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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” (7¥ipitaka),
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 Buddhbism 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)









Portrait of Dharma Master Uisang (in the possession of Kozanji #:1% in Japan).
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The Hwaom ilsing popkye to (calligraphy by the late An Kwangsok % 56#8).




Stone pagoda at the site of Hwangbok Monastery, in Kuhwangdong, Kyongju city,

North Kyongsang Province. National Treasure no. 37.




Scene depicting the dragon Shanmiao protecting Uisang’s boat on his homeward
voyage to Silla (part of the Kegon engi emaki %54 4¢ % [Scroll Painting on the Origins of
Kegon (Hwaom)], or Kegon engi #i##:A for short], by the Japanese Kegon monk Myde #A %

(1173?-1232), in the possession of Kozanji in Japan).




Left: The funerary pagoda (pudo /%) of Solcham, Kim Sisup.

Right: Handwritten manuscript of the Ilsing popkye to wont ong ki
(in the possession of Dongguk University).
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Preface

This book contains works from Korea’s Hwaom tradition that scholars
consider to be the seminal writings of the mainstream lineage that venerated
the Silla monk Uisang ## (625-702) as its founding patriarch. Although
the foundational scripture of the Hwaom tradition, the Avatamsaka-sitra or
Huayan jing ¥ %5, often called the Flower Garland Sitra in English, was
certainly important to the tradition, Uisang’s encapsulation of the essential
intellectual and practical elements of this voluminous scripture in his Sea/-
diagram Symbolizing the Dbharma Realm of the One Vehicle (Ilsing popkye to —
% B) was widely studied in Korea and served as the focus of analytical
exegesis within the mainstream lineage for several hundred years. The first
part of this book is a testament to the intellectual importance and influence
of the Seal-diagram and the “Gatha on the Dharma Nature” (popsong ke %
45), which is its core message. I translated and annotated the introduction
and exegetical materials, and Professor Sem Vermeersch of Seoul National
University translated and annotated Uisang’s Account of Conduct and
Kyunyo’s Account of Conduct. I would like to thank him for his work and
excellent scholarship.

I thank the Chogye Order, 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 new Korean translations of Hwaom
intellectual works made by Ven. Haeju Sunim (Professor Chon Horyon)
and her translation team, my Korean counterparts in this volume of Hwaom
thought, which is by far the most accurate and accessible rendering of
Hwaom intellectual works ever made into vernacular Korean. I also thank
Ven. Chongdok Sunim, Ven. Misan Sunim, Ven. Chongchdn Stunim, and
Pak Poram, who, along with Ven. Haeju Sunim, checked the accuracy of
our translations against modern Korean translations and offered advice

and support in the translation process. They are all well skilled in English
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along with being first-rate scholars. I also thank my mentor, Prof. 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 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 X 4 [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 K& [Taisho edition of the
Buddhist canon]. Edited by Takakasu Junjiro & 498X Pk et al.
100 vols. Tokyo: Taisho Issaikyo Kankokai, 1924-1932[-1935].
Xuzangjing 884 [Hong Kong reprint of The Kyoto Supplement
to the Canon (Dai Nihon zokuzikys X B A& #42), Kyoto,
1905-1912]. 150 vols. Hong Kong: Hong Kong Buddhist
Association, 1967. [Sequential numbers of texts established
according to listing in Showa hobo somokuroku W85k F 4R 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

which offers more accurate and I believe more elegant transcriptions.
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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 Tuishi 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 chinss (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., Samguk
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 Buddbist 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

of my own English translations of official Buddhist titles for the Northern
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Chinese dynasties and Silla (e.g., Buddhist Overseer [Ch. datong or fong,
Kor. singtong or kuktong]). 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., £apcha). In both cases the transliteration will be
followed by an approximation to Western calendrical dates in parentheses
following Xue Zhongsan &A=, Lianggiannian Zhong-Xi li duizhao biao
P BE 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 $¥B#h# 4% edition, as
reproduced in the Korean-language counterpart to this volume prepared by
the Venerable Haeju Sunim 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 the Venerable Haeju, in order to facilitate

comparisons between the vernacular Korean and English renderings.
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INTRODUCTION: A BRIEF
HISTORY OF UISANG'S
SEAL-DIAGRAM SYMBOLIZING
THE DHARMA REALM OF THE ONE
VEHICLE AND ITS VARIORUMS

By Ven. Haeju
Translated by Richard D. McBride II







After the introduction of Buddhism to Korea during the Three Kingdoms
period (ca. 300-668), Buddhism became more than a religion of magic,
healing, and cultic belief or a tool of political legitimacy. Extending its
influence into the realms of culture and intellectual thought, it played a
seminal role as a spiritual pillar of the Korean people. Amidst all of the
pervasive Buddhist influence on early Korean society, the Hwaom tradition
was the intellectual basis or foundation of Korean Buddhism. Beginning in
the late seventh century, the Hwaom tradition spread by Master Uisang E-Yii
(625-702) and his dharma heirs became the most widespread and dominant
form of Korean Hwaom. Although the eminent Silla monks Chajang %
(d. between 650-655) and Wonhyo L8t (617-686) researched and wrote
exegetical commentaries on and popularized the Avatamsaka-sitra and
its teachings on very personal grounds, Uisang not only spread Hwaom
doctrinal learning far and wide in Silla but was venerated as the founding
patriarch (chojo #178) of the first Hwaom monastic lineage, called variously
the Hwaom tradition #j#% %, the Pusok tradition %% %, the Uiji tradition &
# %, and so forth, based on his Hwaom teachings.

Among the extant writings of Master Uisang, his Ilsing popkye to —3%
%8 (Seal-diagram Symbolizing the Dharma Realm of the One Vehicle)
is the work that best exemplifies his Hwaom thought. Uisang crafted this
diagram of the realm after reaching an understanding of the teaching of the
one vehicle (ilsing, Ch. yisheng —3; Skt. ékayina) of the Avatamsaka-sitra,
and he called it the dharma realm (popkye, Ch. fajie *=5%). ﬁisang drew a
“Great Poem” (pansi #3¥) that combines the “Gatha on the Dharma Nature”
(Popsong ke i%PEAg), which is a poem of two hundred ten logographs in
thirty lines of seven logographs each, with a “Seal-diagram Symbolizing the
Dharma Realm” (Papkye toin 7B ¥F). In other words, it is a combined poem
in the shape of a seal-diagram symbolizing the dharma realm of the one
vehicle (Ilsiing popkye to hapsi irin — &8 435 —¥). The dharma realm
is explicated from the two standpoints of the unconditioned arising of the
dharma nature (songgi, Ch. xinggi ¥#2) and conditioned arising (yon'gi, Ch.
yuangi %A). Uisang’s practical thought on arousing the nature is concretized

and displays unique characteristics through such intellectual constructions as
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his view of the dharma nature (popsong kwan 7%1£#), the theory that people
have attained Buddhahood in times long past (kurae songbul sol % Hh3),

and the theory on the ocean seal samadhi (haein sammae ron #¥p=0kH).!

Uisang’s views on these issues were consistently and unflaggingly transmitted

by his dharma heirs.?

" See Chon Haeju &%4%, [isang Hwaom sasangsa yon'gu &3 GA L MR [Research on the
history of Uisang’s Hwaom thought] (Seoul: Minjoksa, 1992), 153.

