realm of the
unhindered nature of phenomena and phenomena is non-dual with respect
to being conditioned and unconditioned; perception® is its [original] nature.
<If they jointly reveal reliance on the discrimination of function, then they
thoroughly comprehend outflows [defilements] and the five skandhas as
their [original] nature.>”

Master Wonhyo says: “If one thoroughly comprehends and discourses

on the dharma realm, he will not exceed four statements: first, the dharma

301 The Mahayana of the provisional teaching (kwén'gyo taesing, Ch. quanjiao dasheng ¥ X %) is
also called the provisional teaching of the Mahayana or the provisional Mahayana teaching (fwin
taesinggyo HE K Fe4k). It refers to the Buddhist teachings preached by the Buddha by means of
expedient means (#paya) in order to lead toward the true teaching of the Mahayana (si/ taesinggyo ‘&
X #e4%), which give the true Buddhist teachings without resorting to expedient means. These refer
to the Buddhist doctrines and teachings preached by Sakyamuni for the benefit of living people of

inferior spiritual capacity in order to guide them to the greater truths by means of expedient means.

302 Unchanging true thusness (pulbyon chinys, Ch. bubian zhenru % $H.4e) is the opposite of
conditional true thusness or the thusness that accords with conditions (suyon chinys, Ch. suiyuan
zhenru [ % H4). The original essence of true thusness is in the end equal and unchanging and is
precisely the eternally abiding buddha nature (pulsong #%) in the true mind of original nature.
According to conditions of ignorance exterior to his unchanging original essence, that which
gives birth to the six paths of rebirth in the three realms (desire, form, and formlessness) is called

conditional true thusness.

303 The Mahayana of the true teaching (silgyo taesing, Ch. shijiao dasheng F 4 X ) is also called
the true teaching of the Mahayana (si/ zaesimggyo H X #4%) and refers to the true teachings of the

Mahayana that do not resort to expedient means.

304 Perception (sangon, Ch. changyun % #) is one of the five skandhas (oon, Ch. wuyun #.2).
Human beings possess all manner of sentience (chongsang, Ch. jingxiang 1% #2), the ability to perceive

good and evil, right and wrong, and so forth. All these things are lumped together in this term.
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realm of the conditioned (yuwi popkye # %i%5F); second, the dharma realm
of the unconditioned (muwi popkye #& %% 5%); third, the dharma realm of the
conditioned and unconditioned (yuwi muwi popkye # ¥ #& %% 7); and fourth,
the dharma realm of the neither conditioned nor unconditioned (piyuwi
pimuwi popkye A AR KB,

Master Fazang says: “There are two kinds of dharma realms. First, there
are five approaches of the meaning of the dharma realm which is entered (soip
BiN). The first four dharma realms are the same those listed by Wonhyo.
<They are only dissimilar in analyzing their meaning.> The fifth is the
dharma realm devoid of hindrances and impediments (mujangae popkye %15
HEIR).>® Second, with respect to clarifying the dharma realm one is able to
enter (nungip &), there are also five approaches: first, pure belief; second,
correct understanding; third, practice; fourth, realization; and fifth, perfect

fullness.”*® <And so on and so forth.>

Foha s HE Ul AT BILE R, R, FEASERSHER
AAHE, RRPTIR G, Ak R, AR AT HTERE AN, A KK, 2
ER, A_ZE B Ao b itk BHKE, AFEBER LARLE—
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R, ZEH A S AR WA AR AER RS, ERA = RPT
NERZA AP, 09, R0 <fERTFRA >, AalEaiil. 6
A, A AF], —iF5, B/, ZA4AT, WEF, AR <E 5>

3. Differentiation by Means of Questions and Answers

A.The Four Kinds of Dharma Realms

305 Cf. Huayan jing tanxuan ji 18,'T 1733.35.440b25-27.

306 Huayan jing tanxuan ji 18,"T 1733.35.441a14-15.
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Question: Master Lin says: “Now, in discussing the diversity of essence, it is
wrong with respect to falseness and trueness.” Why is this so?

Answer: If we summarize their essences into four kinds, the first is the
dharma realm that accords with conditions (suyon popkye K4 %), the
second is the dharma realm that opposes conditions (faeyon popkye ¥4 ik
J%), the third is the dharma realm that neglects conditions (mangyon popkye
S#IEI), and the fourth is the dharma realm of conditioned arising (yongi
pophye BALET).

a. The Dharma Realm That Accords with Conditions

Among the previous three approaches, with respect to the essence of the
dharma realm, although the dharma realm is not a sphere and wisdom,
it explains spheres and wisdom according to conditions. Although the
dharma realm is not form and mind, it explains form and mind according
to conditions. Although there are various kinds of flavors according to
these assorted locations, nevertheless, all of these various flavors are not the
original flavor. Although there are differences according to conditions, the
differences are not the dharma realm. There are only names and letters, no
dharmas. When explaining in accordance with feelings, because feelings are
not the dharma realm, among the first, the dharma realm that accords with

conditions, there is no essence of the dharma realm.

b. The Dharma Realm That Opposes Conditions

Second, with respect to [the dharma realm that] opposes conditions, now,
the illness of being attached to existence (yu #) explains non-existence
(mu #) as the cure. The illness of being attached to non-existence explains
existence as the cure. <Permanence (sang ¥) and impermanence (musang #&
#) and so forth are all examples of this.> The antidote to the illness is not

the dharma realm, but the medicine that is able to cure it is provisionally
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called the “dharma.” If one again becomes attached to this dharma, the
illness will completely return. When the illness is cured, the medicine is
discarded. When one is fully endowed, he is explained as being pure. It is not
only throwing away the cure, it is also throwing away what was thrown away.
For this reason, in [the dharma realm that] opposes conditions, there is no

essence of the dharma realm.

¢. The Dharma Realm That Neglects Conditions

Third, with respect to [the dharma realm that] neglects conditions, because
it neglects conditions and neglects objects, it is called the dharma realm
that neglects conditions. Neglecting what has been obtained and neglecting
what has not been obtained, neglecting duality and neglecting non-duality
are also neglecting what has been neglected. It is not only neglecting names;
becausae it is also neglecting the essence of the dharma realm and neglecting
the function of the dharma realm, it does not establish the essence of the
dharma realm. Now, with respect to its not establishing [this principle], it is

also because it is one in the midst of the dharma realm.

d. The Dharma Realm of Conditioned Arising

Fourth, with respect to the dharma realm of conditioned arising, by
previously neglecting conditions there is already nothing on which to rely
or be attached. Now, again neglecting these conditions is called neglecting
conditions (mangyon &#). After neglecting conditions, one then establishes

the meaning of the dharma realm of conditioned arising.

=B,

M, =, LR BAEE TR

A A, —F SRR, —HSBER, ZREER wg AR W=
b ERREE, R, MRS, ARG, MERE S, AR



210  IIl.Questions and Answers on the Essentials of the Textual Meaning of the Avatamsaka-satra

FEAEeR, KRR, S IEARCK, BB £ 0], ZREER BALFTRE EH
w3, AR, B RETO, &R,

G RERZR, REE, FRZRK, A AE, FRZIBRANE<FE
BEE— > TR, ERER RS BB A K BEBOE BHMR
. BB ABEFSUF, 2 E0S, TR R TR, AR

ZENE BHREHY 9ERKERL BAME SRR B BRSO
BERE HeES REERE, BFERR, AL ERBEL. XALE, ik
T —H#.

WA IERE, SR IEIRE, SAMLERY, B ES. BRLURKE,
BATER R

Since all dharmas are thusness, true characteristics are non-produced,
and now they are also not destroyed; they neither increase nor decrease; they
neither exist nor do not exist; and while existing they do not exist. Existence
is the existence of non-existence. Non-existence is the non-existence of
existence. Existence and non-existence are non-dual. These, while being non-
dual are dual. Existence does not exist and non-existence does not exist.
These two are non-dual. Also, duality is also non-duality. There is no non-
duality while being dual. <Permanence and impermanence and so forth are
all examples of this.> Now, in the dharma realm of conditioned arising, it is
essence while being devoid of essence. Thusness is the essence of the dharma
realm. The unhindered nature of conditioned arising is the function of the
dharma realm. Being devoid of essence and devoid of function, function
is essence and essence is function. Thusness is conditioned arising, and
conditioned arising is thusness.

Question: In the phrase “sphere and wisdom,” what is the reason it is not
the dharma realm?

Answer: Sphere and wisdom also derive from sentiments for absurd
language. The sentiment of illness is devoid of dharmas.

Question: In the phrase “cut oft and obtain and throw away and obtain,”
it is also what is ultimately forsaken. What is called the dharma realm?

Answer: If one contracts an illness, it must be broken. One removes the
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illness but does not remove the dharma.

Question: In the phrase “the Middle Way,” if one neglects conditions, there
is already no illness. For what reason is there no essence of the dharma realm?

Answer: Even if one is removed from falsehood, since the dharma of
conditioned arising has not yet been clarified, it is not the essence of the
dharma realm, the essence necessarily has a function, and since the function
has already not been discussed, it is also still an essence that has not yet been
clarified.

Question: If it were already not conditionally arisen, can it not
concomitantly enter the dharma realm of conditioned arising?

Answer: The sitras say: “You should know that all dharma realms do
not forsake this dharma of non-discrimination.” <With respect to these five
phrases, you should again pay attention to the Treatise on Sitras of the Dharma
(Fajing lun %45).>

—Wikdede, BAAARTA, ST, £EEBT BAEE A MEL AL
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B. The Four Kinds of Conditioned Dharma Realms

307 Reading myol % as kam . See Kim Ch'onhak, Hwaom-gyong munii yogyol mundap, 234 n. 932.
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Furthermore, I will explain the four kinds of conditioned dharma realms.
First is the dharma realm of the conditioned accumulation of conditioned
phenomena (yuwi yonjip popkye & %44k i%5%). Second is the dharma realm
of the conditioned accumulation of unconditioned phenomena (muwi
yonjip popkye & ¥4k % %), Third is the dharma realm of the conditioned
accumulation of self-essence (chache yonjip popkye B#E# %), Fourth is
the dharma realm of the conditioned accumulation of universality (p’yongding
yonjip popkye T 5 ik kR 3%

a. Dharma Realm of the Conditioned Accumulation of Conditioned

Phenomena

If one clarifies existence (yz ) then all things exist. In other words,
there are production and destruction. There are causes and results. There
are samsara and nirvana. There are the center and the non-center. There
are the one characteristic®® and the lack of characteristics.*'® There is the

lack of that which is possessed. Now, the existence of waiting and the

311

existence of responding are called conditioned dharmas.”" Being produced

while not producing and being destroyed while not being destroyed, if

08 P’yowon considers these dharma realms of conditioned accumulation as a unique characteristic
of Huayan/Hwaom learning. Because P’yowon transcends differences, seeks after universality, and
concludes with the practices of samadhi and visualization, he shows himself to be an inheritor of
Wonhyo's thought. On this scholarly appraisal of P’yowon, see Kim Doo Jin (Kim Tujin) &£4£%,
Silla Hwaom sasangsa yongu 2 ersFAAFIAIIT [Research on the history of Hwaom thought in Silla]
(Seoul: Soul Tachakkyo Ch'ulp’anbu, 2002), 161-192.

309 The one characteristic (i/sang, Ch. yixiang —48) refers to the characteristic of absolute universal

thusness, which is without distinctions.

310 The lack of characteristics (musang, Ch. wuxiang ##8), with respect to the dharma nature of

thusness, refers to the absence of form or appearance in phenomena like cognition by means of

deluded thought.

311 Conditioned dharmas (yuwi pop, Ch. youwei fa 7 % i%) refer to all manner of phenomena that

appear to be real through the joining of causes and conditions.
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something is destroyed and yet is not produced the meaning of production
is not accomplished. Now, merely because production and destruction are
accomplished, it is accumulated (chip %&). Causes and results are mutually
accomplished, and all the way up to the mutual accomplishment of waiting
and responding becomes the conditioned accumulation of the conditioned. It

is the accumulation of non-accumulation.

LR, B AWIE, —FRAGEER —HEAGETVER ARG
EER, OHEFEGEER ERA B — A, BTRAEAR, ABA R, AL
HZE, A FIT, AR, A&, RAKFAE, ARAARL FAERL,
Rk, BmdEd, £ RTR. SR EBR, WhHEL BRAMR, HEAHEA

b. Dharma Realm of the Conditioned Accumulation of Unconditioned

Phenomena

If one clarifies non-existence (mu #%), then all things do not exist. In other
words, things are neither produced nor destroyed. There are neither causes
nor results. There are no samsara and nirvana. There are no center and non-
center. There are no one characteristic or a lack of characteristics, up to the
lack of that which is devoid of possession. The non-existence of waiting and
non-existence of responding are called unconditioned dharmas.’” Now, they
are unhindered and devoid of possession, and yet because non-existence
is clarified in accordance with dharmas, the essence of the many does not
exist, which is precisely being an unconditioned dharma. Non-existence
and non-existence are mutually accomplished, and since all interpenetrate
the numbers of non-dual dharmas, it is the accumulation of unconditioned

phenomena.

312 Reading i #2 as chip %. See Kim Ch'onhak, Hwaém-gyong muniii yogyol mundap, 235 n. 938.

313 Unconditioned dharmas (wuwi pép, Ch. wuwei fa # % %) do not arise as a result of causes and
conditions. They transcend the changes and transformation, the impermanence of production and

destruction, and are true dharmas that permanently abide (sangju % 4%) and are unchanging.
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c. Dharma Realm of the Conditioned Accumulation of Self-Essence

If it is neither conditioned nor unconditioned, since it is non-dual, this is
called self-existence. The sutras say: “Dharmas are called the essence of self
(chache B%2).”°" Furthermore, they say: “The essence of self is originally
emptiness (kong %); it is non-dual and non-exhaustible.””' If it is clarified
as being non-dual according to dharmas, then since a great amount of non-
duality is accumulated, it becomes a conditioned accumulation of self-
essence. Conditioned and unconditioned become two functions, and neither
existence nor non-existence is precisely the original essence of existence
and non-existence. Since essence is not made from conditions, it is called
a dharma of self (chabop Bi%), and dharmas of self are originally empty. If
one sees the non-duality of the essence of self, he does not see that they
are conditioned and he does not see that they are unconditioned. They are
absolutely non-dual and are said to be the dharma realm of universality
(pyongdimg popkye ¥ i%5%). Mere duality establishes non-duality and mere
non-duality establishes duality. Mere universality establishes non-universality

and mere non-universality establishes universality.

FRAAIES AT, BIAM BX "RLAN XX "ARARE, A

314 Supplementing the text with mu #&. See Kim Ch'onhak, Hwaom-gyong muniti yogyol mundap,
235 n. 940.

315 Although a similar passage is found in the Satyasiddbi-sastra (Chengshi lun P F 3 7, T 1646.32.
289c8), it is unclear what “sitra” he is citing here. This passage is also found in Fashang’s 7 k£ Shidi
lun yishu + 33 £ % 1,'T 2799.85.772a2-3), and Huiyuan's 2.1 Shidi jing lun yiji THEH K32 1,
X 45.26al.

316 Shidi jing lun +3u4& 3 2,'T 1522.26.132b10.
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d. Dharma Realm of the Conditioned Accumulation of Universality

Among the dharma realms of conditioned accumulation, there are three
kinds from the standpoint of being within the dharma realm of the
conditioned accumulation of universality: first, the conditioned accumulation
of the dharma realm (papkye yonjip *#F#4%); second, the unhindered and
unimpeded nature of the dharma realm (popkye mujangae *R-#& 5 #%); and
third, the liberation of the dharma realm (popkye haet'al &5%fMR). If, with
this universality, there is not principle and no teaching, it will be principle
and teaching. Because it is the principle of teaching, it is an accumulation
of principle. Because it is the teaching of principle, it is an accumulation of
teaching. Because principle and teaching are non-dual, it is an accumulation
of dharma. Since there are neither dharmas nor people, there are dharmas
and people. Because there is a dharma of a person, it is an accumulation
of dharma. Because there is a person of a dharma, it is an accumulation
of a person. Because the people and dharmas are non-dual, they are an
accumulation of impulses [samskira). Because there are no impulses that are
different from people and dharmas and there are no people and dharmas
that are different from impulses, it is the Mahayana. This is the conditioned
accumulation of the great dharma realm (zae popkye yonjip Kk 5%).

If, under the condition that there is no accumulation and there is no
dispersal, there is accumulation and dispersal, it is the accumulation of

dispersal and the dispersal of accumulation up to the nirvana of samsara and

317 Correcting 4i A to read chip % following the logic of the text. See Kim Ch'onhak, Hwaém-gyong
muniii yogyol mundap, 236 n. 942.
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the samsara of nirvana, the non-existence of existence and the existence of
non-existence, the unhindered and unimpeded nature of all is the unhindered
and unimpeded nature of the dharma realm.

If accumulation is unobtainable and dispersal is unobtainable, up to
samsdra being unobtainable, nirvina being unobtainable, and existence
being unobtainable, duality, non-duality, and also the existence of duality
and the non-existence of duality, the non-existence of duality, and the lack
of duality and the lack of non-duality, these also would all be unobtainable.
The unhindered and unimpeded nature would be unobtainable, liberation
and non-liberation also would be unobtainable. Just like this unparalleled
language, the mere unparalleled nature of language is also unobtainable. The

nature of being unobtainable is called the liberation of the dharma realm.
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C.The Four Dharma Realms and the Five Dharma Realms
a. The Dharma Realm of Conditioned Phenomena

Question: What are the similarities and differences between the four dharma
realms and five dharma realms of Wonhyo and Fazang?