2 Ulsang’s thought contained in the Ilsing papkye to displays some influence from the systematizing
of Huayan thought by Fazang 7%# (643-712), who was Uisang's younger colleague and fellow
student under Zhiyan %% (602-668) in Tang China. See Ko Ikchin &3 &, Han'guk kodae Pulgyo
sasangsa $¥B XM LA L [History of Buddhist thought in ancient Korea] (Seoul: Tongguk
Taehakkyo Ch’ulp’anbu, 1989), 293-301; Kamata Shigeo #k® % 4, “Ichijo hokei no shisoteki igi”
—HEFDEARHE XK [The intellectual significance of the dharma realm symbolizing the one
vehicle], in Shiragi Gishe no Kegon shiso #% #H0D %524 [The Hwaom thought of Uisang
of Silla], Tachan chont'ong pulgyo yon'guwon chuch'oe che 3 hoe kukche pulgyo haksul hoeui
P gEnd+d 73 A33 42w 5]9 [Third International Symposium on Buddhist
Studies Hosted by the Research Center on Traditional Korean Buddhism] (1980), 66-67. The
Ilsing popkye to was transmitted to Japan and began to influence Japanese monastic proponents
of Hwaom (Jpn. Kegon) beginning with the Kegon monk Myoe #A%& (1173-1233). The Iising
popkye to is first mentioned in Japan in Eicho’s (1014-1095) Tviki dento mokuroku RIZA%YE B4k,
T 2183.55.1147a18-20. In most Japanese catalogs of Buddhist satras and treatises, however, it
is called the Ilsing popkye to chang —F % FB 3 [Composition on the Seal-diagram Symbolizing
the Dharma Realm of the One Vehicle]. See, for instance, the Zoho shoshi shosho 3843 = FH,;
Joden Shohen’s LW Mi& (1828-1907) Kegonshi kyoron shosho mokuroku 3§k F4EH FH A 8%,
in one roll; Hotan Soshun’s JREAG# (1659-1738) Fuso zogai genson mokuroku #3534 R
4%, in two rolls (Showa hohi somokuroku WF=i%F#3 A4k [Comprehensive catalog of the dharma
treasure compiled during the Showa era, a supplement to the Taishé], vol. 2, no. 36); and Kozanji
shogyo mokuroku Z AL A, in seven rolls (Showa hoho somokuroku, vol. 3, no. 67). The printed
edition of the Ilsing popkye to reproduced in the Han'guk Pulgyo chonso 3B #h#42% [Complete
works of Korean Buddhism], vol. 2, is a corrected version of the Dai Nihon zokuzokys KB A&,
# edition (1905-1912), which was also reproduced in the Taishé shinshi dai zokyo R EHTE KK,
48 [Taisho edition of the Buddhist canon] (1924-1932); see T 1887A.45.711a—715a. All these
ultimately derive from a manuscript dating to 1507 (Shotoku E#% 2) held by Otani University. For
the influence of Uisang’s Hwaom on Japanese Kegon see Choe Yonsik, “Ilbon kodae Hwaom kwa
Silla Pulgyo: Naryang-P’yongan sidae Hwaomhak munhén e panyong toen Silla Pulgyohak” B A& ¥
REF A ARFEA N FfF 230 wdd Aet2w3 [Kegon in ancient Japan and Silla



The seminal variorums and other writings related to the Ilsing popkye
to that were completed in the middle and late Silla periods (ca. 668-935)
were collected and collated in the Popkye to ki chongsurok 58T & R4k
(Comprehensive Variorum on the Seal-diagram Symbolizing the Dharma
Realm; hereafter Chongsurok) during the Koryo & period (918-1392).
Kyunyo 34s (923-973) composed a commentary on the I/sing popkye
to called the Ilsung popkye to wontong ki —REFBRET (Perfectly
Comprehensive Commentary on the Seal-diagram Symbolizing the Dharma
Realm of the One Vehicle) and inherited the Hwaom thought of Uisang. Also,
during the early Choson #1%f period (1392 —=1910) the monk Solcham %
A (Kim Sisup @8 %H, 1425-1493) composed Tuae hwaiom ilsing popkye to
chu pyong s6 KFR—R*EFB /P (Commentary on the Seal-diagram
Symbolizing the Dharma Realm of the One Vebicle, with Preface; hereafter 7ae
hwaom popkye to chu), which provides a Son-style interpretation of U'isang’s
“Gatha on the Dharma Nature.” From this we know that Uisang’s Hwaom
thought on the unconditioned arising of the dharma nature continued
unabated into the theories on the “unity of Son [Meditation] and Kyo
[doctrine, intellectual Buddhism]” (son &yo ilch’i #4c—2X) that comprised a
significant aspect of the intellectual writings of monks even until the Choson
period. The monk Tobong Yumun #%#ATF] (eighteenth century) analyzed
the “Gatha on the Dharma Nature” in the late Choson period and wrote
a commentary titled Taebanggwang pul hwaom kyong Uimng Popsa popsong
ke kwaju K77 B Bh RS R A& MABHAZE (Annotated Course on the
Dharma Master Uisang’s “Gatha on the Dharma Nature” Associated with
the Buddhivatamsaka-sitra; hereafter Popsong ke kwaju). From this we can
know that the “Gatha on the Dharma Nature” circulated widely in Korea
during the middle and late Choson period. Records have been preserved
that state that the “Gatha on the Dharma Nature” was chanted in posadha

assemblies great and small (zaeso 56/ chae KX/1387%) in monasteries throughout

Buddhism: Silla Buddhist learning as reflected in the materials of Kegon learning in the Nara and
Heian periods], Han'guk sasangsahak 21 (2003): 1-42, esp. 23-30.
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Korea during the middle and late eighteenth century.’ Even today, the “Gatha
on the Dharma Nature” is chanted almost daily in monasteries throughout
Korea.

This book consists of annotated translations of the complete text of
U'isang’s Isiing popkye to as well as annotated translations of important
selections from the variorums on it. These have been divided into four parts:
First is the complete text of the Ilsing popkye to.* Second is a “Variorum on
the Gatha on the Dharma Nature,” which presents selections from the three

great commentaries of the Cb’ongsurok,s the Ilsing popkye to wontong £i° and

the Popkye to chu pertaining only to the “Gatha on the Dharma Nature.”

3 Hyonchok %1, “Popsong ke s0” #1445 /5 [Preface on the “Gatha on the Dharma Nature”],
HPC 10.386¢16-19.

4 'The previous translations of Uisang’s Ilsiing papkye to are as follows: In Korean, see Rhi Ki-yong
Z3k (Yi Kiyong), trans., in Han'guk iti Pulgyo sasang $%8 9] #h%€-48 [Korean Buddhist thought],
Samsongp’an Segye Sasang Chonjip = 4 M# R &8 4% [Samsung collected works of world
thought] 11 (Seoul: Samsong Ch'ulp'ansa, 1977), 241-264, 488-495; Song Nakhun &% %, trans.,
in Tuesing kisillon so oe X RAAGHwH 9 [Commentary on the Awakening of Faith in the Mahayina
and Other Works], Han’guk ui Sasang Taejonjip ## B¢ &KX 4% [Great collected works in
Korean thought] 1 (Seoul: Tonghwa Ch'ulp’an Kongsa, 1985), 295-306; Kim Chigyon 4% 8., Iising
popkye to hapsi irin —REFB43F—¥ (Seoul: Choorong, 1997). In English, sce Steve Odin, Process
Metaphysics and Hua-yen Buddhism (Albany: State University of New York Press, 1985), 189-213. In
Japanese, see Kamata Shigeo $&W %4, Kegon ichijo hokei tsu —RixF8, in Kokuyaku Issaikyo: Wa-
Kan senjutsubu shoshibu yon BR—bnkk: Faik 330 3 R [ Japanese translation of the complete
Buddhist canon: Sino-Japanese works section, Works of all schools 4], ed. Iwano Shin'ya % 2 £
(Tokyo: Taité Shuppansha, 1979). Among these, Kim Chigyon’s translation is based on the original
text of the Chongsurok following the edition found in volume 45 of the Korys taejanggyong &R K&,
# [Koryo Buddhist canon].