Answer: First, is the dharma realm of conditioned phenomena
(yuwi popkye FFByi%5%). <The two masters identically say:> There are two
approaches. With respect to the first, original consciousness (ponsik A3) is
able to apprehend the seeds of all dharmas, which is called the dharma realm.
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It is as the Mahayinasamgraha says: “The [dharma] realm has been from the
time when there was no beginning” and so forth.*"® <This approximates the
identical meaning.> With respect to the second, the limits of the distinctions
of all dharmas of the three realms are called the dharma realm. This is
because, as the Avatamsaka-sitra says, “All buddhas know all the dharma
realms of the past without remainder; they know all the dharma realms of
the future without remainder, and they know all the dharma realms of the

present without remainder.”"
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b. The Dharma Realm of Unconditioned Phenomena

Second is the dharma realm of unconditioned phenomena (muwi popkye #&
B ix3%). <The two masters both say:> There are also two approaches. With
respect to the first, by means of the approach of the purity of the [original]
nature, although they are at the level of ordinary beings, it is because the
[original] nature is always pure. True emptiness’ has one taste because it is

devoid of distinctions. <This meaning derives from the Treatise on the Great

318 She dasheng lun ben ¥ K zw & (Mabiyanasamgraha), T 1594.31.133b15-16. This passage is
not found in the Chinese translations of the Mabayanasamgraha by Paramartha (Zhenti #3F) and
Buddhasanta (Fotuoshanduo # ¢ 5 % ); see T 1595 and T' 1592, respectively.

319 Dafangguang fo huayan jing 31, T 278.9.597c12-14; cf. Huayan jing tanxuan ji 18, T 1733.35.
440b27-c4.

320 True emptiness (chin'gong, Ch. zhenkong 8 %) refers to leaving behind seeing phenomena by

means of all manner of deluded thought and seeing the principle nature of thusness.
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Perfection of Wisdom,™" and so forth.> The second is the approach of departing
from flaws. Because of the antidotes,’ it is because it straightly manifests
purity. Because they are separated into ten groups in accordance with the
shallowness and depth of one’s practice, there are the ten kinds of dharma
realms, such as the [dharma realm] of Fullness Everywhere (p’yonman [popkye]
#3% [#]). <This meaning derives from the Madhyatavibhangabhasya® and

321 The Treatise on the Great Perfection of Wisdom (Dazhidu lun X5 Bz, T 1509). There is nothing
in Indian Mahayana literature that remotely approaches the authority this work enjoyed in medieval
Sinitic Buddhism. It is a large compendium of Mahayana views and practices attributed to the
scholar-monk Nagarjuna (Longshu #€##t, ca. 150-200). It was translated into Chinese between 402
and 406 by Kumarajiva (Jiumoluoshi # /% %A+, 344-413), the famous Central Asian translator and
explicator of Buddhism to the Chinese and founder of Madhyamaka philosophy in China. See
Etienne Lamotte, trans., Le traité de la grande vertu de sagesse de Nagarjuna (Mabiprajaaparamitasastra),
5 vols. (Louvain: Institut orientaliste, Université de Louvain, 1944-1981). On many different names
by which this text was known in medieval China and on the attribution of the text to Nagarjuna,
see Paul Demiéville’s review of the second volume of Lamotte’s translation (originally published in
1950) in Choix détudes bouddiques (1929-1970) (Leiden: E. J. Brill, 1973), 470, n. 1, 475-476. The
recent dissertation of Chou Po-kan presents a strong case for a “partly Chinese” authorship of the
work, since the hand of Kumarajiva’s editor and scribe Sengrui 144 (352-436) can be scen in the
translation and because some subjects treated by Kumarajiva appear to be responses to questions
by Sengrui and the project’s sponsor, Yao Xing k5% (365-416), sovereign of the Later Qin #% &
dynasty. Some of the most notable evidence provided by Chou is that the Dazhidu lun’s commentary
on the Mahaprajiiparamiti-sitra follows Chinese word order rather than Indian and that the whole
of the commentary is in the form of a dialogue. Dialogue was commonly employed not only in
Sarvastivadin commentarial literature, with which Kumarajiva was familiar, but also in contemporary
Chinese “Neo-Daoism.” (This is a misleading translation of xuanxue % %, “dark learning” or “learning
of the arcane/mysterious,” which is to be preferred.) Questions appear to be written into the text
and answered as the text proceeds. Furthermore, Sengrui appears to have written down everything
that Kumarajiva said and perhaps, because of other involvements, did not edit out old translations
of technical terms; hence, both old and new Buddhist terms remain in the Dazhidu lun. Thus, the
Dazhidu lun seems to reflect the work-in-progress nature of this translation. See Chou Po-kan, “The
Translation of the Dazhidu lun: Buddhist Evolution in China in the Early Fifth Century” (Ph.D.
dissertation, University of Chicago, 2000), 62, 68, 74-77, 78, 80, 81-84.

322 An antidote (zaech’i, Ch. duizhi $17%; Skt. pratipaksa) is something that severs the defilements by
means of the Way to enlightenment. There are four kinds of antidotes for severing defilements.

323 The Madhyatavibbangabhasya (Zhongbian lun ¥ %3, or Zhongbian fenbie lun ¥ % 5 #lww, T
1599)
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so forth.>**
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c. The Dharma Realm of Conditioned and Unconditioned Phenomena

Third is the dharma realm of conditioned and unconditioned phenomena
(yok yuwi yok muwi popkye T5H B #& K ik K). <Master Fazang says:>
There are also two approaches. The first is the approach that accords
with characteristics. The aggregates of feelings,’** perceptions,’® and

impulses,” and the five kinds of forms,**® in addition to the eight kinds

is a discussion of the distinctions with respect to the meaning and significance of the Middle Way
that sublates the two bounds. Although it was composed by Vasubhandu (Shiqin ##1, ca. 400-480),
it is said that Asanga (Wuzhao #&#) received the gathas from Maitreya and transmitted them to

Vasubandhu, and that only the prose essay portion is the work of Vasubandhu.

324 See Zhongbian fenbie lun + %2 3%, T 1599.31.454c21-455a12, where the passage is the
explanation of the dharma realm following differences in practices; cf. Huayan jing tanxuan ji 18, T
1733.35.440c4-7.

325 The aggregate of feelings (suon, Ch. shouyun % #; Skt. vedana-skhanda) refers to the function of

feelings such as pleasure and pain, or the lack of pleasure and pain.

326 The aggregate of perceptions (sangon, Ch. xiangyun #8.2; Skt. sanjia-skhanda) refers to all
manner of emotions and thoughts associated with accepting, imagining, and seeing certain events or

things in one’s mind.

327 The aggregate of impulses (haengon, Ch. xingyun 47 #; Skt. samskira-skhanda) is the fourth of the
five aggregates (pasica-skhanda). Having passed by the aggregates of form, feelings, and perceptions,
it refers to the condition in which formations of deep attachment are continually and more firmly

added.

328 With respect to the five kinds of forms (ojongsack, Ch. wuzhongse Z#2 &), the
Abhidbharmasamuccayavyikhyi says: “The forms that belong to the locations of dharmas are
summarized in five groups: (1) material objects too small to be seen (kingnyaksack #%% &) [The

understanding of the atomic nature of existence of the five faculties, the five object realms, the four
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of unconditioned phenomena,”’ these sixteen dharmas, because they are
known merely by means of mental consciousness, are called dharma realms
within the eighteen realms. The approaches of the twelve locations are also
called locations of dharmas (popchs #/%). <This meaning derives from the
Abhidharmasamuccayavyakhya.® To Master Wonhyo this is by means of
the third approach.> The second is the unimpeded approach, which refers

elements and so forth, due to the analysis by wisdom. This is a level of subtlety that can be theorized
through analysis, but cannot be perceived by the sense organs. Material objects too small to be seen.
The existence of atoms cannot be directly perceived by the five senses, but their existence can be
inferred.]; (2) the extreme subtlety of the visible colors of the relative category [such as light, shadow,
brightness, dullness, and the relative categories of forms, such as length, shortness, squareness and
roundness] (kikhyongsaek #%3@ &); (3) unmanifest matter that is created as a result of receiving
the precepts into one’s mind (susoinsack X Py 5| &); (4) the situation of the sixth consciousness,
unconnected to the other five consciousnesses, reflecting on the past, or giving rise to illusory objects
[such as flowers in the sky. This form (object) is risen through the mistaken discriminatory power
of the sixth consciousness] (p’yorgye sogisack %zt PiAe &); (5) forms that are produced by means
of their own existence (B /£ 74 &) [This seems to be similar to chong soinsack Z P 5] &.: forms of
magical production and transformation. This is a form element where the sage in meditation can freely
transform and manifest things. By thinking of water or fire, he can manifest water or fire. Or he can
transform sand and soil into gold and silver and so forth.]; see Dasheng apidamo zaji lun X T Ri&
JEaE%EH 1, T 1606.31.696b27-28.

329 With respect to the eight kinds of unconditioned dharmas (p'al muwi, Ch. ba wuwei \#& 5%), the
Abhidharmasamuccayavyakhya says: “There are eight kinds of these unconditioned dharmas: (1) the
true thusness of wholesome dharmas (sénbop chinys & 7 54w), (2) the true thusness of unwholesome
dharmas (busénbop chinys & % H4w), (3) the true thusness of indeterminate (lit. “unrecordable”)
dharmas (mugibop chinyo #32i% H4w), (4) empty space (hogong & %), (5) eradication [nirvana] by
means of non-discrimination (pizangmys! 3F4%i%), (6) eradication [nirvana] by means of discrimination
(£'aengmyol #F#), (7) immovability (pudong 7 %)), and (8) the eradication of perceptions and feelings
(sangsumyol #8.%3R).” See Dasheng apidamo zaji lun 2, T 1606.31.702a29-702b3.

330 The Abhidharmasamuccayavyakhya (Duifa lun ¥} %%, Treatise on the Abhidharma), the Dasheng
apidamo zaji lun KT R i EH# S (T 1606), is a commentary on the Abhidbarmasamuccaya
[Dasheng apitamo ji lun X T %i& J& %3, T 1605]. Because it is a commentary that explains
the characteristics of dharmas according to the Indian Yogacara tradition, it became one of the
eleven primary commentaries studied in the Faxiang tradition (Popsangjong %48 7). Although
usually attributed to Asanga, it is also believed to be the joining of separate commentaries on the

Abhidharmasamuccaya by Asanga’s disciple Shizijue #F ¥ % and Sthiramati (Anhui % #).
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to the dharma realm of the one mind (ilsim popkye —s k7). It contains
the two [approaches] of [the approach of] true thusness and [the approach
of ] production and destruction. It thoroughly comprehends and makes that
which relies on the conditioned and unconditioned. With respect to true
and worldly [absolute and conventional] dharmas (chinsok pop #As-i%), there
is no place to be partial or biased towards. With respect to all approaches,
there is no place that is not thoroughly comprehended. For this reason, it is
described and named as unimpeded. That is compared to the non-serenity
of a wave that subsumes water and the immovability of water that subsumes
waves. Hence, the Avatamsaka-siitra says: “The realm of conditioned
phenomena emerges from the realm of unconditioned phenomena, and
yet it does not deteriorate the nature of unconditioned phenomena. The
realm of unconditioned phenomena emerges from the realm of conditioned
phenomena, and yet it does not deteriorate the nature of conditioned
phenomena.””' The Awakening of Faith®® says: “Because it does not
comprehend the one dharma realm, the mind does not mutually respond;
thoughts arising suddenly are called ignorance (mumying #&80).733 <{To
Master Wonhyo this is by means of the fourth approach. This core teaching
of the sttra is appropriately found here. In addition, although there are three,

it is because previously they did not derive from this.>

331 Dafangguang fo huayan jing 15,T 278.9.496b10-12; cf. Huayan jing tanxuan ji 16, T 1733.35.
440c12-15, from “That is compared to the wave that subsumes water ...” For the whole passage, see
Huayan jing tanxuan ji 16,'T 1733.35.440c7-15.

332 'The Awakening of Faith (Qixin lun #133w), short for the Awakening of Faith in the Mahayana
(Dasheng gixin lun X FA2fz3, T 1666), is said to have been composed by Asvaghosa (Maming %
*%, fl. second century) in the second century and translated into Chinese by Paramartha (Zhenti
53, 499-569) in the sixth century. It does not exist in any Sanskrit or Indic manuscript and was
apparently completely unknown in India. Nevertheless, the Awakening of Faith was, along with the
Treatise on the Great Perfection of Wisdom (Dazhidu lun, T 1509), was one of the most important and
influential texts of medieval Sinitic Buddhism. See Yoshito S. Hakeda, trans., The Awakening of Faith:
Attributed to Asvaghosha (New York: Columbia University Press, 1967).

333 Cf. Dasheng gixin lun, T 1666.32.577¢5-7.
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d. The Dharma Realm of Neither Conditioned nor Unconditioned

Phenomena

Fourth is the dharma realm of neither conditioned nor unconditioned
phenomena (piyuwi pimuwi popkye IEH Bk B %), There are also two
approaches. <That which follows has all been described by the Dharma
Master Fazang.> The first is the approach in which form is deprived.
This means that because conditions are not conditions that are non-
principle, they are not conditioned. Because principle is not principle that
is non-conditioned, it is not unconditioned. The essence of dharmas is
universal, form is deprived, and both vanish. The thirty-ninth roll of the

_ e .y e .- _, 334
Paricavimsatisahasrika-prajriaparamita-sitra’ says:

Subhuti asked the Buddha, “Since dharmas are universal, are they
conditioned dharmas or unconditioned dharmas?” The Buddha replied,
“They are neither conditioned dharmas nor unconditioned dharmas. Why

is this so? When one departs from conditioned dharmas, unconditioned

334 'The Padicavimsatisihasrika-prajaaparamiti-sitra (Dapin bore jing X Sofk 35 45, official title: Mobe
bore boluomi jing JF 3T %35 W 7 % #8,'T 223), in twenty-seven rolls, was translated by Kumarajiva and
completed in 404 C.E. It should not to be confused with the Mahaprajiiparamiti-sitra (Da bore
boluomi jing XM& W % 42, T 220), in 600 rolls, that was translated by Xuanzang between 660 or
659 and 663 C.E.
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dharmas are not obtained. When one departs from unconditioned
dharmas, conditioned dharmas are not obtained. O Subhuti, this is the
nature of conditioned phenomena and the nature of unconditioned

phenomena. These two dharmas are neither combined nor dispersed.”*

<This is what it means.> The second is the approach of committing
nothing. This means that because the dharma realm departs from forms
and departs from [original] nature, it is neither of these two [conditioned
or unconditioned]. Because forms are left behind, it is not conditioned,
and because [original] nature is left behind, it is not unconditioned.
Furthermore, because this is absolute truth (chinje #3¥), it is not conditioned.
For this reason, because it is a conventionally established truth, it is not
unconditioned. Furthermore, because these two names and words are not
that which is able to be attained, for these reasons both are not. The first roll
of the Samdhinirmocana-sitra®® says: “All dharmas are summarized into two
groups: so-called conditioned phenomena and unconditioned phenomena.

Among these, conditioned phenomena are neither conditioned nor

335 Mohe bore boluomi jing JE 3T/ 3% W % % 48 26,'T 223.8.415b13-20.

336 The Samdhinirmocana-sitra (Jieshenmi jing WK% 48, T 676) is one of the seminal sutras of
the Yogacara tradition. It is a sutra divided into eight chapters that explains the deep meaning of
“consciousness-only.” It belongs to the middle period of the Mahayana sutras. Although the exact
date of his compilation is unknown, since it is cited in Asanga’s (Wuzhao # %, 385-480) Mahayana-
samgraha (She dasheng lun ¥ X F3®), it was probably compiled and composed before that time.
The sutra clarifies the boundaries of consciousness-only, the visualization methods (kwanbap, Ch.
guangfa #Li%), and the fruits of practice/functioning (haenggwa, Ch. xingguo 47 R); it also clarifies
the appearance of the alayavijiana (immaculate consciousness) and the nature of the mind in three
aspects. The sitra also explains that the Buddha “turned the wheel of the dharma” (chon pomnyun,
Ch. zbuan falun ¥#% i%3) three times: the first being the Hinayana teaching of the four noble truths
in Deer Park, the second being the early Mahayana teaching of “emptiness” (kong = ; Skt. sinyata) of
the Prajfidparamita sitras, and the third and final teaching being the advanced Mahayana teaching
that “all dharmas lack substantial marks (chesang, Ch. tixiang 8248; Skt. svabbava-laksana), are neither
produced nor destroyed but are in quiescence and that their self-nature is nirvana.” Shenmi jietuo
Jing RE ML 2, T 675, 16.673c; see John Powers, trans., Wisdom of Buddhba: The Samdhinirmocana
Mahayana Sitra (Berkeley: Dharma Publishing, 1995), 138-141.
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unconditioned, and unconditioned phenomena are neither unconditioned
nor conditioned.”’” <I have provided a detailed explanation up to this

point. >338
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e. The Dharma Realm Devoid of Hindrances and Impediments

Fifth is the dharma realm devoid of hindrances and impediments (mujangae
popkye #ETE#EET). There are also two approaches. The first is the approach
of universal subsuming. This means that with respect to the above four
approaches, if one follows one, it subsumes all of the remaining four. For this

reason, Sudhana, whether he gazed upon a mountain or an ocean, whether

337 Jieshenmi jing (Samdbinirmocana-sitra)1, T 676.16.688c23-26.
338 Cf. Huayan jing tanxuan ji 18,'T 1733.35.440c15-19.

339 Supplementing the original text with sk #3. See Kim Ch'onhak, Hwaom-gyong muniii yogysl
mundap, 253 n. 983.

340 Although the logograph fei 3F (Kor. pi) appears even in received text of the Huayan jing tanxuan
Ji, looking at it from meaning, we follow other manuscripts of the Zunxuan ji that use the word shi &

(Kor. si). See Kim Ch'onhak, Hwadm-gyong munii yogysl mundap, 253 n. 985.

41 Supplementing the original text with che #. A conventionally established truth (a/Zipche, Ch.
anriti % 3.%%) refers to things established by thoughts and words and appearing with distinctions

and names by provisions and hypothetical developments that do not attain to true thusness.
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he saw a hall or a house, the names of all that he says interpenetrated the
dharma realm. The second is the approach of perfect interfusion. This means
that because principle is interfused with phenomena, all phenomena are
completely devoid of limits (punje %°7). This means that a minute particle
of dust is not small and is able to contain ten Asefras [lands] and that an
ocean of ksetras is not large and is concealed and interpenetrates a particle
of dust. Because phenomena are interfused with principle, all principle is
not unlimited. This means that the one and the many are unimpeded, or
it is called the realm of the one dharma (i/ popkye —i%5%, alt. “one dharma
realm”), or the realm of all dharmas (che popkye 3k i%7%). “The Origination
of the Nature [of the Tathagata Jewel King]” chapter says: “If we make a
comparison, with respect to the realm of all dharmas, limits (punje % 7#5)
cannot be obtained, all are not all, it is unable to be seen and impossible to
choose.”” This clarifies that all dharmas are precisely not all dharmas. The
“Vairocana” chapter says: “Within this Lotus Flower Storehouse World
System, within each and every minute particle of dust are seen all dharma
realms.”** This clarifies that one is not one. Therefore, when Sudhana from
a brief moment of time grasps his hand, it follows that he passes over many
kalpas; or when he enters the observation tower he universally sees three
thousand world systems. All these are its sorts of things.

The above five approaches and ten meanings comprehensively clarify
“entering the dharma realm.” You should pay attention to the perfect

interfusion of the six characteristics, the whole and parts.**

FAAERBERA AP — R0, B LW, R RAR — . R¥E
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3422 Supplementing the original text with muwi #& % following the Jieshenmi jing and the Huayan

tanxuan ji.
343 Dafangguang fo huayan jing 33, T 278.9.614c16-17.
34 Dafangguang fo huayan jing 3,'T 278.9.412¢7-8.

345 Cf. Huayan jing tanxuan ji 18,'T 1733.35.440c29-441a14.
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VIIl. The Meaning of the One Vehicle*

There are three approaches the same as before.

1. Analysis of the Name

“One” means that there are no others. Its causes have no other destinations.
Its effects have no distinct reciprocations. Although causes and effects are
mutually established (sangsong #8%), since its essence is not established it
is called “one” (i/ —). “Vehicle” (sing %) means something that loads and
transports. When it goes, it is able to transport people; and because it is that
which is ridden (sosing PT9) it is called a “vehicle” (sing #). Furthermore,
the One Way to enlightenment (i/zo —i&) is the road travelled by all sage
people, and because there is no separate path, it is called the One Way to
enlightenment. A “way” (z0 i&) means something that can be gone through,
and “vehicle” means something that is able to transport by means of merit.
A vehicle goes out moving, and going out it arrives at bodhi. The Way to
enlightenment is quiescent and thoroughly comprehending [of all], it goes
through and penetrates nirvana.

If one relies on this meaning, principle is not something that transfers

34 Supplementing the original text with c4'i% pi che A3 3 following the Huayan jing tanxuan ji.

347 HPC 2.376¢20-377¢20.
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and moves. Merely the Way to enlightenment does not have a vehicle.
Functions (baeng 47) proceed to destinations. Only the vehicle is contrary
to the Way to enlightenment. Furthermore, just as the sutras say: “Precisely,
if one circulates in the five paths of rebirth from this dharma realm, one
is called a living being. If one circulates and exhausts the source this is
explained as being called ‘buddha.’”** If one relies on this meaning, because
principle is neither produced nor destroyed, it is able to transport and move
according to conditions and rightly falls under the meaning of “vehicle.”
Although functions are produced and destroyed, because they neither go
nor come they do not transfer and move and so they directly fall under the
designation “Way.”

If I speak about it in a thoroughly comprehensive manner, within
principle it is fully endowed with the meanings of Way and vehicle. From
the standpoint of the approach of leaving behind characteristics, it is because
it is originally quiescent. From the perspective of the approach of leaving
behind [original] nature, it is because it moves according to conditions.
Within functions, they are also fully endowed with the two meanings of Way
and vehicle. If one relies on the approach of production and destruction, it
is because they neither transfer nor move. If one relies on the approach of
continuation,*® it is because they transfer and move.

Provided one relies on this name, if one chooses the meaning according

348 The satra referred to here is the Foshuo buzeng bujian jing 3 13§ 7 #m4& (T 668), one roll,
translated by Bodhiruci in 525 C.E. Fazang says that he is citing this satra and provides a quote that
is similar to the one presented by P’yowon; see Huayan jing tanxuan ji 2,'T 1733.35.130c21. In fact,
Fazang similarly narrates the contents of the scriptural passage by citing the name of the sutra; see
Huayan jing tanxuan ji 6, T 1733.35.226a29-b2. This corresponds to the following passage in the
Buzeng bujian jing, T 668.16.467b6—8. Wonhyo provides a similar quotation in his Zaesing kisillon
pyolgi KFRAAZH AT, T 1845.44.231a9-10. However, the source of the second part cannot be

known for sure.

349 Continuation (Kor. sangsok, Ch. xiangxu 48 4%) is a common translation for the technical Sanskrit
terms anusamdhi and prabandha, which are often used in Buddhist texts referring to the state or
process in which dharmas continue after they have arisen and continue on without ceasing. See
Apidamo jushe lun (Abbidharmakosabhasya) 30, T 1558.29.159a6.
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to the words, this is called the hindrance of wisdom. All things that are
obtained are not vehicles. This is precisely the case whether principle or
function; both are not that which is obtained. It straightly becomes the
place travelled and the vehicle ridden by sagely people. The vehicle ridden
by sagely people is without function and is not principle. The place travelled
by sagely people is without principle and does not function. For this reason,
being without reason and without function, they straightly become principle
and function. Provided there is no Way and no vehicle, it therefore becomes
a Way and a vehicle. You should know that although it is not difficult to
analyze a name, it is not easy to get its meaning. Suppose that one is able to
distinguish meaning directly by relying on the name in this manner, if he is
not able to break the meaning of its name, he will become wrapped up in
names and will not analyze the name. <The above are the words of Wonhyo;
you should bear these things in mind in a detailed manner and know

them.>*°
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350 From this we can know that the foregoing was the opinion of Wonhyo; hence, this is source

material on Wonhyo's thoughts on the one vehicle.
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2. Revealing the Essential Point

In summary there are three essential points: original nature (song %),
function (haeng 47), and the results of functioning (haenggwa 47%). With
respect to original nature there are two meanings: permanent nature (sangsing
#t) and impermanent nature (musangsong # % 1%). Speaking of “nature,”
by means of the principle of the Tathagatagarbha, fully endowed with the
virtues of nature®®' numbering as the sands of the Ganges, one is able to carry
the results of functioning and make the right causes. <It is just as the Treatise
on the Buddha Nature® explains.> With respect to impermanence and

permanence there are two meanings. This refers to innate proclivitySS3 and

351 Virtues of nature (séngdok, Ch. xingde 144%) refer to the case that all things are fully endowed
with all manner of capabilities and capacities in their original natures, such as wholesomeness and

unwholesomeness, delusion and enlightenment.

352 The Treatise on the Buddha Nature (Foxing lun #3, T 1610) was composed by Vasubandhu
(Shiqin ##1) and translated into Chinese by Paramartha (Zhenti #%¥) between 557 and 569 C.E.
It systematically discourses on Buddha nature, criticizes the intellectual position that denies the
possession of Buddha nature by all living beings, such as beings adhering to the Hinayana, heterodox
paths (other religions, e.g., Hinduism), and the Mahayana. It clarifies the intellectual position that all

beings have from the beginning been endowed with Buddha nature.

353 Innate proclivity (songjongsong, Ch. xingzhongxing PAE %) refers to the innate proclivity for
enlightenment—in other words, a proclivity that is inborn as a result of the extensive practices of
prior lifetimes. It also refers to the concept of undefiled seeds. It is also described as “the seed-nature
abiding in the original nature” (ponsongju chongsong, Ch. benxingzhu zhongxing FAEFEHE; Skt.
prakritistha-gotra). It is one of the six seed-natures (yuk chongsong, Ch. liu zhongxing >~#21£) that
comprise the seed-natures of the level of functioning (haengwi chongsong, Ch. xingwei zhongxing AT
{24 1), which go from the causal practices of bodhisattvas to their results. The six seed-natures are
(1) seed-nature of practice or proclivity acquired by practice (sipchongsing, Ch. xizhongxing & +&
1), which is the study of emptiness and which corrects all illusions of time and space; it corresponds
to the level of the ten abodes; (2) seed-nature of nature or innate proclivity (songjongsong, Ch.
xingzhongxing PeAEPE), which does not reside in emptiness and is the nature that goes out and
distinguishes false, provisional, or impermanent natures (kasong, Ch. jiaxing fE.1£); it has the ability
to discriminate all the natures of phenomena and transform the living; it corresponds to the level of
the ten practices; (3) seed-nature of the Middle Way (tojongsong, Ch. daozhongxing 3 ¥ %), which

practices the sublime visualizations and meditations of the Middle Way and attains insight into
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proclivity acquired by practice.’® <It is just as the Yogdcarabhami* explains.>
With respect to essence of the function, after the arousal of the mind (palsim
#5+3) and until equal enlightenment is restored, the myriad practices that
were cultivated are regarded as its essence. With respect to the essence of the
result, within the stage of sublime enlightenment,* the bodhi of the three

bodies® is regarded as its essence.

and thoroughly comprehends the Buddhadharma; it corresponds to the ten transferences; (4) seed-
nature of the sage/saint (songjongsong, Ch. shengzhongxing % 4% 1%), which is the nature by which one
realizes or enters the level of sanctity by destroying ignorance by means of sublime visualizations;
it corresponds to the ten practices; (5) seed-nature of equal enlightenment (zinggak chongsong, Ch.
dengjue zhongxing % 42 +), which is the bodhi-rank germ-nature that produces Buddhahood; it
only differs from the succeeding level only by grade; (6) nature of sublime enlightenment (m2yogaksong,
Ch. miaojuexing % % 1), which is the profound, enlightened nature of the buddhas, the unsurpassed
fruit of Buddhahood (pulgwa, Ch. foguo # 3&; Skt. buddhaphala).

354 Proclivity acquired by practice (sipchongsong, Ch. xizhongxing 8 #&1£) refers to the proclivity for

enlightenment cultivated in a posterior or post-natal manner as a result of practice.

355 The Yogacarabhiami (Yuga lun Zitinsy, short for Yuga shidi lun it &F 33, T 1579) is believed
to have been composed by Maitreya and transposed by Asanga. Xuanzang executed the translation
into Chinese between 646 and 648 C.E. This work is one of the representative works of the Yogicira
tradition and provides a detailed discussion of the spheres, practices, and fruits of the practitioner
of Yogacara, the theory of the dlayavijiana, the theory of the three natures (samsongsol =/4£38), the
theory of the three non-natures (sammuséngsol =#& 1 3), the theory of consciousness-only, and
so forth. It served as the basis for the Consciousness-Only school’s theory of the Middle Way, the
theory of dependent arising, and the teaching of the three vehicles. It was one of the seminal treatises

of the Faxiang school 7*48 7 (Kor. Popsangjong).

356 The stage of sublime enlightenment (myogakchi, Ch. miagjuedi 4y $t3) is the last stage in the
fifty-two- or forty-one-stage paths of bodhisattva practice. The bodhisattva at the stage of equal
enlightenment (zinggakehi, Ch. dengjuedi % 3 32) again severs the ignorance of one degree and

advances to or enters this stage. It is the place of a buddha who has severed all defilements.

357 The three bodies (samsin, Ch. sanshen =%, also sambul, Ch. sanfo =#; Skt. trikaya), in the
developed Mahayana intellectual tradition, refer to the (1) dharmakaya (popsin, Ch. fashen #%), the
body of the teaching or body of principle, the buddha as a representation of the universe as it really it
or reality as it really is; (2) the sambhogakaya, the reward body (posin, Ch. baoshen #%.%) or the body
formed as a result of the merit and vows made by a buddha and the way he appears in his buddhaland;
and (3) nirmanakaya, the transformation body (hwasin, Ch. huashen 1% or response body (ingsin,
Ch. yingshen F&%), the way a buddha appears when he manifests in the mundane world with the



Questions and Answers on the Essentials of the Textual Meaning of the Avatamsaka-satra 231
(Hwadm-gydng muntii yogydl mundap) ERE X HERME

Wonhyo says: “Also, relying on this approach to the dharma, you
should craft your explanation in this manner. Expounding until principle
is exhausted is not necessary. Why is this so? They are principle and
phenomena; they are defiled and pure. All dharmas, all of them, are the
essence of the vehicle. In whatever place dharmas exist, will there be

something that is not a vehicle?”

FhRR A=, AMATITR. AR, SEFETH. S, i, A
ek is, fbATRMAFER <k fhiihst> &% 54 A&, AREELY
A <de I s AT, BTk, FRGE, PTEEAT, AR R,
LrSEHP BB AR e CHARKPY, BAERR, AR, KLAR
b ATH? BREF FREF, — ik BARM. ATRA HmIERAR?”

3. Questions and Answers

Question: How can we know that all dharmas, all of them, are the essence of

the vehicle?
Answer: Master Wonhyo says:

Just as the physician Jivaka®® always crafted this explanation: “There is

nothing that is not medicine under heaven. Bodhisattvas are also like

this. In explaining all dharmas, there is nothing that is not bodhi.”**

thirty-two major marks and eighty minor marks of a buddha. The cosmic buddha Vairocana is
an example of the dbarmakaya, Amitabha is an example of a buddha in sambhogakdya form, and

Sakyamuni is an example of a buddha in nirmanakaya form.

358 Jivaka (Kiba, Ch. Qibo # %) was a physician in Sravastt in India. He took refuge in the Buddha
Sakyamuni. He was revered as the king of physicians because he cured Sakyamuni’s paralysis,
Belatthasisa’s (Analii FTAR4) eye disease, and Ananda’s syphilis.

39 Cf. Dafangdeng daji jing X7 % X% 4& ([Mahavaipulyamaha) sannipata-sitra) 9, T 397.13.
54¢28-55al.
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Furthermore, a sutra says: “Licentious desire is precisely the Way to
enlightenment, and rage and stupidity are also just so. Within three
things like this, are all the measureless Ways to Buddhahood. If someone
discriminates between licentiousness, rage, stupidity, and the Way to
enlightenment, this person is far removed from Buddhahood and is like
heaven and earth.”® Relying on passages such as these, one can know
that all dharmas are absolutely the Way to enlightenment.

Nevertheless, with respect to these passages, in summary there are
several meanings. First, the pure mind of self-nature is called the truth

of the path.

361

With respect to all dharmas, they are absolutely empty of
original nature. The emptiness of original nature also is the bodhi of the
purity of original nature (songjong pori % &#%). Therefore, it is explained
that all dharmas are absolutely bodhi. Second, the [monastic] precepts
[s7/a], [meditative] absorption, wisdom, and so forth are called the Way
to enlightenment. The [monastic] precepts, [meditative] absorption,
and wisdom are as good as licentiousness, anger, and stupidity. They are
only just like one; they are non-dual and non-discriminative. Therefore,
it is explained that licentiousness and so forth are precisely the Way to
enlightenment. Third, the wisdom of non-discrimination® is the Way
to enlightenment. As for true essence, non-discriminative wisdom, when
one realizes true thusness, all the dharmas of the three ages together

manifest the one mind (i/sim —+3), and there is not one dharma that is

360 Cf. Dazhidu lun 6,"T 1509.15.107¢21-24.

s61 The truth of the path (¢oje, Ch. daoti i& %; Skt. marga-satya) is one of the four noble truths (saje,

Ch.

siti ¥9%). It refers to the path by which one severs all defilements and karma and thoroughly

comprehends nirvana.