5 See Kim Hosong #1354, trans., Popkye to ki chongsurok oe i%F-B 3t # 4% b [Comprehensive
variorum of the Sea/-diagram Symbolizing the Dharma Realm and other works], Han’gul
Tacjanggyong =047 [Buddhist canon in vernacular Korean] 238 (Seoul: Tongguk Yokkyongwon,
1998; Rhi Ki-yong, trans., in Han'guk i Pulgyo sasang, 265-332,496—521 (a partial translation of roll
one only).

6 Chloe Yonsik #4844, Ilsing pophye to wontong ki D5 A%=UE7], Han'gilbon Han'guk Pulgyo
Chonso: Koryo 1 #=+ d=-Ewd4: 123 1 (Seoul: Tongguk Tachakkyo Ch’ulp’anbu, 2010).

7 Kim Chigyon, trans., The hwaom ilsing popkye to chu pyong so: Kim Sisip ii Son kwa Hwaom K3
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Third is an annotated translation of the section that analyzes the title and
treats authorship in the Iising popkye to wontong ki. Fourth are “Accounts of
Conduct” or selections from the biographical sources on Uisang, the author of

the Ilsing popkye fo, and Kyunyo, the author of the Ilsing popkye to wontong ki.

I. Uisang and the Seal-diagram Symbolizing the
Dharma Realm of the One Vehicle

Uisang is known by such names as “founding patriarch of the Hwaom
tradition in Haedong” (Haedong Hwaom chojo #R¥EFA71), “Reverend
Pusok” (Pusok chonja 5% 4%), and Uiji %4, and his posthumous title,
bestowed in 1101, was “State Preceptor Perfect Teaching” (Wongyo kuksa B 4%
tF).2 Traditional sources for Uisang’s life include the following biographies:
the “Basic Stele of [the Reverend] Pusok” (“Pusok ponbi” i¥% & #),” the Life
of the Reverend Pusok (Pusok chonja chon $%%41%)," the “Life of Uisang
of the Tang dominion of Silla” (“Tang Xinluo Yixiang zhuan” /& #7% & i
%) in the Song gaoseng zhuan K& 141% (Lives of Eminent Monks Compiled
in the Song),"" the “Life of Anham” (‘Anham chon” %4-#%) in the Haedong

Fe— BB AT 2 483} #8 [Commentary on the Seal-diagram Symbolizing the Dharma
Realm of the One Vebicle of the Great Flower Garland with Preface: Kim Sisup’s Son and Hwaom], ed.
Taehan Chont'ong Pulgyo Yon'guwon K%k 3# 7% [Research Center on Traditonal Korean
Buddhism] (Seoul: Kimmyongsa, 1983).

8 See Koryssa # & £ [History of Kory], 137 rolls, comp. in 1451 by Chong Inji #535E (1396-1478)
et al., photolithic reprint in 3 vols. (Seoul: Asea Munhwasa, 1972), 11.30a7-b2 (Sukchong 6/8).

o Although the “Pusok ponbi”is no longer extant in its full form, a portion is preserved in Samguk
yusa 4, HPC 6.327b (Chonhu sojang sari).

10 Although the Pusok chonja chon, which was written by Ch'oe Ch'iwon 4 8% (857—d. after 908),
is referred to in the Sinp’yon chejong kyojang chongnok #t4ush #4484k 1, HPC 4.682c; the Samguk
yusa 4, HPC 6.348b (Uisang chon’gyo); the Haedong kosing chon 1, HPC 6.99¢ (Anham chon); and

the Paekbwa toryang parwonmun yakhae, HPC 6.570c, it is no longer extant.

11 See Zanning #F (919-1001), Song gaoseng zhuan 4, T 2061.50.729a3—c3.
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kosiing chon # R &181% (Lives of Eminent Korean Monks),"? as well as the
related materials in the Samguk yusa =Ei#& % (Memorabilia of the Three
Kingdoms),” “The Vow-text Celebrating the Anniversary of the Passing
of the Founding Patriarch of the Hwaom Tradition in Korea” (“Haedong
Hwaom ch'ojo kisin wonmun” # R # #4178 8 R #8)," and the Packhwa
toryang parwonmun yakbae G118 %55 AL % i (Brief Explanation of the
Vow Made at White Flower Enlightenment Site).” These literary sources are
not without contradictions with respect to the periodization of Uisang’s life,
the period of his studying the Dharma in Tang, his family background, and
so forth; nevertheless, the life of Uisang may be broadly outlined as follows.

Uisang was born in 625 as the son of Kim Hansin £ #%1Z, a lesser
member of the Silla royal family;'"” he passed away in 702 at the age of
seventy-eight se. Uisang received the tonsure and became a monk at

Hwangbok Monastery 24&<F at the age of about fifteen se. The Sino-Korean

12 See Kakhun 531 (l. 1215), Haedong kosiing chon 2,'T 2065.50.1015a-1023¢; HPC 6.99c.

13 See Iryon —# (1206-1289), Samguk yusa 4, HPC 6.348b20-349b22 (Uisang chon’gyo); roll 3,
HPC 6.325¢7-326a3 (Chonhu sojang sari); roll 3, HPC 6.330c6-331a3 (Naksan idaesong Kwanum
Chongch'wi Chosin).

14 See Uichon &% (1055-1101), Wonjong mullyu 8 7 338 22, HPC 4.645b—-646a.
15 See Chlewon # 7T (active 14th cen.), Packbhwa toryang parwonmun yakhae, HPC 6.570¢=577b.

16 There are many secondary sources on the life of Uisang. The Japanese Kegon monk Myoéei A&
(1173-1232) made a scroll painting on the origins of the Kegon tradition, the Kegon engi (emaki) %
AL (% A); see Komatsu Shigemi MAK.%, comp., Kegonshii soshi eden (Kegon engi) 3 ik F LI
17 (% A) [Scroll paintings of the patriarchs of the Huayan school (Origins of Huayan)] (Tokyo:
Chuo Koronsha, 1990). See also Chon Haeju, Uisang Hrwaom sasangsa yon'gu, 73-98; Kim Yongt'ae
& i, “Sorhwa rul tonghae pon Silla Uisang” 3358 £ ¥ #i% #i# [Uisang of Silla as seen
through legends], Pulgyo hakpo 4% 4k 18 (1981): 77-94; rpt. in Silla Pulgyo yongu #1BMAFFT
[Research on Silla Buddhism], (Seoul: Minjok munhwasa, 1986), 285-302; Chong Pyongsam (Jung
Byung Sam) #4% =, Uixang Hwaom sasang yon'gu [Research on Uisang’s Hwaom thought] (Seoul:
Seoul Tachakkyo Ch’'ulp’anbu, 1998, rpt. 2001), 69-116.

17 'The Song gaoseng zhuan reports that Uisang’s surname was Pak A and it is thought that Zanning’s

intent was to emphasize Uisang’s royal heritage. See Song gaoseng zhuan 4, T 2061.50.729a4.
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logographs with which Uisang’s dharma name is written are different
in all of the different sources: the Popkye fo ki chongsurok #7180 & sk
(Comprehensive Variorum on the Seal-diagram Symbolizing the Dharma
Realm; hereafter Chongsurok), Kyunyo’s writings, and Chlewon’s #2 7T (active
14th cen.) Paekhwa toryang parwonmun yakhae use the logographs Uisang
#48. In Uichons %% (1055-1101) writings, his name is written as Uisang
%%, and in the Samguk yusa and Song gaoseng zhuan his name is written
as Uisang ##1."® Uisang is said to have studied the Nirvina Sutra (Niepan
Jing 2%4) and the Vimalakirtinirdesa-sitra (Weimo jing /5 4%) with the
monk Podok 44& (d.u.) along with his friend and colleague Wonhyo." In
650, when he was twenty-five se, he and Wonhyo attempted to travel to Tang
China in search of the Dharma, but they were unsuccessful. Later, in about
661, when he was thirty-six se, they made their second attempt to go to Tang.
Although Wonhyo ultimately decided not to travel to China,” [jisang took
a boat and subsequently became a disciple of Master Zhiyan % i (602-668)
at Zhixiang Monastery £48< on Mt. Zhongnan #-#.0.