362 Non-discriminative wisdom (mubunbyolchi, Ch. wufenbiezhi #& 57 %; Skt. nirvikalpajiana)

is the wisdom that realizes true thusness. Because the shape of true thusness cannot be expressed,

verbalized, or discriminated in human words, concepts, or expressions, the possession of a

discriminating mind is incapable of processing the nature of its essence (chesong #21%). Therefore,

we can know it only by means of true wisdom that is stripped of the forms and appearance of all

thoughts, discriminations, and conceptualizations. This kind of wisdom is called non-discriminative

wisdom.
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separate from the enlightened mind (%aksim 5&-3). Therefore, birth and
death are combined with the Way to enlightenment. Fourth, the dharma
realm is dharmas as they are. All dharmas are mutually intruding and
interpenetrating. It is just like the three ages of the ten directions all
entering into one particle of dust. One particle of dust also enters into
the world systems of the ten directions; one thought-moment enters a
measureless span and a measureless span, enters one thought-moment.
Just like this, the wisdom of all the buddhas enters a covetous mind, and
in one thought-moment, a covetous mind enters the wisdom of all the
buddhas. Therefore, it is explained that birth and death are combined with
the Way to enlightenment. Fifth is relying on the approach to dharma of
the unhindered and unimpeded dharma realm. It is not only one and all
mutually intruding and interpenetrating, but one dharma is all, and all
dharmas are one. Therefore, it is explained that licentiousness is precisely
the Way to enlightenment. Sixth is arriving at and interpenetrating the
lack of one’s own mind [svacitta] (mujasim #& 8+3). With respect to all
[phenomena], they are regarding mind [ci#ta] as mind [ci#ta]. As for the
Tathagata, since he does not possess his own body, all bodies are his body.
'The reason for this is because for a long time, without break, he cultivated
a view of no-self (muagwan ##%H#) and was able to reach the lack of his
own body and mind. Because he accumulated measureless merit for three

numberless kalpas,* he was able to perceive and obtain his own mind. If

363 Three numberless kalpas (sammusu kop =#&##)) is the same as three asamkhya kalpas (sam
asingyi kop = T8 783)). It is the extremely long length of time necessary for a bodhisattva to perform
all of his practices and attain Buddhahood. The word kalpa may be translated into English essentially
as an eon of time. There are three kinds of kalpas. Buddhist literature on the topic of cosmology
speaks of a small kalpa, a middling kalpa, and a great kalpa. According to the Abhidharmakosabhasya,
a small or intermediate kalpa (Skt. antarakalpa) is the period in which human life increases by one
year a century until it reaches 84,000 with people reaching a height of 8,400 feet. Then it is reduced
at the same rate until the lifespan reaches ten years with people being a foot high. Each of these
two processes each is a small kalpa. The Dazhidu lun says that both together are one small kalpa
(See Dazhidu tun 38, T 1509.25.339b25—c26). Twenty small kalpas make up a middling kalpa. A
middling kalpa is a period of 336,000,000 years. Eighty middling kalpas make up a great kalpa (Skt.
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one characteristic exists and it is regarded as essence of self, since grasping
at self (chiba $K) is not removed, [such a one] is not said to be a sagely
person. Although one characteristic has been established and if it is not
equipped with a self, the medicine has not been endowed, and [one] does
not become a king of physicians. Truly, because there is nothing that is
obtained there is nothing that is not obtained; so it is called the perfectly
full, unsurpassed, and completely universal bodhi (wénman musang
chongding pori 1B £ EFE3). Because one relies on this meaning, it
is explained that all dharmas are absolutely bodhi, just as Jivaka explained.
Because of this sagely teaching and the principle of all dharmas, you
should know that all dharmas are the essence of the vehicle.

Master Fazang says: “There are two approaches to the one vehicle:

first, the teaching of distinction (pyslgyo %1%%); and second, the teaching of

commonality (fonggyo F4%). In the first there are also two approaches. The

first is discrimination of the results of the ocean of original nature (songhae

kwabun P#F4). This comes under the heading of unexplainable meaning.

Since it is not mutually resonant with the teaching, it is a sphere of the ten

buddhas. The second is discrimination of the causes of conditioned arising
(yom'gi inbun %+ B %). This is precisely the sphere of Samantabhadra. These

two are non-dual, and since its totality is found everywhere, it is compared to

water and waves. Ponder this.
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mahakalpa). It is the span of time from the beginning of a universe until it is destroyed and a new

universe takes its place.

364 Cf. Huayan yisheng jiaoyi fengi zhang 1,’T 1866.45.477a13-19.
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365

IX. The Meaning of Classifying the Teachings

There are three approaches the same as before.

1. Analysis of the Name

“Classifying” (pun %) means classifying the limits (punje £°7) and also has
the meaning of classifying and identifying (punp'an % #1). “Teaching” (kyo #%)
is the dharma of the teachings (£yobop %) and refers to the meaning of that
which has been expounded, and there are also distinctions of the teachings

that are able to be expounded according to their shallowness and depth.

Master Fazang says:

365 HPC 2.382¢4-383¢18.
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There are five kinds of teachings, and from this standpoint their
meanings are classified, but they are not bound to time periods (si #¥)
and phenomenal forms (sa ¥). The first is the teaching of the Hinayana
(sosinggyo 1Fe4k); the second is the initial teaching of the Mahayana
(taesing sigyo K FeHb4%) <also called the first teaching (chogyo #1%%)>; the
third is the final teaching [of the Mahayana] <also called the received
teaching (ch'wigyo #.%%); the fourth is the sudden teaching (zon)gyo #%%);
and the fifth is called the perfect teaching (wdngyo H#%) <also called the
teaching of the ultimate explanation (chisolgyo £304%) and it is the same
as this special teaching (pyolgyo 317%)>.

First, the Hinayana can be known. Second, with respect to the initial
teaching of the Mahayana, as the teachings of the second and third time
periods in the Samdhinirmocana-sitra are exactly the same as the two
vehicles of determined nature,*® because all do not attain Buddhahood,

if one combines them they are summarized as one teaching. This already

366 The two vehicles of determined nature (chongsong ising, Ch. dingxing ersheng ¥t =) are the
pratyekabuddha (solitary buddha) of determined nature (chongsong yongak, Ch. dingxing yuanjue &
M4 5E) and the $ravaka (disciple) of determined nature (chongsong songmun, Ch. dingxing shengwen
A ). Determined nature refers to living beings endowed with only the seeds enabling them
to achieve the three vehicles of the bodhisattva, pratyekabuddha, and $ravaka. The minds of such
beings are fixed on arhatship not Buddhahood. In contrast to this, the group of beings who are
endowed with the three kinds of seeds but whose natures are not yet determined are called beings
of undetermined natures (pujongsong, Ch. budingxing 7~ Zt%t). Although beings of undetermined
natures have the ability to change their focus to the Mahayana after practicing the two vehicles,
the pratyekabuddha of determined nature and $ravaka of determined nature are of the group who
are fixed to obtain only the fruit of prakyekabuddhahood (pyokehi bulgwa ks X #h3R) or the fruit of
arhatship (arahan)gwa FT# % R). In the Faxiang tradition (Popsangjong), living beings are divided
into five classes based on their inherently dissimilar dispositions, which is known as the classification
of the five kinds of nature (osong kakpyil, Ch. wuxing gebie Z.t%-31). The first is the determined
nature of the bodhisattva; the second and third are the two vehicles of the determined nature; and
after this come those of undetermined seed-natures (pujong chongsong, Ch. buding zhongxing 7~ E4&
) and those devoid of seed-nature (mujongsong, Ch. wuzhongxing £ 1E). Beings devoid of seed-
nature refer to the class of beings who permanently or eternally fall into the world of delusion, are
unable to free themselves from suffering, and can only be reborn as humans and gods (inchon AX)

provided they practice wholesome causes (sonin, Ch. shanyin & H).
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does not yet exhaust the principle of the great dharma. Because of this, it
is established as the initial teaching of the Mahayana. Third, with respect
to the final teaching, [adherents of ] the two vehicles of determined
nature and icchantikas devoid of buddha nature,* all of them, rightly
attain Buddhahood, and since they straightly exhaust the explanation
of the ultimate teaching of the Mahayana it is established as the final
teaching. Nevertheless, the foregoing two teachings [the initial and final
teachings of the Mahayana] both are cultivated gradually relying on levels
and stages™ and are all called gradual teachings (chomgyo #4%). Hence,
the Satra on the Dharma Drum® says: “Take the approach of emptiness
(kongmun EF7) as the initial [teaching of the Mahayana] and take the
approach of non-emptiness (pulgongmun F%F7) as the final [teaching
of the Mahayana].””® Hence, that satra says: “Kasyapa addressed the
Buddha: ‘All the Mahayana satras provide many explanations of the
meaning of emptiness.” The Buddha replied to Kasyapa saying: ‘Even
in all the satras on emptiness, although there is more to be explained,
still there is nothing more to be explained since this satra provides an

» »371

unsurpassed explanation. <This is precisely if it accords with the

367 Techantikas devoid of buddha nature (musong chonje, Ch. wuxing chanti #% ¥ B #2) are icchantikas
(ilehonje, Ch. yichanti — M%), which are beings not possessed of the capacity for Buddhahood.
They are living beings who are incapable of Buddhahood because they do not possess the seed-cause
for attaining Buddhahood. This is another name for those devoid of seed-nature (mujongsong, Ch.

wuzhongxing SEAEIE).
368 Reading hwawi fUAL as wiji 423 following the Wujiao zhang.

3¢ The Sitra on the Dharma Drum (Fagu jing i 348, also Da fagu jing X% 34, T 270) was
translated into Chinese by Gunabhadra (Jiunabatuoluo KRk €% ). It describes the meritorious
virtues of the names of the Buddha, the permanent abiding (sangju % 4%) of nirvana, and the
possession of tathagatagarbha by all living beings. It employs the two parables of the impoverished
son (kungja %5 ) and the magical city (hwasong 1t3%) and clarifies that the three vehicles are merely

an expedient means and that the one vehicle is the truth.
370 'This quotation from the Da fagu jing is taken directly from the Wujiao zhang.

371 Cf. Da fagu jing X &34 2,'T 270.9.296b8-10; the remainder of Fazang’s analysis is a citation
from the Tanxuan ji, but this part is from Huayan yisheng jiaoyi bengi zhang 1, T 1866.45.481b24-27.
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principle of emptiness, and since there is remainder, it is called the
initial teaching. If it accords with the Tathagatagarbha, because it abides
permanently and is unsurpassed, it is called the final teaching.>*? Fourth,
with respect to the sudden teaching, the non-production of so much
as one thought is precisely called “buddha.” Because it is not explained
gradually as relying on levels and stages, it is established suddenly. The

S . - . _373 . ..
Bramavisesacintipariprecha ” says: “One who obtains the correct original

nature of all dharmas is not fixed at one stage and attains all stages."374

The Lankavatara-sitra’” says: “The initial stage is precisely the eighth
stage; and up to being devoid of what is possessed, what is the next?””’

Furthermore, it says: “ ‘Gradual’ is like the gradual ripening of a mango

72 Huayan yisheng jiaoyi bengi zhang 1, T 1866.45.481c4-7.

373 'The Bramavisesacintipariprechi (Siyi jing %3 4%, short for Siyi fantian suowen jing %35 3 X Ff
P42, T 586), in four rolls, was translated into Chinese by Kumarajiva in 402. This satra explains
the reasons for the emptiness of all dharmas in the myriad things in existence (manyu chebop % H 3%
7%) for the benefit of the Bodhisattva Jaliniprabha (Wangming tongzi #8%] % ¥) and Brahma (Siyi
fantian &% % X).

374 Cf. Siyi fantian suowen jing % 3 X P M4& (Bramavisesacintipariprecha), T 586.15.36¢6-8.
“If someone hears the true nature of all dharmas, and if he diligently makes seminal progress and
practices as has been explained, he will not follow from one stage to another one stage.” The original

passage from the sutra is quite different from what is cited by Fazang and P’yowon.

375 ‘The Lankavatira-sitra (Lengga jing ¥4 or Dasheng ru lengga jing K RAAF %, T 672) is a
sutra in which the Buddha preaches the principle of the conditioned arising of the tathagatagarbha
for the benefit of the Bodhisattva Great Wisdom (Mahaprajfia, Dahui pusa X 3 #£) on the island

mountain of Lanka (Sri Lanka).

376 'The citation from the Lankivatara-sitra is found as it appears in the Huayan yisheng jiaoyi bengi
zhang 1, T 1866.45.481b15-19. Accordingly, we can know that P’yowon followed the Tanxuan ji and

the Wujiao zhang as necessary.

377 With respect to what I have translated here as mango fruit, the ommarikkwa #/% %) % of
P’yowon’s original text is also called amarikkwa &%) % (Skt. amala, amlika), which is a translation
of the meaning of “fruit of surplus sweetness” (yogamja, Ch. yuganzi #&#-F). As a fruit with a sour
citrus flavor, it is used for food and medicine. However, what is referred to here, just as it says in the
Lankavatara-siitra, is commonly reckoned to be the mango. The mango (Skt. amra) is transliterated
into Chinese as ammolla 34 %, ammara %% %, amna % %, and so forth.
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fruit’”” and is not sudden. ‘Sudden’ is like the sudden appearance of an

image in a mirror and is not gradual.”378

<This is its meaning.> Fifth,
the perfect teaching clarifies that one level is precisely all levels and
that all levels are precisely one level. For this reason, if the ten faiths fill

one’s mind, they precisely subsume the five levels®”

and attain complete
enlightenment, and so forth. If one relies on the dharma realm of
Samantabhadra, because Indra’s net is repetitive, host and guest are fully
endowed, and it is called the perfect teaching. It is just as these sutras

explain.380
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378 Cf. Dasheng ru lengga jing (Lankdvatara-sitra) X RAFFMEE, 2, T 672.16.596a25-26; Huayan
yisheng jiaoyi bengi zhang 1,'T 1866.45.481b15-19.

379 'The five levels (owi, Ch. wuwei 4%) refer to the five levels of bodhisattva practice according to
the marga scheme of the Huayan/Hwaom tradition: the ten faiths, the ten abodes, the ten practices,

the ten transferences, and the ten stages.

380 Cf. Huayan jing tanxuan ji 1,’T 1733.35.115¢4-20.
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2. Revealing the Essential Point

If one discusses the essence of the teaching in a comprehensive manner, there
are approximately ten approaches ranging from the shallow to the deep. The
first is the approach of verbal expounding to distinguish the essence (67767
pyonche mun 5= $#EFT); the second is the approach of the comprehensive
subsuming of what has been expounded (£ongsop sojon mun BHFHATFT); the
third is the approach of the universal preparation of all dharmas (p’yonbae
chebop mun % %34 i%F1); the fourth is the approach that conditioned arising
is mind only (yon'gi yusim mun %42°£-5F7); the fifth is the approach of
gathering conditions and penetrating reality (hoeyon ipsil mun &% NE
P9); the sixth is the approach of the unhindered nature of principle and
phenomena (isa muae mun 32.F &#7); the seventh is the approach that
phenomena are interfused and mutually subsuming (sayung sangsop mun ¥
mkAA#FT); the eighth is the approach that Indra’s net is repetitive (chemang
chungjung mun %4 %€ £F7); the ninth is the approach that the ocean seal
is brightly manifest (baein pyonghyon mun #¥r#3.F7); and the tenth is the
approach that host and guest are perfectly prepared (chuban wonbi mun A%
| #%79).%

B R BmAay, MR R, BA T — SRR, @R prar, =
WHIEPT, WGARTESTY, BEBNET], SEF R, CFEMAP, A
HWEEP, UEIIRAP], T EAERAETT.

In the first, the approach of verbal expounding to distinguish the essence,
there are two approaches. The former is the Hinayana <There are three
theories.> and the latter is the Mahayana. In the Mahayana there are four
statements. The first is subsuming provisional things and relying on reality
(sopka wisil FBART), which is only taking sound as the original essence. The

second is classifying provisional things and difterentiating them from reality

381 Huayan tanxuanji 1,T 1733.35.117¢10-14.
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(punga isil 548 F1), which is taking the name and so forth as the original
nature. The third is the combining and distinguishing of the provisional and
reality (kasil happyon HBF 4 #%), which is also taking the sound and the name
and so forth [as the original essence]. The Dasabbimika-sitra-sastra says:
“Explaining is the explaining by means of two things; hearing is hearing
by means of two things.”** This refers to sounds and names. The fourth is
the twin extinguishing of the provisional and reality (kasi/ ssangmin BR %
i&), which is neither sound nor name. It is precisely because they are empty.
The Vimalakirtinirdesa-sutra says: “Departing from the nature of letters is
precisely liberation.”® The foregoing four statements are the essence of the
one teaching. For this reason, emptiness and existence are unhindered and
are called the Dharma of the Mahayana (zaesungbop X #7%). This means that
emptiness is no different from existence, and existence is an illusion. Illusion
is completely so and its essence is empty. Existence is no different from
emptiness; emptiness is true emptiness; true emptiness is profound, and all
its essence is existence. For this reason, there is not a hair’s bit of difference®®

. . 385
between emptiness and existence.

MPAH=. AP R<=Z=RE=5> AR TAHWE. MRBRE, BELTE. =5
BREE, L5kt ZRBEGH TERLE THH = "REX=FR, BF
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EEA.

382 Shidi jing lun (Dasabhimika-sitra-sastra) 1,'T 1522.26.129a20.
383 Weimaji suoshuo jing (Vimalakirtinirdesa-sitra) 1,'T 475.14.540c19.

384 What I have translated as difference (ch'abys/ £ 51) here in P’yowon’s original text is given
classification (punbyol % %) in the Huayan tanxuan ji 1,T 1733.35.118a20.

85 Cf. Huayan tanxuan ji 1,'T 1733.35.117¢14-1182a23. P’yowon cites only the most seminally

necessary parts of Fazang’s explanation.
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Second is the approach of the comprehensive subsuming of what has
been expounded. It is not only being able to expound but also thoroughly
comprehend what has been expounded.” It is just as the eighty-first roll of
the Yogacarabhimi says: “The essences of all satras may be summarized in
two groups: first, writing; and second, meaning.”* <If it is decoded, it says:
it is because meaning relies on words and phrases in order for it to be made

manifest.>>®

—ABPTRPVE A2k, FE PR, AT —F, H R ERH, R
8, —X, =&k <M=, ARR O F B >

Third is the approach of the universal preparation of all dharmas. It
means that all dharmas, each and every one, are the essence of the teaching.
It means that by means of conditioned and unconditioned dharmas, living
beings are invariably enabled® to become enlightened and awakened. It is
just like the following statement: “The approach to dharma of the dharma
realm of a bejeweled land covered with a bouquet of flowers, fragrant trees,
and a cloud-encircled pavilion is absolutely the work of the Buddha.” It is
just like the Bodhisattva Victorious Sound (Stungum posal 5 %5) and
the lotus throne on which he sat thoroughly comprehending people and the
dharmas, teachings and meanings, practices and levels [of attainment], causes
and results, and principle and phenomena. <Because one is generally able to
produce superior understanding and actual practice, all becomes the essence

of the tf:alching.>391

386 The passage -2 A3 TRi@ AT in P’yowon's original text is JE424o AT HLAL SR 4L 7R 7@ BUpr b
Z %, in the Huayan jing tanxuan ji 1, T 1733.35.118223-24.

387 Cf. Yuga shidi lun (Yogacarabhimi) 81, T 1579.30.750a1-2.
388 Cf. Huayan jing tanxuan ji 1,'T 1733.35.118a23-28.

389 Although the Yuga shidi lun (Yogacarabhimi) has wi 38, the Tunxuan ji has che 34; this is because

P’yowon’s Yogyol mundap cites the Tanxuan ji almost verbatim.
320 Correcting chon 2= to ryong 4~ following the Tanxuan ji.

9 Huayan jing tanxuan ji 1,'T 1733.35.118a28-b4.
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Fourth is the approach that conditioned arising is mind only. This is that
all of the foregoing differentiated dharmas of the teaching, all of them, are
invariably that which is manifest by means of mind only. Because of this, all
things regard consciousness only as their essence. There are two meanings
in this statement above: first, original [essence] and shadowy reflections are
mutual opposites (ponyong sangdae #484); second, preaching and listening
are completely subsumed (so/ching chonsop FAEEH).

In the first there are four statements. First, there is only original [essence],
there are no reflections. <Hinayana> Second, there are both original [essence]
and reflections. This is like the initial teaching of the Mahayana. Outside of
the minds of living beings are the subtle and profound forms and sounds,
and so forth, of the Buddha. <This is like the [position of the] logician
Dharmapala (Hufa 3%7%).> Third, there are only reflections and no original
[essence]. This is like the final teaching of the Mahayana. Leaving behind
the minds of living beings, the fruit of Buddhahood does not possess the
phenomena and characteristics of forms and sounds or meritorious virtues.
<This is like the position of the logicians Longjun #£% and Sthiramati**’
and so forth.> Fourth, there are neither original [essence] nor reflections.
This is as in the sudden teaching. It is not directly that outside of the mind
there is not the form of the Buddha and so forth and inside the mind of
living beings the Buddha is that which manifests. Likewise characteristics
fall under emptiness. <It is like [the position of ] Nagarjuna and so forth.>

These foregoing four positions, generally, by means of the essence of the

392 Sthiramati (Jianhui B %) lived in the fourth to fifth centuries C.E. He was a famous scholarly
monk at the Nalanda Monastery, the Buddhist university in central India, along with Gunamati
(Dehui 4 %). Among his extant writings translated into Chinese is the Dasheng fajie wucha bielun X
Feik e £ 5% (T 1627).
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one teaching, are perfectly interfused and unhindered, and all are devoid of
mutual obstructions. <This is because each of these sagely teachings, from the
shallow to the deep, subsumes living beings.>

Second, with respect to preaching and listening being completely
subsumed, there are also four statements. First, leaving behind the mind,
outside of that there are no living beings who are converted. Moreover,
will there be any teaching preached! <This means that all living beings
do not possess a specific essence of self and since they are in possession
of Tathagatagarbha they become living beings. Nevertheless, this
Tathagatagarbha precisely takes the realization of Buddha knowledge as
its essence of self. Leaving behind the mind and knowledge of the Buddha,
there is not one dharma it is able to obtain.> Second, all things are in
the minds of living beings because in leaving behind the mind of living
beings there is no distinct virtue of the Buddha. <This means that the
realization of Buddhahood in the minds of living beings is true thusness
and the attainment of Buddhahood.> Third, according to the one sagely
teaching, altogether there are only two minds because the foregoing two
theories are not mutually separable. <This means that the buddha inside
the minds of livings beings preaches for the sake of living beings within
the minds of buddhas. Living beings within the minds of buddhas hear the
Buddhadharma in the minds of living beings. Just like this, all are received,
and preaching and hearing are without impediment. This is said to be the
very profound principle of the Way to enlightenment.> Fourth perhaps
sagely teaching altogether is not of two minds. It is because both sides get
rid of forms and do not manifest side by side, and because of the twined

interfusion of the two levels they invariably disappear.’”
w AR ST, S E— £ Bl HE, ATERCRSHTIR. RHR AR AR

W EH K, —A¥AE, R4 P W, — AR Rs AR
#. I K FAEH. R ASIMP AL EHF F <o R RS> A o X

95 Cf. Huayan jing tanxuan ji 1,'T 1733.35.118b5-119a8. P’yowon summarizes and paraphrases this

passage.
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Fifth is the approach of gathering conditions and penetrating reality. It
also has two meanings. First is helping the end by means of the origin (ibon
sumal VAFIK). All the sagely teachings flow from the truth. <It is like
although the ocean rises the tide, it does not lose its salty flavor.> Second is
gathering characteristics and manifesting [original] nature (boesang hyonsing
AR 8AH). It means that all differentiated dharmas of the teachings, all of
them, derive from conditioned arising. Because they derive from conditioned
arising they necessarily do not possess self-nature. Because they do not
possess self-nature they are precisely true thusness. For this reason, void
characteristics®™ are exhausted from the origin, and true nature manifests

from the origin.395

EEHBNEPIE, A&, —ARIUR, T HEK AR <AL d, K&k
Brk> ANk, SBIR— ARk B, RGAREGL RN, EAK
PP Ade, RUEANAK, AR

3% P’yowon’s original gives hésang M4 (void characteristics), but the Tanxuan ji it is given as
kongsang %48 (empty characteristics). However, from the standpoint of context and meaning, the
reading in P’yowon’s text is more appropriate. See Kim Ch'onhak, Hwaom-gyong munii yogyol
mundap, 313 n. 1240.

295 Cf. Huayan jing tanxuan ji 1,'T 1733.35.119a8-17. P’yowon paraphrases and summarizes the

contents of this passage.
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Sixth is the approach of the unhindered nature of principle and
phenomena. It also has two meanings. First, it means that with respect to all
dharmas of the teaching, the essence is true thusness, and it does not impede
the successive distinctions of the characteristics of phenomena. Second, with
respect to true thusness, its essence is all dharmas, and they do not impede
the depth and universality of the one flavor. If it is the former, it is like waves
precisely being water. It does not impede the characteristic of movement. If it
is the latter, it is like water precisely being waves. It does not lose the essence

. 396
of moistness.

NEFRBE, FARK —F R RRM A, TRFRBERAZR. A
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B, TRIBRE.

Seventh is the approach that phenomena are interfused and mutually
subsuming. It also has two meanings. First is mutual existence (sangjae 18.42).

) 397

Second is mutual affirmation (sangsi 48:2).”" <These two approaches are just

like ordinary explanations.>

LEBMFEIIE, FARK, —ALE, R < FIF T RS

8

Eighth is the approach that Indra’s net is repetitive.”*® <It is just like

ordinary explanations.>

NFHEEPH <o wb>

Ninth is the approach that the ocean seal®” is brightly manifest. It is like

3% Cf. Huayan jing tanxuan ji 1,'T 1733.35.119a17-21.
397 Cf. Huayan jing tanxuan ji 1,'T 1733.35.119a26-27.

9% Cf. Huayan jing tanxuanji 1,'T 1733.35.119b29.

w

9% Ocean seal (baein, Ch. haiyin #¥7) is an analogy: when the wind ceases and the waves grow
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the foregoing dharma of the inexhaustible teaching (mujin kyobop #&F %
). All things at the same time are brightly manifest within the ocean seal

samadhi.*” Although one speaks of the capacity to convert, because this is

silent and the water becomes clear on the great ocean, everything in the whole world is reflected and
illuminated on the surface of the ocean. Just like this, the waves of discrimination do not arise and
are clear and silent within the mind of the Buddha, and everything in nature (samna mansang # % %
%) is reflected all at once, and all the dharmas of the three realms—the material world, the world of

living beings, and the world of enlightened wisdom—appear at once.

40 The ocean seal samadhi (baein sammae, Ch. haiyin sanmei #¥7 ZW&; Skt. sagara-mudri-samadhi)
refers to the totalistic meditative absorption of the Avatamsaka-sitra. The Avatamsaka-sitra in sixty
rolls comprises eight assemblies in seven locations (ch'ilchs p'arkoe, Ch. giqu bahui - & AA&). The
eighty-roll edition comprises nine assemblies in seven locations (c4’ilch’ kuhoe, Ch. giqu jiubui &
#ILE). In each of the assemblies before the Buddha preaches the Dharma he enters a particular
meditative absorption. Ocean seal is an analogy: when the wind ceases and the waves grow silent
and the water becomes clear on the great ocean, everything in the whole world is reflected and
illuminated on the surface of the ocean. Just like this, the waves of discrimination do not arise and
are clear and silent within the mind of the Buddha, and everything in nature (samna mansang A%
# %) is reflected all at once, and all the dharmas of the three realms—the material world, the world
of living beings, and the world of enlightened wisdom—appear at once. This samadhi of the Buddha
is called the ocean seal samadhi. See Fazang’s i # (643-712) Xiu huayan aozhi wangjin huanyuan
guan 5 #F KRG ZEZRB [Observations on exhausting delusion and returning to the source
by cultivating the deep meaning of Huayan], T 1876.45.637b21-28. The Avatamsaka-siitra vividly
depicts what happens in this ocean seal samadhi based on all things in the universe that reflect and
appear. With respect to the eight assemblies in seven locations, Fazang says that the Tathagata’s ocean
seal samadhi is very mysterious, and he classifies the samadhis the Buddha entered in each assembly
as follows: in the first assembly, the samadhi of the pure storehouse of all the Tathagatas (ilche yorae
chongjang sammae — 1% A iF % =W); in the second assembly, meditative absorption (sonjong ## Z);
in the third assembly, the samadhi of the bodhisattva’s measureless expedient means (posal muryang
pangp’yon sammae ¥ T #& ¥ 7 2 Z#); in the fourth assembly, the samadhi of wholesome submission
(sonbok sammae #K =#); in the fifth assembly, the samadhi of great wisdom and brightness (taejibye
kwangmyong sammae XI§ ¥ FB ZBK); in the seventh assembly, the samadhi of the flower garland of
the Buddha (pu/ hwaom sammae # 3% § = %); and in the eighth assembly, the samadhi of the exertion
and quickness of the lion of the Tathagatas (yorae saja punsin sammae %o F 65 F % = 1k). See
Huayan wenyi gangmu B X &4 B, T 1734.35.498c25-499a11. Furthermore, in the preface to the
Composition on the Five teachings (Wujiao zhang #.4%3F), which presents an outline of the doctrinal
teachings of the Huayan/Hwaom tradition, Fazang analyzes the doctrinal meaning and significance
of the one vehicle of the Tathagata’s ocean seal samadhi in ten approaches. See Huayan yisheng jiaoyi
fengi zhang ¥ B— R#KF 57 F 1, T 1866.45.4776-7. In Uisang’s Ising popkye to — T ik R-8,
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the same conditioned arising, only this ocean of samadhi is regarded as the
essence of this teaching. <It is just as the following passage says: “All things
are manifest, nothing remaining, because of the power of the ocean seal

samadhi.”>*"'
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Tenth is the approach that host and guest are perfectly prepared. It
means this teaching of the universal dharma does not arise by itself; it must
be produced according to host and guest. <It is like the Prince Universal
Adornments and Garlands (Pojangom tongja, Ch. Puzhuangyan tongzi &
# B %7) who heard: “The Buddha preached the Satra on the Immaculate
Adornments and Garlands of all the Dharma Realms (Ilche popkye mugu
changom kyong, Ch. Yigie fajic wugou zhuangyan jing —31ik R Y6 it i 4S)
and satras numbering as much as the minute particles of dust in the world

. 402
are its entourage.”>

TR A ERTIA, LM <o BIERET, M R
WERAIH IS, AR BB S RAB KR >

in his analysis of the scal-diagram of the dharma realm (popkye toin 7% 3-8 ¥1'), he responds to the
question of why he relied on the form of a seal saying that the form of the seal expresses that the
three worlds—the material world, the world of living beings, and the world of perfectly enlightened
wisdom—contained in Sakyamuni’s teaching are produced from the ocean seal samadhi. See Isiing
popkye to, HPC 2.1a2—4. All of these passages outlining Hwaom thought display a close and intimate

connection with the ocean seal samadhi.
401 Cf. Dafangguang fo huayan jing 6,'T 278.9.434c6; Huayan jing tanxuanji 1,'T 1733.35.119¢11-15.

42 Cf. Dafangguang fo huayan jing 4,'T 278.9.418a20-24; Huayan jing tanxuan ji 1, T 1733.35.
119¢18-21.
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X.The Meaning of the Ten Stages*”

There are three approaches the same as before.

1. Analysis of the Name

249

“Ten” (sip ) is the name of a number, and the number divided by two is five

and is called ten.

With respect to “stages” (chi 3b), although there are several discursive analyses,

according to the Dasabhimika-sitra-sastra, “stages” is differentiated and

analyzed into four meanings. The first is production (szeng %), the second is

attainment (song ), the third is abiding (chu 4%), and the fourth is maintenance

(chi #). Therefore, the Dasabhimika-sitra-sastra says: “Producing and attaining

Buddha wisdom and abiding in and maintaining it are called stages.”***

Master Huiyuan says:

As for production and attainment, with regard to the fruit of
Buddhahood, that which arises initially is called production and that
which is fulfilled in the end is called attainment. Also, with regard to
Buddhahood, causes are called production and conditions are designated
attainment. How does one dharma of a stage become a cause, and
furthermore, how does it become a condition? If one in the present
relies on past times, although the results will not wholly exist, because
it is said to be able to exist, it is called a cause. If one relies on those
future results, results will be able to exist, and the dharma that things
are able to exist, since the stage is manifest, is called a condition. Also,

with respect to stages, there are the distinctions of realizing the Way to

403 HPC 2.392b3-354a13.

404 Shidi jing lun (Dasabhimika-sitra-sastra) 1,'T 1522.26.127a6-7.
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enlightenment (chingdo 3 i8) and teaching the Way to enlightenment
(kyodo #%i8). As a result, there are differences between the purity of
nature (songjong %) and expedient means (pangp’yon 7r12; Skt. upaya).
If seen by means of the fruit of the purity of nature (songjonggwa P
%), the realization of the Way to enlightenment becomes the cause, and
teaching the Way to enlightenment becomes the condition. If seen by
means of the fruit of expedient means (pangp’yon'gwa 712 %), teaching
the Way to enlightenment because the cause, and realization of the Way
to enlightenment becomes the condition. Therefore, from the standpoint
of a stage, the causes explain the conditions. With respect to that which
is termed abiding (chu 1£), one should speak of dividing; a place where
virtue is attained is called an abode (chu 1£). With respect to that which
is termed maintenance (chi #), it thoroughly comprehends and confronts
causes and conditions. The first stage explains that maintenance (cbi #¥)
is anticipating two stages, and it anticipates all the stages all the way
to anticipating [the stage] of Buddhahood. The sequence serves as an
example of this.