As soon as ﬁisang sought out Zhiyan, Zhiyan greeted him with special
and unexpected kindness and propriety. The previous night Zhiyan had
dreamed that a great tree grew in Haedong # 3 (Ch. Haidong, Korea), and
that it covered over Shenzhou #7711 (China). He said that he ascended to the
top of the tree where there was a feng-bird nest, and in the nest there was

a wish-fulfilling gem (mani poju BERFEZR; Skt. cintamani), the brightness

18 Kim Chigyon 242, “Uisang ti pophwi ko” #489] i34 [A study on the dharma name of
Uisang], in Hyosong Cho Myénggi paksa chumo Pulgyo sahak nonmunjip B384 A i Fhs g
s X% [Festschrift in Buddhist historical studies in memory of Hyosong, Dr. Cho Myonggi], comp.
Hyosong Cho Myénggi Paksa Ch'umo Pulgyo Sahak Nonmunjip Kanhaeng Wiwonhoe 8238458 3k
438 A B35 LEFI4TE B & [Committee for the Publication of the Festschrift on Buddhist
History in Memory of Hyosong, Dr. Cho Myonggi], (Seoul: Tongguk Tachakkyo Ch’ulpanbu, 1998),
213-260.

10 See Uich'n, Thegak kuksa munjip X%BE B4 17, HPC 4.559a11-19.

20 For Wonhyo's famous experience in an earthen tomb that caused him to realize that all dharmas
arise from the mind, see Song gaoseng zhuan 4,T 2060.50.729a13-15.
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of which he saw illuminated far and wide. The next day, Uisang came, and
because he already possessed a profound understanding of the profundities
of the Avatamsaka or Flower Garland teaching (Hwaom), Zhiyan said that
he was pleased to meet such a perspicacious and talented young man. Uisang
remained a disciple of Zhiyan and studied Huayan in China for about ten
years; Zhiyan passed away at sixty-seven se in 668. He received the name (4o,
Ch. hao %) fjiji ##F (Ch. Yichi) from Zhiyan; and Fazang 7## (643-712),
a colleague and fellow disciple of Zhiyan, received the name Wenchi .
Uisang wrote the Ilsiing popkye to —Fi% B (Seal-diagram Symbolizing the
Dharma Realm of the One Vehicle) in 668, when he was forty-four se, about
three months before Zhiyan passed away on the fifteenth day of the seventh
month of the first year of the Zongzhang reign period 43 (27 August 668).

In 671, three years after he wrote the I/sing popkye to, he returned speedily
to his homeland to warn his country after he learned of an impending Tang
invasion of Silla.”" After Uisang returned to Silla, he searched for places to
spread the Hwaom teaching. Subsequently he received a royal decree from
Silla king Munmu X & (r. 661-681) to found Pussk Monastery % in
676.” According to the Song gaoseng zhuan, there was no connection to the
royal court of Silla with respect to the founding of Pusok Monastery. A
great samgharama at which dwelt five hundred monks of a different branch
of powerful tradition already existed at the site. At this time, according to
tradition, the dragon Shanmiao %4, who had always protected Uisang
from the time of his return to Silla, knowing the will of Uisang, transformed
herself into a large rock floating in the sky and scared away all of the monks.

This is the legend of how Uisang was able to found Pusok Monastery.

21 Here I am following the “Pusok ponbi,” which is quoted in the “Chonhu sojang sari” #7# P 4
#) [Sarira brought (to Silla) before and after] section of the Samguk yusa, regarding the time he spent
studying in Tang China. The Song gaoseng zhuan reports that he returned to Silla in 669, and the
“Uisang chon'gyo” [Uisang transmits the (Hwaom) teaching] section of the Samguk yusa reports that
he entered Tang in the first year of the Yonghui 7K # reign period (650-655) and that he returned to

his home country in 670.

2 See Samguk sagi 7.92 (Munmu 16); Samguk yusa 4, HPC 6.348¢17-349al.
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Subsequently, the Hwaom tradition flourished in Silla, and Pusok Monastery
became the main monastery of the ten Hwaom monasteries (Hwaom
sipchal ##&+#]).”

Uisang established himself first and foremost as a Buddhist practitioner,
and he spread the Buddhadharma with practice as his primary focus. Uisang
may have sought to pacify the impoverished people of the peninsula who had
passed through many years of warfare during Silla’s conquest of Paekche and
Koguryo and the subsequent troubles with Tang China, which had its own
designs on its erstwhile ally. The Song gaoseng zhuan suggests that Uisang
may have eschewed the patronage of the royalty and nobility upon his return
from Tang: “The king of the country venerated Uisang and bestowed paddy
lands and slave workers on him. Uisang, however, reprimanded the king, My
dharma is neutral, the high and low are both equal, and the noble and abased
are rated the same. The Nirvana Sitra speaks of eight impure possessions.**
What need have I for paddy lands or use for slave workers? The poor ascetic
regards the dharma realm (fajie 755 Skt. dharmadhatu) as his home, farms,
and waits for the harvest. The wise monk who seeks to acquire the dharma
body (fashen i%%; Skt. dharmakaya) takes this into account during his life.”*

As a result of Uisang’s acceptance of all people seeking the Buddhaharma,
regardless of their social status or wealth, many individuals left the
householder way of life and became his disciples. Uisang considered the

religious training of his disciples to be of the utmost importance. This we can

3 See Samguk yusa 4, HPC 6.349b2-4. sce also Chloe Ch'iwon, Tung Tuechonboksa kosaju pon'gyong
Taedok Popchang hwasang chon /& X B A4 ¥cF L8 XI&EH A %1% [Life of the Upadhyaya Fazang,
bhadanta of the Sutra-translation Bureau and late overseer of Dajianfu monastery of the Tang;
hereafter Popchang hwasang chon], T 2054.50.285a29-b2. For a discussion of the story of the founding
of Pusok Monastery in English, see Richard D. McBride 11, Domesticating the Dharma: Buddhist
Cults and the Hwaom Synthesis in Silla Korea (Honolulu: University of Hawai‘i Press, 2008), 116-120.
24 The eight impure possessions (ba bujingcai, Kor. p'al pujongjae NFiF8; also ba bujingwu, Kor.
plal puljongmul NTF4) are gold, silver, male slaves, female slaves, livestock (lit., “oxen and sheep”),

storehouses, shops and stores, and land for cultivation; see Daban Niepan jing XA i2 %4 6, T
374.12.399¢-400a.

25 See Song gaoseng zhuan 4, T 2061.50.729b15-19.
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surmise from the anecdotal record that when he lectured on the Avatamsaka-
sitra at Awl Grotto (Ch'udong 4£iF) on Mt. Sobaek, more than three
thousand people gathered to hear him preach.