The dharma of stages is not the same, but one approach explains ten
stages. What are these ten? First is the joyous stage (hwanbii chi, Ch.
huanxi di #&3; Skt. pramudita-bhimi). Second is the immaculate stage
(igu chi, Ch. ligou di #33k; Skt. vimali-bhimi). Third is the light-giving
stage (palgwang chi, Ch. faguang di %5 3; Skt. prabhakari-bhimi). <The
Jin translation of the Avatamsaka-siitra, the Dasabhimika-sitra-sastra,
and the Dasabhimika all call this the brilliant stage (myong chi, Ch. ming
di "AHe).> Fourth is the brilliant stage (yombye chi, Ch. yanhui di &%,
Skt. arcismati-bhimi). <The Jin translation of the Avatamsaka-sitra, the
Dasabhiamika-sitra-sistra, and the Dasabhimika all call this the blazing
stage (yom chi, Ch. yan di ¥3#).> Fifth is the stage that is very difficult
to conquer (nansing chi, Ch. nansheng di ¥eWsd; Skt. sudurjayi-bhimi).
Sixth is the stage that is face-to-face (byonjon chi, Ch. xiangian di 37T
Ho; Skt. abhimukhi-bhimi). Seventh is the far-reaching stage (wonbaeng
chi, Ch. yuanxing di 1&473b; Skt. duramgama-bhimi). Eighth is the
immovable stage (pudong chi, Ch. budong di Eh¥; Skt. acala-bhimi).
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Ninth is the stage of wholesome wisdom (senhye chi, Ch. shanbui di &2 3
Skt. sadhumati-bhimi). Tenth is the stage of the cloud of dharma (pobun
chi, Ch. fayun di % 3k; Skt. dbarmamegha-bhimi).*”
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First, the Dasabhamika-sitra-sastra says: “Because one accomplishes the

unexcelled practices that benefit oneself and benefit others, initially realizes

the position of the saints, and produces much pleasure and joy, it is called the

405

Cf. Dasheng yizhang 14, T 1851.44.749b13—c4. P’yowon’s paraphrasing and citing from Jingying

Huiyuan’s work starts from the beginning of the section.

406

407

408

409

410

411

Reading ryong 4 as kim 4~ following the Dasheng yizhang.

Reading kayu T4 to yu 7 following the Dasheng yizhang.

Reading 7 3% as kwa R following the Dasheng yizhang.

Correcting yon #. to kyodo wi yon %18 % ¥ following the Dasheng yizhang.
Correcting chuja chuja ‘£ HAEH to chuja 424 following the Dasheng yizhang.

Correcting yoi chuji mang ijiji sol %o AFIHE ZF5 3030 to yosa choji mang iji sol chu dod 1 302 =

3 following the Dasheng yizhang.

412

Correcting chi mang chehuji ¥ 2 35 % 3 to cheji mang hu 5% ¥ #% following the Dasheng yizhang.
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joyous stage.”"

Master Fazang says: “There are three meanings. The first is that it
initially accomplishes two benefits. The second is that it initially realizes the
truth. The third is that it newly obtains the abode of the saints. [Therefore]
subsequently, in a mind that has originally pledged itself [to seek the Way to

enlightenment], much pleasure and joy are produced.”"
Huiyuan says:

In the Bodhisattva-bhiami it is called the stage of the pure mind (chongsin
chi F3#). When one abides in this stage, amidst true thusness, since
one realizes the cleanliness and purity of the mind, it is called the stage of
the pure mind. Furthermore, with respect to the Three Jewels, obtaining
clean and pure faith is also called the pure mind. Nevertheless, this first
stage, in contrast to the preceding level of ordinary human beings, should
be called a stage of the saints (song chi Z3b). In contrast to those ordinary
human beings who choose the obstacle of the self, this should be called
the stage of no-self (mua chi #&#3k). In contrast to the preceding level of
the [ten] faiths, this should be called the stage of realization (ching chi 3
#). In contrast to the cultivating of the Way to enlightenment later, it
should be called the stage of sight (kyanji fL#k). Just like this, there are so
many meanings it is impossible to arrange them all. Moreover, from the

standpoint of benefits it is called joyous.415

—H =, e LA A ARAT, B ER, yi“”*éi /z*“‘ith VR
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43 Shidi jing lun (Dasabbimika-sitra-sastra) 1, T 1522.26.127a18-19.
414 Cf. Huayan jing tanxuan ji 2,'T 1733.35.287b1-3.

415 Cf. Dasheng yizhang 14,'T 1851.44.749c4-11.
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Second, because it leaves behind arousing false thoughts and the
defilements and flaws of breaking the precepts and is fully endowed with the
clean and pure precepts, it is called the immaculate stage.”'® Master Fazang
says: “There are also three meanings. The first is being bereft of defilements,
which is precisely the leaving behind of causes, and means being able to
arouse false thoughts and so forth. The second is being bereft of unwholesome
karma, which is precisely leaving behind the practices that produce the results,
and means breaking the precepts and so forth. The third is being bereft of

antidotes.*”” It means being fully endowed with the clean and pure precepts.”418

ARSI A B, ‘}%ié?f&ﬂ/i&i L ed, B R TR AZ R —
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Third, because one illuminates the dharma and manifests [the Way to
enlightenment] according to hearing, thought, practice, and so forth, it is
called the brilliant stage.””’ An interpretation says: Brilliance (myong #) is
precisely that which gives light (palgwang # ). Master Fazang says:

416 Shidi jing lun (Dasabhimika-sitra-sastra) 1, T 1522.26.127a19-20.

417 An antidote (taech’i, Ch. duizhi $17%; Skt. pratipaksa) is something that severs the defilements by
means of the Way to enlightenment. There are four kinds of antidotes for severing defilements. The
Way to enlightenment is an enabling antidote (ning taech’i ft 417 ), and defilements are that which
needs an antidote (sodaech’i Fr#tis

8 Cf. Huayan jing tanxuanji 9,'T 1733.35.287b3-7.

419 Reading o 1% as o 3% following the Shidi jing lun (Dasabhimika-sutra-sistra). The meaning of

both logographs is the same nevertheless.
420 Reading o % as 0 3% following the Huayan jing tanxuan ji.

421 Shidi jing lun (Dasabhimika-sitra-sastra) 1,'T 1522.26.127a20-21.
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There are also three meanings. The first is that by means of this stage one
can obtain the fourth stage, the characteristics of the light (kwangmyong
K8) of wisdom. It is like the trance in which brilliance is obtained.*?
Hence, the following explanation says: “That wisdom that is not practiced
and not produced, this is called light (kwangmyong).”** The second is
that one produces the light of wisdom of the next stage relying on the
dhyana of this stage, it is the samadhi of the light of the Mahayana (zaesing
kwangmyong sammae RKFFXH =), and so forth. The third is that
one obtains three wisdoms and illuminates the dharma, it is called the
brilliant stage. This is an analysis regarding the stages corresponding to
the aids to penetration (kahaengwi hn474%). The Dasabhiimika-sitra-sistra
(Di lun %) only analyzes*™* from the standpoint of this approach.*”

Z R A FIRRBARL, WL AM. M=, BPETE AL, R, A= & — R
SLHAF LA B R, WmAFEE HTRE, e aLE, akm’
AR SLIAR, BRI, KRAN RS ZFZERE W LY.
W F AT AR, oo LA

Fourth, because it is able to burn with the fire of wisdom, which is the fuel

of the defilement of non-forgetting (pulmang ponnoe FEJANE), it is called

the blazing stage.**

422 'The trance in which brilliance is obtained (myongdik chong, Ch. mingde ding ¥A4#% ) is a dhyana
trance obtained from the level of heat (Skt. ismagata) among the four aids to penetration (sa son'gin,
Ch. si shangen W3 -&4%; Skt. catus-nirvedha-bhagiya; also called sa kahaeng wi v3Hhn474%). This is a
samadhi in the bodhisattva’s four good roots or sources from which spring good fruit or development
in which there are the bright beginnings of release from illusion. In this absorption as a result of
the changes in his own mind regarding the four dharmas of the names and meanings of objects,
the nature of the self, and discriminations, the practitioner observes the temporary, ephemeral,

provisional existence (ayu 17 ) of things and knows that in reality they cannot be obtained.
423 Shidi jing lun (Dasabhimika-sitra-sastra) 5, T 1522.26.155a7-8.

424 Supplementing the text with sok # following the Tanxuan ji.

425 Cf. Huayan jing tanxuan ji 9, T 1733.35.287b8-16.

426 Shidi jing lun (Dasabhimika-sitra-sastra) 1,'T 1522.26.127a21-22.
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Master Fazang says:

Here there are two meanings. The first is the wisdom of inner realization,*’
and because it consumes the fuel of delusion it is called blazing. And
precisely since in the preceding stage one hears and maintains, it is called
not forgetting, and because it maintains this and arouses arrogance, it
is called defilements. This is what is burned, and from this simile it is
called fuel. This is precisely the obstacle of arrogance in understanding
the dharma; and since it is the wisdom that is able to burn, from the
standpoint of this simile it is called blazing.*® The second is the arousal
of function from the standpoint of analytical wisdom.*” Hence, the
following [passage from the] Dasabhimika-sutra-sastra says: “Because
that dharma on realizing wisdom clarifies in the light of the mani-
jewel (mani poju FERF#R) and frees the light of the Agamas, it is called

29430

blazing.”™ <Huiyuan also gives the same explanation as this.>

Master Lin says:

As for the defilement of non-forgetting, in other places it is said that
it should be made with the logograph mang % (false) and means no
false characteristics (mangsang %#8). Now, since it may be understood

as not laboring to control, even the treatises also use the logograph

427 Inner realization (naejing, Ch. neizheng W3; Skt. pratyatnadhigama) or inner realization of the
self (chanaejing, Ch. zineizheng B M) refers to one’s own assurance of the truth, apprehending
one’s own mind, enlightenment. Based on this inner realization, activities manifest on the outside

area called outer functioning (veyong, Ch. waiyong 5t ).
428 Cf. Huayan jing tanxuan ji 9, T 1733.35.287b16-20.
49 Analytical wisdom (buditk chi, Ch. houde zhi #%4%7% ), which is precisely the wisdom of the

measure of suchness (yoryangji 2 £ %), is detailed or specific knowledge or wisdom succeeding upon

or arising from intrinsic wisdom (kinbonji, Ch. genbenzhi #& K75 ; Skt. malajiiana).

430 Cf. Huayan tanxuan ji 9,"T 1733.35.287b20-26; P’yowon paraphrases liberally. The scripture that
he cites is Shidi jing lun (Dasabhimika-sitra-sistra) 6, T 1522.26.162c22.
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mang. Nevertheless, there are two kinds: the first are false passions
(mangjong %1%) and the second are false functions (mangyong % M).
Why are they called false passions? Whether they exist or do not exist,
all are false characteristics. If one is attached to reality and says that it
is not false, this is precisely inscribed as not false and becomes the fuel
of defilements. If one knows this is false, then one is able to sever it by
means of wisdom. Now, discriminate by means of this understanding.
<It probably resides in the previous stage.> The second is removing false
passions and manifesting the function of true reality. At this time one
sees that false is different from true and sees that true is different from
false. Then, since one is attached to the true not being false, it becomes
the fuel of defilements. If one knows it is neither true nor false and that
it is able to be either true or false, this true thusness, as it is, consumes the
wisdom of conditioned arising. Because one is able to remove attachment
to the truth and oppose the delusion of the false, it is said that the fire
of wisdom is able to burn it. <Choosing and forsaking are entrusted to

sentient [beings].>
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Fifth, because one obtains supramundane wisdom and the wholesome

skills of expedient means and is able to reach (fo /&) that which is difficult

41 Reading myong ¥l as myong % following the Tuanxuan ji.
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to reach (nando #J%) <to means to reach (chi £)>, it is called difficult to

conquer. 32 Fazang says:

The interpretation of obtaining supramundane [wisdom] and so forth is
the meaning of superiority (sizng #%). The interpretation of being able to
reach [that which is difficult to reach] is the meaning of difficult (nan
##). Furthermore, in contrast to the foregoing three stages, because it

is difficult to obtain supramundane [wisdom], the following discussion

says: “It is because it is very difficult to obtain the ten universalities.”*

Hence, it is called “obtaining supramundane wisdom.” In contrast
to the foregoing four stages, because being able to accord with the

supramundane is difficult, the following discussion says: “Furthermore, it

is because manifesting the supramundane is the most difficult to obtain.”**

Hence, they are called the wholesome skills of expedient means. Thus, in
the following five stages, the mind of the ten universalities and the five
intellectual studies™ and so forth are the meaning of the latter. Since

these two are mutually contradictory, they are difficult to mutually attain;

432 Shidi jing lun (Dasabhimika-sitra-sastra) 1, T 1522.26.127222-23.

433 With respect to the ten universalities (sip pyongding, Ch. shi pingdeng +-F4), I translate the
Sino-Korean term p’yongding F% (Ch. pingdeng) as “universality” and “universal.” This term is often
employed as a translation for such Sanskrit words as samanya (universal, equal, common, joint), samya
(equipoise, equality), and sadhdrana (universality, common to all), and so forth. The term p’yongding
is used 517 times in the sixty-roll version of the Avatamsaka-sitra, T 278; 636 times in the 80-roll
version of the Avatamsaka-sitra; and twenty times in the Da Piluzhena chengfo jing (*Mahavairocana-
sutra, T 848). Rather than referring to any particular list of ten items, the ten universalities probably

refers to the fullness of all universalities.
44 Shidi jing lun (Dasabhimika-sitra-sastra) 7, T 1522.26.167b2-3.

435 The five intellectual studies (o myongchs, Ch. wu mingchu B9 J; Skt. panca-vidya) or five
studies (omyong, Ch. wuming Z.#A) are the five topics studied by monks at monastic universities: (1)
grammar and composition (songmyong, Ch. shengming # *; Skt. sabda), (2) arts and mathematics
(konggyomyong, Ch. gonggiaoming T3 ¥; Skt. silpakarmasthina), (3) medicine (#ibangmyong, Ch.
yifangming % 7 ¥A; Skt. cikitsa), (4) logic (inmyiong, Ch. yinming B BA; Skt. hetu), and (5) philosophy
or the study of Buddhist truth (naemyéng, Ch. neiming ™ ®A; Skt. adhyitma).
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and yet within this stage because one is caused to be able to mutually
attain them, it is regarded as difficult. Hence, one is able to reach to what
is difficult to reach.”® <Huiyuan says: “Obtaining the supramundane and
so forth was analyzed by the difficulty of it. Being able to reach what is
difficult to reach was deciphered by its superiority.”>*’

1M A 12557, BB B RS ¥ A, R, R
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Sixth, because there are differences in the prajidparamita [perfection of
wisdom], and great wisdom is manifest in front, it is called the stage which is

face-to-face.**” Master Fazang says:

There are two meanings in this name. First, in contrast to the latter, the
displaying of inferiority (yo/ %) means realizing that the true wisdom of
emptiness is called prajia [wisdom]. Above the seventh stage although
thoughts constantly manifest, because now here they are not yet able to
do so, they are termed differences (yugan % ). Second, in contrast to the
former, the manifesting of superiority (sing #) [means] that the prajiia
that directly precedes it is called great wisdom. Because this wisdom is

manifest it is called being face-to-face. This stage, from the standpoint

436 Cf. Huayan jing tanxuan ji 9, T 1733.35.287b26-287¢7. P’yowon paraphrases according to his needs.

47 Dasheng yizhang 14, T 1851.44.750a2—4. This interpretation is the opposite of the foregoing

interpretation presented by Fazang.
48 Reading son kongdok 521 4% as son'gyo %75 following the Tuanxuan ji.
49 Reading simg W5 as ii & following the Tanxuan ji.

440 Shidi jing lun (Dasabhimika-sitra-sastra) 1,'T 1522.26.127a23-24.
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of latter meanings, establishes names, and if one follows the previous

meanings they must be called stages with differences.*”'

AME IR IR M KA AT, LR, B =, A&, —HEE S, R
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Seventh, in cultivating well the practices of the characteristics of non-
existence (musang #48) and meritorious functioning,*” one arrives at its
ultimate end (ugyong 73); because one is able to transcend the mundane
world and the supramundane worlds of the two vehicles it is called the far-

reaching stage.*” Master Fazang says:

There are also two meanings here. First, in this level, because one cultivates
well the practices, practices that leave behind the characteristics of
existence (yusang ##8) and non-existence (musang #48), it is called
cultivating well the characteristics of non-existence. This explains the
word “practice” (haeng 47). Second, meritorious functioning arriving at
its ultimate end and so forth, explains “far-reaching” (wén i£). In this
there are three meanings. First, because the level in which meritorious
functioning is practiced until it is completely exhausted and becomes
the final boundary, it is called the ultimate end. Second, if one sees the
foregoing first, second, and third stages, the characteristics of practice
following existence (yu #), as the same as the mundane world, in

comparison to here and now, since they are already far distant, are said

“4\ Huayan jing tanxuan ji 9, T 1733.35.287¢8-14.

42 Meritorious functioning (kongyong, Ch. gongyong %1 ) refers to the functioning of body (sin,
Ch. shen %), speech (ku, Ch. kou ), and mind (i, Ch. yi &). With respect to the first to seventh
stages, although bodhisattvas realize true thusness, because they must amass the merit of the aids to
penetration (kahaeng, Ch. jiaxing #247), this is called the stage of meritorious functioning (kongyong
chi, Ch. gongyong di % 7 3b).

443 Shidi jing lun (Dasabhimika-sitra-sastra) 1,'T 1522.26.127a23-24.
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to be able to transcend the mundane world. Third, if one sees the fourth,
fifth, and sixth stages, habitually practicing the character of the Way to
enlightenment (fg9p'um i& &) and clearly examining the characteristics of
conditioned arising to the same as the level of the supramundane world
of the two vehicles, now because this transcends that it is said to be able
to transcend the Way to enlightenment of the supramundane world of

the two vehicles; hence, it is called the far-reaching stage.***
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Eighth, because reward-bearing practices (pobaeng #47) have fully

ripened and there are no differences, it is called the immovable stage.**

Master Fazang says:

444

445

446

447

There are also two meanings here. First, because reward-bearing practices
have fully ripened, it is not that which moves by means of meritorious
functioning; as a result of cultivation arising, it is termed the achievement
of reward-bearing practices. Here, because they are not laborious, are
entrusted according to their movement, and accomplish all superior
practices, it is called fully ripened. The following scriptural passage
explains the name: “The stage that does not have meritorious functioning

well arouses previous guidance” and so forth.*” The characteristics of

Huayan tanxuan ji 9, T 1733.35.287c14-23.

Correcting haeng AT to haengwi 4742 following the Tuanxuan ji.
Shidi jing lun (Dasabbimika-sitra-sastra) 1,'T 1522.26.127a26.

Shidi jing lun (Dasabbimika-sitra-sastra) 10,'T 1522.26.184¢15-16.
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non-existence are not that which moves by means of characteristics.
With respect to the lack of differences, because the characteristics of
non-existence always are observed face-to-face, they are not that which
moves by means of defilements. The following scriptural passage explains
that name: “It is because the additional stage does not move by other

»448
means.

ANSRAT S A M, ZRE M, HEF =, “WIF = K. —HATHRK, RAHAHT
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Ninth, because one preaches the dharma by means of the power of non-
hindrance (muaeryok $#%71), accomplishing practices that benefit others, it
is called the stage of wholesome wisdom.”' Master Fazang says: “There are
also two meanings here. First, by means of obtaining the forty unhindered

eloquences,* it is called the power of non-hindrance. This explains ‘wisdom’

448 Huayan tanxuan ji 9, T 1733.35.287¢23-288al.
“9 Reading 7o & as fo ¥ following the Tunxuan ji.

450 With repect to additional stage (kaji, Ch. jiadi Hn3b), although P’yowon’s original text and the
Tuanxuan ji call it a stage of additional practices (kahaeng chi, Ch. jiaxingdi 24T 3b), here I follow the
Dasabhiimika-sitra-sistra. Cf. Huayan tanxuan ji 9,'T 1733.35.287¢287¢29-288al, and Shidi jing lun
(Dasabbamika-sitra-sastra) 10, T 1522.26.184c15-16.

451 Shidi jing lun (Dasabhimika-sitra-sastra) 1, T 1522.26.127a26-27.

42 P’yowon’s original text says forty unhindered eloquences (sasip muae pyon, Ch. sishi wuai bian
-+ & At 5F), and the Tanxuan ji, which P’yowon is citing, also says forty unhindered eloquences.
Although the Shidi lun yishu 33 &% calls them the four unhindered powers of wisdom (sa muae
chiryok, Ch. si wuai zhili v3&BE7E 71, see Shidi lun yishu 1,'T 2799.85.767b6-7) and the Kanding ji
calls them the four unhindered liberative wisdoms (sa muae haeji, Ch. si wuai jiezhi v & B fE%; see
Xu bhuayan jing liieshu kanding ji ¥ % 4898 %F] 232, X 3. 665b11), Zhiyan, Fazang, Chengguan,
and so forth all use the expression forty unhindered wisdoms (sasip muae chi, Ch. sishi wuai zhi
w9+ & #%7). In particular, in the Kongmu zhang, they are explained in a essay titled “The Forty
Unhindered Eloquences” (Sishi wuai bianzai zhang v+ #&#t5## 4 ¥ ). According to this essay, there
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(hye ). Second, by skillfully** preaching and benefiting beings it is called
preaching the dharma and accomplishing the benifiting of other beings and

so forth. This explains ‘wholesome’ (so7 &). These meanings are just like what

is differentiated in the following passage.”**

NABE N R ERRAMAT I, &EEH, =, W&, —Fo+E5H,
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Tenth, because one obtains the great dharma body®™ and is fully endowed

are forty unhindered eloquences. It says there are ten dharmas and to each of them there are four
eloquences making forty (see Huayan jing neizhangmen deng za kongmuzhang % F 4 W 314 3
LA ¥ 3,T 1870.45.575a26-28). The unhindered eloquences refer to the eloquence or powers of
reasoning or skills that are not hindered by anything and are the original essence of wisdom. The
eloquences typically are counted in lists of four, seven, eight, or nine. The most representive list of the
four unhindered or unlimited bodhisattva powers or interpretation or reasoning are termed the four
unhindered eloquences (sa muae pyonji, Ch. sishi wuai bianzai v9 4857 ; also sa muae pyon, Ch. si
wuai bian ¥ % Bt 7F; Skt. pratisamwid), the four unhindered wisdoms (sa muae chi, Ch. si wuai zhi v #&
#7%7), the four unhindered things (sa muae, Ch. si wuai ¥ ##%), and the four unhindered liberations
(sa muae hae, Ch. si wuai jie 98 ##). These comprise the bodhisattva’s unlimited powers of
interpretation or reasoning (pop muae, Ch. fa wuai 7% #&#%; Skt. dharma-pratisamvid), the bodhisattva’s
unlimited ability to convey meaning (iti muae, Ch. yi wuai & ##t; Skt. artha-pratisamvid), the
bodhisattva’s unlimited ability to preach in any language, form, or expression (sa muae, Ch. ci wuai ##
#&#t; Skt. nirukti-pratisamvid), and the bodhisattva’s unlimited ability in eloquence or pleasure in

speaking or argument (akso/ muae, Ch. leshuo wuai % 30 % #%; Skt. pratibhina-pratisamvid).
453 Reading kong 7 as kyo #5 following the Tunxuan ji.
44 Huayan tanxuan ji 9, T 1733.35.288a14.

45 The great dharma body (taebopsin, Ch. dafashen X i%%; Skt. mahadharmakaya) is what is
acquired by bodhisattvas who attain the highest level of the ten stages of bodhisattva practice. The
tenth stage, the cloud of the dharma, is the highest of the ten stages of the bodhisattva’s path of
practice; and because it is the stage of the ultimate end, if one continues to be a bodhisattva, it is
said that one obtains the great dharma body and is fully endowed with the power of self-existence.
Furthermore, when a bodhisattva receives the five rebirths by means of the bodhisattva’s original
power and the power of reason, it is said that in his last rebirth, he will receive the highest stage of
bodhisattva practice, the tenth stage, obtain a great dharma body, realize enlightenment, be endowed

with a myriad practices, and obtain complete and total enlightenment that is without superior.
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with self-existence (chajae £ 42), it is called the stage of the cloud of dharma.**
Master Fazang says:

There are also two meanings here. First, since it is a body that is a
container of the dharma it is called a dharma body. Nevertheless, because
it universally circumscribes the dharma realm it is called “great” (zze X)
Since it is able to receive the preaching on the dharma of all the buddhas
like the clouds and rain, it is said to be fully endowed with self-existence.
Second, since it is a body that transcends the dharma it is called “dharma”
(pap i), and since it universally encompasses all things it is called “great”
(tae X). Because it is able to bring down the rain of the dharma and
extinguish the dust [defilements] and produce wholesomeness, it is
called self-existing. Below, in the part that explains the name, because
it provides a fully detailed analysis, it is called the stage of the cloud of

dharma.*’ <The meaning of the name is like this.>
TRXEFER LS, LiETH. BFHE Rk —AHEELS Laky.
ﬁ‘é‘%‘—ﬂd&ﬂ WLHK. e HTRIE LELAL. Lz‘%&;‘%‘z% /%EI
*, Lk —1, L2 AR, RREEER, B £ R EAE TELHST A
B, MEFER <4 KA 2>

2. Revealing the Essential Point
Huiyuan says:
The level of the ten stages does not possess a separate essence. If one

takes up the practices (haeng 47); they will be completed. The opening

and closing of practices that complete the level is undetermined.

46 Shidi jing lun (Dasabhimika-sitra-sastra) 1,'T 1522.26.127a27-28.

457 Cf. Huayan tanxuan ji 9, T 1733.35.288a5-10.
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Or, in general, they are one. So-called bodhisattvas vow wholesome
determination, and because these vows dominate their practice, I will
discuss them in a general manner. They may be divided into two groups:
the so-called two practices of realization (ching ) and the doctrinal
teachings (£yo %%) of the bodhisattvas. They may be further subdivided
into three. The three Ways to enlightenment of the characteristic of
unity®® are realization (ching #), assistance (cho 3), and non-abiding
(pulchu %) Furthermore, morality (4ye #), meditation (chong ), and
wisdom (Aye %) are also able to be divided into three. Or they may be
separated into four: hearing (mun M), contemplating (sa %), practicing
(su %), and realizing (ching ). Or they may be explained as five: hearing
(mun ™), contemplating (sa &), practicing (su 1%4), conscious knowledge
of reward rebirths (posaeng sikchi 48 A% %2),”° and the practice of
realization (chinghaeng %47). Furthermore, the five expedient means are
also able to be divided into five: observation (kwan #1), acquisition (& #3),
expansion and ascension (chingsang 3§ L), non-backsliding (pultve &),
and complete accomplishment (chinji % %£). They may be divided into six:

the six kinds of determination (yu kyolchong 7% %).**° The six paramitas

458 The characteristic of unity (tongsang, Ch. tongxiang FI148) is one of the six characteristics (yuksang,
Ch. liuxiang <48). All of the myriad things that manifest all manner of differences all work toward
a common, unified goal, all collaborate with each other, and all accomplish attributes that are in

harmony and unify with each other.

49 A reward rebirth (posaeng, Ch. baosheng #%.%) does not refer to a fruition reward (kwabo R3R)
obtained by means of maturation but rather to something that arises or is produced naturally. When
bodhisattvas switch their bodies above the eighth stage, the dhyana-trance (sonjong 4% ) they obtain
at the same time as they are born is the samadhi of reward rebirth (posaeng sammae, Ch. baosheng
sanmei 3/ % =Wk). Because it is their original practice, they see all dharmas of their own accord
according to the place where they were given birth as empty and because they do not wait to receive

training they are called in this way. See Dasheng yizhang 20, T 1851.44.852a2-3.

40 The six kinds of determination (yuk kyslchong, Ch. liu jueding 7<% &) may be defined variously.
First, they are six kinds of meritorious virtue that a bodhisattva obtains from practicing the six
perfections. Second, they are called the six kinds of wholesome determination (yukchong son

kyolchong, Ch. liuzhong shan jueding 7<#&-& ik &; Skt. sad-vidha-niyati-pata). These are six kinds of
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also may be divided into six. Or they may also be described as eight <just

461

as is explained in the 7he Sutra on the Liberation™' of Continuation (Xiangxu

Jietuo jing FAEALEL)>. Or they may be described as ten <faith (sin 12)
and so forth, the ten practices (siphaeng +47) and the ten perfections
(sipto +/&)>. Or they may be divided into the thirty-seven wings of
enlightenment.*”? And again, they may be subdivided into all of the

wholesome determination that bodhisattvas above the first stage realize by means of holy wisdom:
(1) the wholesome determination of observing characteristics (kwansang son kyolchong #AA & ),
which means that bodhisattvas determine to contemplate the principle of true thusness by means of
correct wisdom and it becomes the same as phenomena that are without impurities of the one flavor;
the wholesome determination of true reality (chinsil son kyolchong %% &k &), which means that
bodhisattvas determine to leave behind the error of falling into defilements by means of true wisdom,
they realize principle, there is nothing empty; (3) the wholesome determination of superiority (sing
son kyolchong Wy &% 2), which means that the practice of the bodhisattva is determined to be as
large and broad as the dharma realm, it becomes basis of all the buddhas, and it is fully endowed with
superior virtue; (4) the wholesome determination of causes (in son kyolchong B & % 2), which means
the causes of bodhisattva practice are determined as being fully capably of producing the saintly fruit
(songgwa % &) of Buddhahood; (5) the wholesome determination of greatness (Zae son kyolchong X
4% %2), which means that the bodhisattva’s practices that benefit others are determined to cover
and protect the world system of all living beings and that they are without limits; (6) the wholesome
determination to be neither timid nor weak (pulgobyak son kyolchong 7t 35 &% &), which means
that the fruition virtues realized by bodhisattvas are determined and enter the level of the wisdom of
all the buddhas and that the bodhisattvas are fearless. See Shidi jing lun (Dasabhimika-sitra-sastra),
T 1522.26.126¢19-127a6; and Zhiyan’s Huayan jing neizhang mendeng za kongmuzhang ¥ F 48 W Ea
PI443L A 3 3,T 1870.45.561b13—c5. Third, they are (1) the certainty of wealth (chaesong kyolchong
#h A%k Z), (2) the certainty of rebirth in honorable families (saengsing kyslchong W5k 2), (3)
the certainty of no backsliding to lower conditions (pultoe kyolchong F B3k Z), (4) the certainty of
progress in practice (susip kyolchong 148 i 52), (5) the certainty of unfailingly good karma (chongop
kyolchong T ¥ % ), (6) the certainty of effortless abode in truth and wisdom (mugongyong kyolchong
&) A ik ). See Dasheng zbhuangyan jing lun KRHE Fi& 12, T 1604.31.652b14-21; and Quan
fa putixin ji ¥ E 35 % 3, T 1862.45.401a29. The second meaning is probably what is meant here

since P’yowon gives precedence to the Dasabbimika-siitra-sastra in several places.
461 Reading so/ 3¢ as #'al it following the Dasheng yizhang.

462 'The thirty-seven wings of enlightenment (samsipch’il p'um, Ch. sanshigi pin = - &u; Skt. bodhi-
paksa) refer to cultivating several kinds of practices of the Way to enlightenment in order to go into

the sphere of the ideal (isanggyong 3 483%). These are the four applications of mindfulness (sa yomchs
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84,000 liberating approaches to dharma.**’

F R N, AR FIRE, AT, BAAE Z AT AT, AR
B, P BBk T, VABATE, ik, a0k FBEEEH—17
N A=, FAAZE, —F, =B, ZRATME XIREEFFSZ. 5 AW F
MEAS, RN A L. B SSR AR RABAT. L AFTRI TR, BB
FHETREE oAb BNRE LNEBEFFLSS. KRR AN <
MG RIS FR> KRR AT<EF T, XTHEL> Inh =tk BFHEALN
B3R

Master Fazang says:

There are ten approaches. <They are for the most part the same as
Huiyuan’s.>*” They regard the samadhi of the light of the Mahayana as

the [original] nature. Also, if one sees merely by means of realization,

v9 & B ; Skt. smrti-upasthina), the four right efforts (sa chong chogim v3 i & $i; Skt. samyak-prahina),
the four bases of psychic power (sa youijok 4w & &; Skt. rddhi-pada), the five dominants (ogin &
A%; Skt. indriya), the five powers (oryok 715 Skt. bala), the seven limbs of enlightenment (cb'i/ kakchi
5% 3; Skt. bodhiyanga), and the eight limbs of the Way to enlightenment (p’a/ songdo N\ %18 ; Skt.
marginga).

43 Cf. Dasheng yizhang 14, T 1851.44.750a26-b22. All the 84,000 liberating approaches to dharma
(p'alman sachon chedo pommun /& v 1% % %) are also called the 84,000 approaches to dharma
(p'alman sachon pommun N\ % w9+ %71) and the 84,000 storehouses of dharma (p'alman sachon
popchang N w9 F % k) and so forth. This refers to all of the doctrinal teachings preached by the
Buddha. Since living beings are afflicted with the ailments of the 84,000 defilements, the Buddha
preached 84,000 approaches to dharma to cure each one of these ailments individually. According to
Huiyuan, each of the Buddha’s 350 meritorious virtues are fully endowed with the six paramitas, and
the four kinds of living beings (the covetous, adulterous, angry, and stupid) are converted by means of
these and so they become 8,400 and since one transforms into ten, it becomes 84,000. See Dasheng
yizhang 12, T 1851.44.706¢15-26; and Weimo yiji #2/# %32 4, T 1776.38.504c2-16.

464 Correcting posaeng wiji A8 %1 to posaeng sikchi A Fn following Dasheng yizhang 3, T
1851.44.514a6-7.

“65 Except for the reference to the Dasheng yizhang, P’yowon is citing the Huayan jing tanxuan ji.
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true thusness becomes [original] nature. <This is true thusness that
transcends [rebirth and death].> Furthermore, if one sees merely that
it can be realized, wisdom becomes the [original] nature <the separate
level of the wisdom of the non-self of dharmas*®>. Also, thusness and
wisdom become [original] nature. Furthermore, the meritorious virtues
of all conditioned and unconditioned things become [original] nature. <It
is just like what is explained in the Vijriapatimatrati-siddhi (Cheng weishi
lun PPEZEG).> Furthermore, if one looks by means of causes and effects,
it is like the ten characteristics (sipsang +48) of the ocean. <The ten
characteristics are compared to the earth, and the one ocean is compared
to the Buddha.> Great emptiness (fzegong X =), moreover, to effects and
the drawing®’ is compared to causes. <The remaining approaches are the

. 468
same as Huiyuan’s.>
Master Lin says:

There are two meanings. The first is revealing the essence of essence, and
the second is revealing the essence of practice. The essence of practice
may be further subdivided into two: the first being the essence of
thorough comprehension (#ongehe i #2) and the second being the essence
of specialization (pyoiche #1%2). The essence of thorough comprehension
refers to taking the three conditions and the wisdom conditioned on the
three conditions as the essence of a stage (chi #). That essence is neither
single nor dual and it is also not non-dual. Relying on words being devoid

of ten-ness is the essence of thorough comprehension, and while being

466 The non-self of dharmas (pop mua, Ch. fa wuwo 7% #% 3K ) means that all things in existence exist
according to causes and conditions and are not real in the sense of existing permanently. This is also
called the emptiness of dharmas (pépkong, Ch. fakong i%=). Here it refers to the wisdom deriving

from the realization of this truth.
47 Reading chin 3 as hwa F following the Tunxuan ji.