Because Uisang presented himself first and foremost as a practitioner and
as a trainer of his disciples, he did not leave behind many writings. The titles

of the known works of Uisang are as follows:

1. Ilsing popkye to (Seal-diagram Symbolizing the Dharma Realm of the
One Vehicle), one roll (extant).

2. Ip popkye p'um chogi NiEF-u4)3e (Commentary on the “Entry into
the Dharma Realm” Chapter), one roll (lost).

3. Simmun kanbop kwan P& Z# (Views on Observing the Dharma
in Ten Approaches) (lost).

4. Amit'a kyong nigi FTRTE4E £3T (Commentary on the Amituo jing), one
roll (lost).

5. Paekhwa toryang parwonmun Q161835488 (Vow Made at White
Flower Enlightenment Site), one section (extant).

6. Chebanchong mun ##%% X (Text on All Manner of Requests [?]) (lost).

7. Hwaom ilsing parwonmun %5 —RIERL (Vow-text on the One
Vehicle of the Avatamsaka), one section (extant).

8. T'usarye #%##% (Rite of Submitting to a Master) (extant).”

% For the attestation of nos. 1 through 4, see Sinp’yon chejong kyojang chongnok, HPC 4.681a23,
681c10, 681a12, 687c21. Regarding nos. 1 through 6, see also Tongguk Tachakkyo Pulgyo Munhwa
Yon'guwon R B REAM A IAHT IR, ed. Han'guk Pulgyo ch'ansul munhon chongnok 5B #h3E
& Uik #84% [Comprehensive catalog of Korean Buddhist works and materials] (Seoul: Tongguk
Taehakkyo Ch'ulp’anbu, 1976), 38-39; or, in Japanese, Tongguk Tachakkyo Pulgyo Munhwa
Yon'guwon, ed., Kankoku Bussho kaidai jiten $%B143 R84 [Dictionary of synopses of Korean
Buddhist books] (Tokyo: Kokusho Kankokai, 1982), 34-36. On other writings associated with
Uisang’s teachings, see Kim Sanghyon (Kim Sang-hyun) €484, “Ch'udong ki wa ki ibon Hwaom-
gyong mundap” [#ERZE) o 71 2K [EREM A [The Record of Awl Grotto and its variant version
Questions and Answers on the Avatamsaka-sitra), Han'guk hakpo %8 %4k 84 (September 1996):
28-45; rpt. in Silla ui sasang kwa munhwa ~1e+e] AFE #3} [Silla thought and culture], by Kim
Sanghyon (Seoul: Ilchisa, 1999), 338-353.
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Thus, we can confirm eight brief works by Uisang.” Unfortunately the
only substantive work that remains, aside from writings of the vow-text type,
is the Ilsing papkye to. Iryon, commenting on the lack of writings by Uisang,
reasoned that as “from ancient times, one slice of meat sufficed to flavor a
whole cauldron worth of broth,”®® this one text is sufficient as a clear and

simple expression of Uisang’s Hwaom thought.

Il. Uisang’s Disciples

One of the most distinguishing characteristics of the Chongsurok
and Kyunyo’s Ilsung popkye to wont'ong ki —FRixF-EBEET (Perfectly
Comprehensive Record of the Seal-diagram Symbolizing the Dharma Realm
of the One Vehicle) is the presentation of questions and answers by Uisang and
his disciples. The dialogues between Uisang and his dharma heirs as seen
in such works as the 7osin chang & % ¥ (Tosin’s Composition),” Chitong
mundap %738 % (Chitong’s Questions and Answers), and the Kogi #32
(Old Record) allow us to understand how Uisang led his practice-oriented
monastic community and trained his disciples. Uisang taught many disciples
in many places on the peninsula beginning with Pusok Monastery on Mt.

T’aebaek. Uisang’s fame spread throughout Silla’s newly expanded domain

27 For research on Uisang’s vow-text literature, see Chon Haeju, “Uisang hwasang parwonmun
yon'gu” &#iFe ¥ HFAL AR [Research on Master Uisang’s vow-texts], Pulgyo hakpo W3k 4
29 (1992): 327-353; and Kim Sanghyon, “Uisang ui sinang kwa parwonmun” [Uisang’s faith and
vow-texts], in Yongam Ch'a Munsop Kyosu hwagap kinyom sahak nonchong F& #5255 74
% %%k [Festschrift on history in commemoration of the sixtieth birthday of Yongam, Prof.
Ch’a Munsop], comp. Hwagap Kinyom Nonchong Kanhaeng Wiwonhoe # ¥ #2& 3 %474 A
£ [Publication Committee for the Festschrift in Commemoration of the Sixtieth Birthday] (Seoul:
Sinsowon, 1989), 201-228.

2 See Samguk yusa 4, HPC 6.349b4-7.

29 On the Tosin chang, see Pak Soyon #4191, “Tosin chang ui Hwaom sasang” FiE &%) o #57%
#8 [The Hwaom thought of Zvsin’s Composition] (Ph.D. diss., Dongguk University, 2003).
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in the late seventh century after his return from Tang, and more than three
thousand students gathered like clouds at Awl Grotto to hear his teaching.
Among all of his disciples, the following ten were called “secondary saints”
(asdng #%): Ojin 15, Chitong i, P’yohun 431, Chinjong £,
Chinjang %, Toyung i #,* Yangwon R H,* Sangwon #87%,* Ningin
37

PAN
fe s,

and Uijok ##.> Among these, Chinjong, Sangwon, Yangwon,

30 With respect to Ojin, while residing at Koram Monastery # %< on Mt. Haga T#47:l, which
is in the region of present-day Andong, he is remembered as performing the divine wonder of
extending his fingers every night to light the chamber lantern of Pusok Monastery. See Samguk yusa
4, HPC 6.349b12-13 (Uisang chon’gyo). After the introduction of the Avatamsaka-sitra in eighty
rolls to Silla, there is a record of his sending a letter to the Tang monk Liaoyuan about a question
concerning the numbers of chapters (p'umsu 5=¥%). See Sok hwaom chigwi chang wontong cho ¥ 5
g5 H @4 1, HPC 4.120a19-b11.

31 With respect to Chit'ong, when he was cultivating Hwaém visualizations (Hwaom kwan ¥
#H#) in the grotto of Miri Hermitage %2 %%, he awakened to the truth that the three time
periods (samse =) are one limit (i/che —I%), and by this means he was the disciple who inherited
or succeeded to the “Seal-diagram Symbolizing the Dharma Realm” (Pépkye toin i 5B 7). See Sok
hwaom chigwi chang wont ong cho 2, HPC 4.139¢16-140a1. Also, he recorded Uisang’s lectures on the
Avatamsaka-siitra, which had been given at Ch'udong (Awl Grotto) on Mt. Soback. This record is
known variously as the Chitong mundap %738 % [Chitong’s questions and answers], Chitong ki %
1832 [Chitong’s record], Chudong ki #£iR3E [Record of Awl Grotto], and Chubyal ki 4:X32 [Record
of Awl Cave], two rolls of which have been preserved as a text traditionally attributed to Fazang;
see Huayan jing wenda ¥E4E M % [Questions and answers on the Avatamsaka-sitra, T 1873].
Passages from the Chitong mundap and the Tosin chang are cited many times in the Chongsurok and
in Kyunyo'’s writings. These passages serve as important materials in understanding Uisang’s Hwaom

doctrinal learning.

32 With respect to P’yohun, he is the only disciple to be found in all the discussions of Uisang’s
disciples: the ten great disciples of the Samguk yusa, the four glorious disciples (sayong w3&) of
Chloe Ch'iwon's Papchang hwasang chon, and his being the one who “ascended the hall and saw the
profundities” (Ch. dengtang duaozhe % ¥ #L4) in the Song gaoseng zhuan. Furthermore, he was one of
the ten saints of Silla remembered with a clay image in the golden hall of Hungnyun Monastery
# in Kyongju. Since an image of him was enshrined along with one of Uisang, we may know that he
was revered in Silla. After the passing of Uisang, while P’yohun lived at Hwangbok Monastery 24%
%, he studied the Hwaom ilsing pépkye to with Chinjong 2. He composed an analysis of the “five
visualizations” (ogwan sok B#BLAE) following the “gatha of four lines” (sagu ke ¥34145), and it is said
that he added the “approach of immovable erection” (pudong kollip mun T8 5P7) to the “analysis
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of the three approaches” (sammun sok =F1#%), which was composed by Chinjong, by means of four
lines. See Chongsurok 1A, HPC 6.775b—c. Although P’yohun’s “analysis of the five visualizations”
is cited in the Tuegi [Great record] in the Chongsurok, his theories aside from this are cited in great
numbers in the writings of Kyunys, such as the Sipku chang wontong ki + 8% il [Perfectly

comprehensive record of the Composition on the Ten Passages).

53 Chinjong 5% (active late seventh—early eighth century) is referred to as one of Uisang’s ten
great disciples according to the Samguk yusa 4, HPC 6.349b9-12, or one of Uisang’s four great
disciples according to Ch'oe Ch'iwon, Papchang hwasang chon, HPC 3.775¢13. Chinjong was a soldier
before he left the houscholder way of life and became a monk. Although he was poor, he faithfully
supported his widowed mother. When he heard that Uisang was teaching the Buddhadharma and
converting living beings on Mt. T’aeback, he sought out Uisang and became his disciple. When he
heard the news that his mother had passed away, three years after he had become a monk, he entered
meditative absorption for seven days, and when he arose he informed his mentor. Uisang took his
disciples to Awl Grotto (Ch'udong #£7F) on Mt. Soback, set up grass huts, and, along with his more
than three thousand disciples, lectured on the Avatamsaka-sitra for ninety days for the benefit of
Chinjong’s mother. Eventually, once the lectures were finished, his mother appeared in a dream
and said that she had been reborn in heaven. See Samguk yusa 5, HPC 6.367a11-b23. Chinjong
learned the “Popkye toin” from Uisang and composed the Sammun sok =P [Analysis of the Three
Approaches]. See Chongsurok 1A, HPC 6.775b9—8.

3+ 'There are no extant records that provide any information about the monks Chinjang ## and

Toyung i & aside from their names.

55 Yangwon R is remembered as one of Uisang’s ten great disciples or as one of his four great
disciples. There are no extant records that provide any anecdotes about his life. See Samguk yusa
4, HPC 6.349b9-12; Pépchang hwasang chon, HPC 3.775c13. The Yangwon 5& L of the Popchang
hwasang chon and the Yangwon R of the Samguk yusa are thought to be the same person. Kyunyo
preserves a theory of Yangwon: “He really said that trees, and so forth, are precisely the virtue of the
practices of the Buddha; hence, trees preach the Dharma.” See Sk hwaom chigwi chang wontong cho 1,
HPC 4.11629-10. In another work Kyunyo also preserves a passage from the Yangwon hwasang ki R
#2753 [The record of the Reverend Yangwon]; see Iising popkye to wontong ki 1, HPC 4.7b24—c6.

36 Although Sangwon’s name is written variously as % 7%, 48, and #8 7T, scholars think that these
three names to refer to the same person. He attended a forty-day assembly at Pusok Monastery, and
excerpts from the record of his learning the dharma approach of the “ten states of the one vehicle”
(ilsiing sipchi —F+3#b) from Uisang, which he made along with his fellow disciple Chinjong, are

preserved in the Chongsurok and in Kyunyd's writings.
37 Nothing is known of the monk Nungin 3£ aside from his name.

3¢ The monk Uijok & is better known as a scholar of the Sinitic Yogacara or Dharma Characteristics
tradition (Popsang #*748) than as a scholar of Hwaom. He also composed a commentary on the

Sukhavativyiha-sitra.
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and P’yohun are known to have received particular veneration as the “four
outstanding disciples” (sayong w3).”

Although chiefly concerned with the practical matters of religious
cultivation, Uisang led his disciples in a logical and systematic fashion. He
considered mutual understanding to be the most important, and he took the
trouble to give the greatest concern to developing the skills and capacities
held by his disciples. Therefore, when P’yohun, Chinjong, and the rest of
his ten great disciples learned the “Seal-diagram Symbolizing the Dharma
Realm,” P’yohun composed an “analysis of the five visualizations” (ogwan
sok Z#LAE),* and Chinjong wrote an “analysis of the three approaches”

(sammun sok ZP1%)."" Receiving Uisang’s certification authenticating their

39 Popchang hwasang chon, T 2054.50.285a23.

4 With respect to the “analysis of the five visualizations” (ogwan sok Z##%), in response to a
disciple’s question regarding the meaning of the statement “My immovable body is precisely the
self-essence of the dharma body” (pultong osin, chicksi popsin chache F8hE%, &7 %4 A), Uisang’s
response was that the basis of all conditions are the atman (self), and the basis of all dharmas are
the mind; words are a very important core teaching, and true reality is a spiritual mentor (cheyon
kimbon a, ilche pop wonsim; ono taeyojong chinsil sonjisik HUBMAR, —ERS, EERER, AT E
4n3&). P'yohun &3 explained this “gatha of four lines” (sagu ke ™ 44%) by means of five methods
of visualization: (1) The visualization of causes and conditions (inyon kwan F# ) is that I am
the dharma that has been achieved by means of all conditions; (2) the visualization of conditioned
arising (yongi kwan #%#2#) is that since I am brought about by conditions, I have no essence (chz
#2), and since conditions are brought about by me, they are originally non-dual (puri &==); (3) the
visualization of the unconditioned arising of the dharma nature (songgi kwan HAL#) is that the
existence and non-existence of all dharmas is originally one and that the existence and non-existence
of all dharmas is originally non-dual; (4) the visualization of non-abiding (muju kwan #AE#) is that
when something exists, since it does not exist it is rather like non-existence, and when something
does not exist, since it is not non-existing is it rather like existence; and (5) the visualization of
true reality (chinsil kwan FFH#R) is that all dharmas are originally non-moving and the mind that
visualizes or observes (kwan #) also does not arise. According to tradition, as soon as P’yohun
wrote the analysis of the five visualizations and presented it to Uisang, Uisang gave him certification

authenticating his transmission in the tradition (in)ga ¥77T). See Chongsurok 1A, HPC 6.775b9—c3.

41 The “analysis of the three approaches” (sammun sok =F1#%), which was composed by Chinjong,
are as follows: (1) the approach in which principle and phenomena are endowed with virtue (isa

kudik mun 22¥ F-1&P7), (2) the approach in which phenomena are interfused and manifest principle
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transmission in the tradition (inga ¥77T), they went forth having inherited
their master’s teaching.”” When we see such designations as “analysis of the
five visualizations” and “analysis of the three approaches,” the probability
is high that they practiced “visualization methods” (4wanbsp #Li%) under
Uisang’s direction. Also, when Uisang resided in the Great Vairocana Room
(Taerobang X j# %) on Mt. T"aebaek, he said to Chinjong and Chit'ong that
if they wanted to meet the ten buddhas of the Avatamsaka-sitra they must
develop a discriminating eye of understanding by means of the Avatamsaka-
sutra. He explained that all the passages and verses (munmun kugu 3 3 %) €))
of the satra are the ten buddhas, and outside of this, people who would see
a buddha will not see one though they are reborn repeatedly kalpa after
kalpa (saengsaeng kopkop £ £#%).” This speaks to Uisang and his disciples’
practice of actually desiring to see the Buddha (&yondul 8.45) based on the
Avatamsaka-sitra, and it shows that Uisang focused on practical methods of
religious practice that were not manipulations of words and logographs.