48 Cf. Huayan jing tanxuan ji 9,"T 1733.35.286b2-23.
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devoid of ten-ness ten is its essence of specialization. This means that the
wisdom realized in the first stage is not the wisdom realized in the second
stage. Each and every stage has its own particular wisdom that is realized.
The essence of practice refers to the two Ways to enlightenment (0 i&) of

realization (chung #%) and doctrinal teachings (4yo #%). <And so on and so

forth.>

R E, TPL<IEE S Fl> KA Z R Abk, TR A S o P < I
do> LRI T th <k BRI > T do B Ay, X~ DA iy
itk <o R R R> LHBR, ot R, —Eh > KR
R, FRBA <SP ait> Bx, =k — BRI, SSUTRL TR, —
R, SRR SREA AR HRET AR, HHE—F, FET
= FERT AW, TR TR, RS, SRR SRS,

SATH, PrE <A w>









IV

SELECTIONS FROM THE
COLLECTED WORKS OF STATE
PRECEPTOR TAEGAK







Taegak kuksa munjip (son) K BEECE () 273

Taegak kuksa munijip (son)

REBEEH X & (F)

&R

By Uich’sn

Introduction

The Tuaegak kuksa munjip XFEBEEF LI is a collection that brings together
the writings of the early Koryo monk Uich'don %% (1055-1101). Uich’sn
was the fourth son of Koryo king Munjong U= (r. 1046-1083); his mother
was Queen Dowager Inye /=% of the Inju Yi lineage 4=/13 K. When he
was eleven se' he left the palace to become a monk under the guidance of
the eminent monk Nanwon JHH (999-1066), State Preceptor Kyongdok %
& B EF; he studied at Yongtong Monastery #i#<F; and in the tenth month
of that year [1065] he received full ordination into the monastic precepts at
the precepts platform at Puril Monastery #8<F. From here he turned his

mind to doctrinal learning. Beginning with the scriptures and treatises of the

1 Following Chinese custom, until the modern period Koreans usually calculated and recorded
a person’s age according to their reckoning of se & (Ch. sui) or “years.” When an infant is born
he is regarded as being one se because the time spent in the womb is counted as time alive. With
the passing of the New Year, all individuals increase one se. For this reason, the difference between
Korean se and the Western calculation of age is usually one and may be two years. For instance, a
baby born at the end of the twelfth lunar month will be considered two se with the passing of the
New Year, although in Western culture the infant is only a month or two old. Western age is usually

approximated by substracting one se from the amount given in the text.
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Hwaom tradition, he searched the satras of the Mahayana and Hinayana and
also received a broad education in all the writings of Confucianism, Daoism,
and all the philosophers of the hundred schools. After his vocation master?
Nanwon entered quiescence (passed away) the following year, Uich'on
worked hard in his studies along with Nanwon’s disciples. He received the
titled position of Samgha Overseer Use (Use sungtong ##-184%) at thirteen
se. From the time that he was twenty-three se, he began lecturing on the
Avatamsaka-sitra in forty rolls with Chengguan’s &, (ca. 720/38-837/838)
Huayan shu #53%. (Commentary on the Avatamsaka-sitra) in ten rolls.
Inasmuch as he continued to lecture on the Avatamsaka-sitra for twenty
years his intellectual interest was centered on Hwaom learning.

To increase the breadth of his learning and search for scriptures and
treatises, Uich'dn was determined to search for the dharma in Song K
China (960-1279). However, his father, King Munjong, did not permit him
to go because of the danger of crossing the sea and the delicate diplomatic
situation with the Khitan Liao # dynasty (907-1125). As soon as his eldest
brother, King Sonjong E7 (r. 1083-1094), ascended the throne succeeding
his royal father, he again requested that he be granted permission to go to
Song; but his request was denied yet again. When he was thirty-one se [1085],
however, he carried out his plan of entering Song China accompanied by his
disciple Sugae %7~ (fl. 1083-1094) and others, ten people in all. Officials
and the monks Nakchin % & (1045-1114), Hyeson 2%, and Torin & [

were sent to follow after him from Koryo. Upon entering Song, Uich'on

2 A vocation master (insa, Ch. enshi B:8), lit. “beneficient master” is a senior monk who serves
as the formal sponsor of the postulant’s (haengja 47#) candicacy for ordination. I have translated
the term as “vocation master” because he functions similarly to the “vocation father” in Catholic
monasticism. The term #nsa is not commonly found in Chinese materials; however, this master is the
equivalent of the “dcdrya for leaving the householder way of life” (chulga asari, Ch. chujia asheli H5
TR 4L), the first of the five types of teachers mentioned in the Five-Part Vinaya. In this text he is
defined as “the master who administers the sramanera precepts and first ordains [the postulant].” See
Wufen lii 254 (Mabhisasaka-vinaya) 16, T 1421.22.113a10. See also, Robert E. Buswell, Jr., The Zen

Monastic Experience: Buddhist Practice in Contemporary Korea (Princeton: Princeton University Press,
1992), 82.
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was cordially received by Emperor Zhezong # % (r. 1086-1100), he was
introduced to Huayan monks such as Youcheng %% (d.u.), and he polished
his Buddhist learning. Uich’®don’s activities in Song China are related to
the political situation of the Song at the time, which saw the change from
the New Law Party of Wang Anshi back to the Old Law Party of Sima
Guang. After that he went to Hangzhou #t# and discussed the learning
of all the doctrinal traditions beginning with Huayan with Jingyuan /&
(1011-1088). He went to Mt. Tiantai X &b, offered worship at the funerary
pagoda (myot’ap Bi¥) of Tiantai Zhiyi X&%# (538-597), and pledged
to transmit the doctrinal teachings of the Tiantai intellectual tradition in
Koryo. When Uich®n returned to Koryo the next year, he had spent fourteen
months in Song and was acquainted with more than thirty monks of all
doctrinal traditions. Aside from the Huayan monks Jingyuan and Youcheng,
these included Xizhong # 1+, Shancong %%, Huiqing %74, Zhisheng %
4, Daoheng & ¥, Daolin i@ %, Jingyin ¥, and Xijun #1& of the Huayan
school; Zongjian 7k, Weiqin ¥, Yuanjing 7%, and Kejiu TA of the
Tiantai school; Yuanzhao T, Zeqi 3L, and Chongyu 7% of the Vinaya
school; Zongben F A&, Liaoyuan 77, Huailian %2, and Huiyuan ZH of
the Chan #% school; and Huilin Z# and Shanyuan &# of the Weishi "#3&
(Consciousness-only) school.> Furthermore, he was friends with the Indian
monks Tianjixiang X% # and Shaode #4% and the Liao monks Yunxi E3%
and Xianyan #£%.

Because Uich'on’s mother’s was troubled with anxiety for her son, King
Sonjong requested that he return home from Song. Thereupon, Uich’'don
returned to Koryo with more than three thousand rolls of essays and

commentaries by East Asian exegetes. After this he collected Buddhist

3 It has become common custom in Western scholarship to classify Buddhist monks as belonging
strictly to a particular school (chong, Ch. zong ). This method of classification, however, is a heritage
of the Japanese sectarian approach to the study of East Asian Buddhism. Although I often translate
the logograph 7 as “school,” my preference is for the translation “tradition,” because when the term
chong = is found in exegesis, it usually is best rendered as “core teaching,” not “school” (chongch'wi,
Ch. zongqu 7#%; Skt. siddbinta).
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writings from both Liao and Japan, and when he was thirty-six se [1090]
he completed his Sinp’yon chejong kyojang chongnok #7 4wk R4 H 44k (New
Catalog of the Teachings of All the Schools). This was the first attempted
comprehensive catalog of essays and commentaries of the East Asian
Buddhist tradition. The catalog systematized a vast canon of teachings
reaching 1,070 titles in 4,740 rolls. The collected essays and commentaries
were not used in the form they were received but rather, after being edited
and corrected, they were published as a supplement to the Buddhist canon
of sutras at Hungwang Monastery £ £<F. The constitution of the catalog
well displays Uich'on’s view of Buddhism, which was critical of the Son
school, by including the whole range of doctrinal learning with Hwaom and
Tiantai writings placed first. Among these were included more than four
hundred rolls of writings by Silla and Koryd monks and two hundred rolls
of works by monks of the Khitan Liao dynasty. When he was forty se [1095],
Uich’dn was reexamining all the doctrinal learning of such traditions as the
Yusik "£3& (Consciousness-only) school while living in retirement at Haein
Monastery #¥7<F. But as soon as his elder brother King Sukchong # % (r.
1095-1105) assumed the throne, he returned to Hungwang Monastery by
royal request. When he was forty-three se [1097], Kukch'ong Monastery
#<F was completed and he became abbot. He inaugurated Koryd’s Ch'ont’ae
school X% % and entered quiescence at forty-seven se. He received the
posthumous title State Preceptor Taegak (Great Enlightenment) X5 EAf,
and steles lauding his memory were erected at Yongt'ong Monastery and
Sonbong Monastery 188

Uich'on possessed an expansive understanding of the Buddhist teaching
centered on Hwaom but covering all doctrinal learning. He said in his
poetry that his lectures covered a broad gamut of more than three hundred
rolls of material from such scriptures as the Avatamsaka, Nirvana, and Lotus
Sutras. He lectured on the monastic precepts (vinaya and §ila) and even had
an interest in Consciousness-only literature. Since he was critical of Son
teachings, he recommended the study of scriptures such as the Lankivatira-
satra and the Qixin lun #4357 (Awakening of Faith). Hwaom and

Ch'dnt’ae materials were the core of his intellectual and doctrinal interests.
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In particular, he had made Hwaom thought the principal axis of his study
since the time he had left the palace to become a monk. The intellectual
thought presented by Uichon was the approach of the “three visualizations
and five teachings” (samgwan ogyo =LA 3%), which is constituted on the
practical cultivation and the theoretical organization of Hwaom. The three
visualizations refer to three kinds of meditative visualization methods®* that
are practiced in order to attest to the truth of the conditioned arising of the
dharma realm: the visualization of true emptiness (chin'gong kwan BZ#),
the visualization of the unimpededness between principle and phenomena
(isa muae kwan 2 F£53#), and the visualization of universal containment
(chup’yon hamyong kwan Fl# % %-#.). The five teachings refers to the Huayan
theory on doctrinal classification formulated by Fazang *# (643-712):
Hinayana (sosing /Js%), the initial teaching of the Mahayana (zaesing sigyo
K #4544, the final teaching of the Mahayana (faesing chonggyo K Fe#3%),
the sudden teaching (fo7gyo #84%), and the perfect teaching (wingyo HE%).
Therefore, Uich'on said that those who place meaning in learning deeply
study the principles of the dharma by means of these three visualizations
and five teachings and must have the sense of insight to enter the way to
enlightenment. If one does not learn visualization and only learns the satras,
although he will know causes and results, he will not comprehend the three
kinds of visualization methods. If one does not learn the satras and only
learns visualization, although he will comprehend visualization methods, he
will not know causes and results. Because of this, Uich'on emphasized that
one cannot only learn visualization or the sutras (See “Instruction to the
New Disciple CWisu” [Si sinchambakto Chisu #1224 4% ]).

This kind of thought emphasizing the dual or concurrent cultivation of
doctrine and visualization (kyogwan kyomsu ###1%) is in line with the
influence of the Huayan thinkers of the Song period, such as Jingyuan, with
whom he was associated. This thought places the origin in the importance

of the visualization practices of Chengguan, which they had inherited. In

4 What I have translated as “visualization” (4wan, Ch. guan #.) is a form of meditative training. It

was a common translation for the Indian meditative practice of vipasyana, or insight.
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the extant writings of Uich’n it is difficult to find a more systematized
theory of doctrinal learning. Instead, the influence of Uich’n's thought can
be seen in the stress he placed on and promoted with the publication of the
Buddhist canon of teachings. The organization of a canon containing all
the commentarial works and research on the Buddhist scriptural canon in
East Asia was a unique enterprise that was attempted solely by Uichon. In
this work, Uichon made his goal to bring together all the doctrinal learning
of the intellectual schools whose teachings were based on the scriptures.
Uich®on lectured directly on the scriptures of several intellectual lineages, not
only Hwaom. He emphasized Buddhism on the basis of the scriptures, and
we can say that he warned against Son, which in his opinion ignored the
scriptures and transcended logic. He attempted to establish the capacity of
Buddhism on the basis of the scriptures. This shares something in common
with Uichdn’s evaluation of Wonhyo 7# (617-686), whom he adored and
revered highly as a “saintly master” (songsa %#F). Uichon’s founding of the
Chont’ae school and his attempt at reforming the So6n school share in this
same intellectual background.

'The founding of the Chdnt’ae school is indelibly linked to the political
situation of the time. Previously, from before he went to Song China, he
had the intention of founding the Ch'6nt’ae school, and he expressed these
views to the Queen Dowager Inye and his older brother King Sukchong.
Although construction work on its main complex of Kukchong Monastery
began in 1089 (Sonjong 9), it was suspended after only five months when
Queen Dowager Inye and Sonjong passed away in succession, Honjong & %
(r. 1094-1095) assumed the throne, and the Inju Yi lineage grasped the reins
of political power. Since they thrust aside Uich'sn’s resolutions, he retired
to Haein Monastery. Since Sukchong removed the Inju Yi lineage from
power when he ascended the throne, Uich'on again returned to Hungwang
Monastery, Kukchong Monastery was completed in 1097, and the Chont’ae
school was founded. Through this he reformed the religious organizations
centered on the Hwaom and Ch'ont’ae schools and completed a system of
four great religious organizations along with the Popsang ##487% and Son ##

E schools.
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Uich'on critically confronted the existing condition of Buddhism in the
early Koryo period in which the natural distinctive features of the Son and
doctrinal schools were being lost. He emphasized universally the practicality
of visualization practices and the study of doctrinal learning centered on
the Hwaom and Ch'ont’ae systems. On this kind of basis, he evaluated the
universal meaning in relation to the scriptures and edited and published
a comprehensive doctrinal canon of commentarial works and research on
all the scriptures and left a conspicuous and striking mark in the history
of Korean Buddhism. The doctrinal canon published by Uich’on was
transmitted to Japan, where it was put to great use. By means of the lively
interchange between Koryd Korea and Song China as well as the Khitans
and Japan through Buddhist canonical literature, there is significance to
Uich’sn’s activities in that he promoted international cultural interchange.
The limitation of his actively not including the works of the Chan/Son/
Zen school is made up for in his campaign to found the Ch'ont’ae school
and reform the Son school. The functioning of the religious organizations
centered on the Hwaom and Ch'ont’ae schools and Popsang and Son schools
that started as a result of Uich'dn’s activities was the appearance of the
traditions that characterize the Buddhism of the early Koryo period.

Scholars think that the Tuegak kuksa munjip, which collects Uich’sn’s
writings, is twenty rolls altogether.” A complete published edition has not

been preserved. One portion remains of the woodblocks of the monastery

5 The text of the inscription of the stele at Yongt'ong Monastery (Yongtongsa pimun %854 )
reports that Uichon's collected works were written in twenty rolls. However, the extant woodblock
edition reports that the last roll was roll twenty-three and that there were twenty-three rolls in all.
However, rolls twenty-one and twenty-two are completely missing, and the few fragments of roll
twenty-three of the Taegak kuksa munjip corresponds to material found in Tuegak kuksa oejip, roll four,
pt. 3, “Letter to the Sramana Xizhong of the Great Song empire, no. 5" (Tae Song samun Hiijung so
cheo RFJPIA4+% % #). The original Collected Works was probably published in twenty rolls. In
the late Koryo period, when the Collected Works and the Addendum were published together, one part
of the Addendum was probably attached to the end of the Collected Works, accounting for the edition
in twenty-three rolls. Accordingly, there is a great possibility that the original Collected Works was in

twenty rolls.
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edition (saganbon < FI&), which was published at Haein Monastery, and
what remains at present are 137 pages of material. Roll nineteen remains
in full; rolls twenty-one and twenty-two are completely lost. The remaining
rolls are all partially extant. This is what was described by Hyegwan Z#1, the
abbot of Popsong Monastery #/43.°

Roll one includes prefaces (so /7); rolls two and three are irregular
metrical compositions (sa #%); rolls five, six, seven, and eight are memorials
(p’yo &); rolls nine, ten, eleven, twelve, and thirteen are accounts (chang #X);
rolls fourteen and fifteen are explanatory orations (somun %.30); roll sixteen
is orations (mun X); rolls seventeen, eighteen, nineteen, and twenty are lyric
poems (si 3¥). Because rolls twenty-one and twenty-two are completely lost
their contents are unknown; and with respect to roll twenty-three, only
the last four lines remain. However, these lines are in agreement with the
contents of the “Letter to the Sramana Xizhong of the Great Song empire,
no. 57 (Tue Song samun Hiijung so cheo X RiJP1ArE % ) found in roll
four of the Tuegak kuksa oejip RIEEEFSME (Addendum to the Collected
Works of State Preceptor Taegak).

'The Taegak kuksa oejip, which is a collection of the letters written to State
Preceptor Tae