The traditions of instruction among Uisang’s disciples were passed
down through the ages in this manner. They established Hwaom monastic
complexes and made their tradition the mainstream of Korean Hwaom
Buddhism. We must also pay attention to Sillim #¥#k, the third-generation
dharma heir in the direct line from Uisang. Although there is not much
material with which to construct a detailed account of this monk, he

appears to have been active as a legitimate dharma heir in the middle of the

(sayung hyolli mun ¥ 733 P7), and (3) the approach in which practices are increasing (subaeng
chingjang mun 154734+ F1). P’yohun added the approach in which things do not move but are
established (pultong kollip mun 783 5 F7) and made the “analysis of the four approaches” (samun
sok @F1#). In the self-benefiting practices, the approach of realization is in the approach in which
things do not move but are established; the domain of conditioned arising is in the approach in
which principle and phenomena are endowed with virtue and in the approach in which phenomena
are interfused and manifest principle; and practices benefiting others, the expedient means of
practitioners, and benefits obtained are in the approach in which practices are increasing. See
Chongsurok 1A, HPC 6.775c6-776a5.

42 Chongsurok 1A, HPC 6.775b10-776al.

4 Chongsurok 2B, HPC 6.834b11-17.
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eighth century, having studied with Sangwon.* Because Sillim’s doctrinal
explications are recorded with great frequency in the writings of Kyunyo
and in the Chongsurok, he exerted much influence on the Korean Hwaom
tradition in later generations. The dharma heirs of the fourth generation
are Sillim’s disciples Pobyung # &, Sungop %%, Yungsu &%, Chirling
H K&, and Taeun Popsagun KE %A, Pobyung left the Pobyung ki ik
i (Pobyung’s Record), a commentary on the I/sing popkye to, and this
record has been passed down as one of the three most important variorums
contained in the Chongsurok. The fifth generation of dharma heirs in Uisang’s
tradition begins with such figures as Pomch'e 3#2 and Yungjil #% and ends
with Master Kyunyo in the tenth century. As a descendant of the Northern
Peak tradition of Hwaom, whose main center was Pusok Monastery, Kyunyo
brought together the Hwaom practitioners who had become divided into a
Southern Peak tradition and a Northern Peak tradition during the late Silla
period and the early Koryo period. Because of Kyunyo, Uisang’s practice
traditions continued on through the Koryd period. In this way, having passed
down through Solcham F4 (1435-1493) and Yumun A M (ca. eighteenth
century) of the Choson period, the Hwaom practice tradition has continued

to evolve and has extended to modern times.

lll. Issues Regarding the Authorship of the lIsting
popkye to

The Hwaom of Uisang’s line is the basis for the flourishing of Hwaom in
Korea, and the core teachings of Uisang’s brand of Hwaom are perfectly
encapsulated in the Ilsung popkye to. However, the name of the author or
compiler is completely absent in the received text of the Iising popkye to. The

4 Chongsurok 1B, HPC 6.805a-b. Also, the monk Sillim, different from Uisang’s other direct
disciples, entered Tang China and studied with Rongshun @& (d.u.). See Chongsurok 1B, HPC
6.798c.
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colophon of the I/sing popkye to begins with an exchange of questions and
answers, the first of which says: “Question: Why do you not show the name
of the author? Answer: It is because I would show that all dharmas produced
by causes have no such thing as a host.”* This provides one explanation for
the lack of attribution of authorship. Nevertheless, because the name of the
author is not clear, there has been much confusion over the years regarding
the author. At the beginning of his I/sing popkye to wontong ki, Kyunyo
presents three different theories on the authorship of the Ilsing popkye to
that had circulation in his time in the tenth century. The first theory is that
presented in a quotation from the Wensang nok 7% (Record of Wonsang):

When Uisang received transmission in the Hwaom teachings at the
residence of Zhiyan, Zhiyan wrote the poem in thirty lines of seven
logographs and gave it to Uisang; and U'isang then drew the outline of
the seal shape in red above the black logographs and presented it [back to
him]. The Master praised him saying, “You have thoroughly realized the
dharma nature, and since you have completely comprehended the intent
of the Buddha you should compose an analysis.” Master Uisang initially
composed an analysis in more than forty pages and presented to Master
Zhiyan. He wanted to know whether it conformed to the Buddha’s will
or not, and when he placed it before the Buddha and set forth his desire
he burned it and it was completely consumed. Furthermore, he composed
sixty or so pages and presented it and [Zhiyan] also burned it up
completely. Furthermore, he composed eighty or so pages and presented
it to Master Zhiyan, and the master and Uisang together also burned
it up as before. In the midst there were pages that were burned and not

burned. The text of that which was not burned has now gone forth into
the world.*

4 Ilsing popkye to, HPC 2.8b.

4 Ilsiing popkye to wontong ki 1, HPC 4.1a6-15.
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The second theory is said to have been presented by Chioe Ch’iwon in his
biography of Master Uisang:

When Master Uisang received transmission in the Hwaom teachings at
the residence of Zhiyan, he dreamed of a divine personage whose form
was exceedingly fine. This being spoke to Master Uisang saying, “Write
what you have become awakened to by yourself and it will be suitable
to bestow upon your fellow beings.” Furthermore, he dreamed that
Sudhana® bestowed upon him ten grains of the medicine causing people
to become sagacious. Furthermore, by chance he met a young lad dressed
in blue robes who bestowed upon him secret keys three times. When
Master Zhiyan heard it he said, “A divinity has bestowed a spiritual gift
once on me and thrice on you: this manifestation is the reward for your
crossing over to here from far away and for your diligent cultivation of the

Buddhadharma.” As a result he commanded him to compile an account

47 Sudhana (Sonjae, Ch. Shanzai £8%) is the secker of the Way to enlightenment in the “Entry into
the Realm of Reality” chapter of the Avatamsaka-sitra in sixty rolls (T' 278) and the Avatamsaka-
satra in eighty rolls (T 279), as well as the Avatamsaka-sitra in forty rolls (T 293), which is itself
merely another retranslation of the “Entering the Dharma Realm” chapter of the Avatamsaka-sitra
(the Gandavyuaha-sitra). Because he is born into a household in which the things of this world
are abundant, he is called Sudhana (Good Wealth). The lad Sudhana arouses the aspiration to
enlightenment following Manjusri; he goes to the south, passing a hundred ten cities; encounters
fifty-three spiritual mentors, and finally refers to a story in which Maitreya enters a tower in the
blink of an eye. At this time, Sudhana suddenly forgets all the approaches to dharma he has learned
from all the spiritual mentors up to this point and again following Maitreya’s instructions, as soon as
he thinks that he desires to see his very first mentor, Manjusri, Mafjusri stretches out his right hand,
passing over a hundred ten yojanas, and touches the crown of the lad Sudhana’s head (majong, Ch.
moding £ T8). Although Sudhana universally passed by more than one hundred cities, the point of his
encountering Maiijuéri, his first mentor, again, in the place where he met his last mentor, Maitreya,
and Manjusii’s stretching out his hand and touching the crown of Sudhana’s head is “Sudhana’s not
being detached from the dharma realm passing through the hundred cities, and not transcending the
initial arousal of the aspiration of enlightenment is precisely ascending the tower of Maitreya.” In
other words, all of Sudhana’s perambulations in search of the Dharma are his not making even the
slightest movement from his original position and his universally traversing everything. One stage
is all stages. We can say that the contents of this section positively manifest the realm of mutual

identity of the Huayan tradition in which cause and effect are non-dual.
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of his glimpses at the profundities and what he attained. Thereupon, he
took up the brush and compiled the Composition on the Mahayana (Taesing
chang X RF) in ten rolls, and he requested Master [Zhiyan] to point out
his errors. Zhiyan said, “Although your meaning is elegant, your diction
is obtrusive.” He thereupon retired from Zhiyan’s presence and deleted
the prolix parts so that it could be comprehended in the four directions,
and called it Establishing the Meaning and Revering the Mysteries (1biti
sunghyon &% %). Now, he sought to revere the meaning of the Souxuan
fengi %57 (Classification of Searching the Mysteries),” which
was composed by his master. Zhiyan then went before the Buddha
with U'isang bearing his desire, burned it, and moreover said, “If these
words accord with thy will, O Saintly One, I would that they should
not burn.” Having already burned to ashes, he obtained two hundred
ten logographs. He had Uisang pick them up and fervently made an
oath, and again, although he cast it into the roaring fire, and in the end
it did not burn to ashes. Zhiyan was brought to the point of tears and,
offering praise, caused them to be combined into a gatha. He closed the
door to his chamber for several nights and completed the thirty lines,

which comprehended the profound meaning of the three visualizations®

4 'The Souxuan fengi 3% 57 refers to the Dafangguang fo huayan jing souxuan fengi tongzhi fanggui
K75 e Wb RS Z 5738 % 7 (T 1732), in five rolls, which was composed by Zhiyan when he
was twenty-seven sui. It is usually called the Souxuan ji # %32 for short. As a commentary on the
Avatamsaka-sitra in sixty rolls, the composition of this book is such that first it provides a general
explanation of the Avatamsaka-siitra, and then after that it analyzes chapters of the satra individually.
In its analysis of individual chapters, it provides an analysis of the name of the chapter, the position

of the chapter, the contents of the chapter, and passages from the satra.

4 The three visualizations (samgwan, Ch. sanguan =) refer to a list of three meditative practices
or visualizations that are different according to each intellectual or practice tradition. In the Huayan
fajie guanmen ¥k FLPT [Approach to the visualization of the dharma realm of the Avatamsaka-
sitral, in one roll, which is believed to have been composed by Dushun A4 (557-640), a patriarch
of the Huayan tradition, they are listed as the visualization of true emptiness (chingong kwan &= #),
the visualization of the unimpededness between principle and phenomena (isa muae kwan 2% f#5%

#), and the visualization of universal containment (chup’yon hamyong kwan 7 %8 %H#).
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and raised the beauty of the remnants of the ten mysteries (siphyon, Ch.
shixuan +%).%°

After presenting these two theories, Kyunyo then elucidates that the
1lsing popkye to was composed by U'isang by citing the following passage

from the auto-preface: “I have briefly composed this great poem relying on
»51

principle and based on the teachings of the Buddha.

More recently, an edition of the I/sing popkye to was discovered among
the stone sutras of the Fangshan lithic canon in 1957. Because the stone
satra blocks claim Zhiyan as the composer of the Ilsing popkye to, the issue
of authorship has been revisited.”” Nevertheless, most scholars hold to the

traditional conclusion that it was composed by Uisang.”

50 Ilsung popkye to wontong ki 1, HPC 4.1a15-b10.

51 See Hwaom Ilsing popkye to, HPC 2.1a7. Aside from these two theories, the following theory
on the authorship of the IZsing popkye to is cited in a passage from the Pobyung ki [Pobyung’s record].
The substance of the narrative is that Uisang made one fundamental seal-diagram based on seventy-
three seal-diagrams of his mentor Zhiyan. See Chongsurok 1A, HPC 6.771a4-6. Chlewon’s Packhwa
toryang parwon mun yakhae seems to cite Chioe CHiwon's Pusok chonja chon, which says that Uisang
composed the Ilsing popkye to and presented it to Zhiyan. Zhiyan praised him saying that he had
ultimately realized the nature of dharmas (pépsong M) and thoroughly comprehended the will of
the Buddha. He also told Uisang to compose an analytical commentary, and this is the text that has
circulated in the world to the present. It also says that the Ilsing popkye fo is in one roll. See Paekhwa
toryang parwon mun yakhae, HPC 6.570c6-19. For Kyunyo's certainty that Uisang composed the
Great Poem, see Ilsing popkye to wontong ki 1, HPC 4.1b11-15.

52 'The “Auto-Preface” and “Great Poem” portions of the Ilsung popkye to were carved in the Fanshan
lithic canon (Fangshan shijing % 141%) at Yunju Monastery % /&< and are said to have been
composed by Zhiyan. See Yao Chang-shou #k&#%, “Bozan sekikyd ni okeru Kegon tenseki ni tsuite”
Bl B ICHIF B EHIE AT DWVT [On the Huayan literature in the Fangshan lithic canon],
in Chigoku Bukkyi sekikyo no kenkyi ¥ BE#h3x %4 DHF 5 [Research on Chinese Buddhist lithic
canons), ed. Kegasawa Yasunori 5UH ###, (Kyoto: Kyodo Daigaku Gakujutsu Shuppansha, 1996),
411-437, esp. 413.

53 John Jorgensen’s conclusion is that it is not possible to know for certain whether it was composed
by either Zhiyan or Uisang. See John Jorgensen, “The Problem of the Authorship of the Ising papkye
to,” in Hanguk Pulgyo sasang ui pop’yonsong kwa t'iksusong I=-2wAVde] B33 3 5473 [Universality

and particularity in Korean Buddhist thought], comp. Inha Tachakkyo Han'gukhak Yon'guso
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IV. The Structure and Contents of the Ilsting popkye to

The Ilsing popkye to comprises two basic parts: the “Great Poem” (pansi 5
+¥) and the “Record of the Seal-diagram Symbolizing the Dharma Realm.”
The “Great Poem” is also said “to be a combined poem in the shape of a seal-
diagram symbolizing the dharma realm of the one vehicle.” In other words,
it combines the “Seal-diagram Symbolizing the Dharma Realm” and the
“Gatha on the Dharma Nature,” which is the poem of thirty lines of seven
logographs. The “Record of the Seal-diagram Symbolizing the Dharma
Realm” is Uisang’s auto-commentary on the “Great Poem,” and may be
divided into the auto-preface (chass B#4%), the analysis of the text (songmun
##), and the colophon (palmun $£X). The analysis of the text section can
be further subdivided into a comprehensive analysis of the meaning of the
seal and a section on distinguishing and deciphering the characteristics
of the seal-diagram. The section on distinguishing and deciphering the
characteristics of the seal-diagram can be further subdivided into a section
explaining the characteristics of the shape of the seal, a section clarifying the
characteristics of the logographs, and an analysis of the meaning of the text.
However, in the received text of the I/sing popkye to, because the “Great
Poem” has been inserted between the auto-preface and the analysis of the

text, the order of contents is as follows: (1) Auto-Preface, (2) Great Poem, (3)

Qlstof gt g=t3td -2 [Inha University Korean Studies Institute] (Inch’dn: Inha Taehakkyo
Han’gukhak Yon'guso, 1997); reprinted as “The authorship and cultural matrix of the Iising popkye
to” in Hanguk Pulgyo sasang ui pop’yonsong kwa tiksusong, comp. Kim Yongho 9 < (P’aju: Han'guk
Haksul Chongbo, 2008). Chon Haeju 4-# £ refuted these positions and argued that it was clearly
composed by Uisang. See Chon, “Ichijo hokai zu no chosha ni tsuite” = &R B DF %1 DWT [On
the author of the Ilsing popkye to], Indogaku Bukkysgaku kenkyi ¥rEFALZEF AR 94 (1999): 229—
231. Sato Atsushi 4% # /%, observing the changes to the text of the Ilsing popkye to, claims that the
traditional position that it is the composition of Uisang is reasonable. See Sato, “Ilsing papkye to i
teksuti munje” YE5HA =] YAE A [Textual problems with the Ilsing popkye tol, Pulgyo chunchu
Ak 15 (August 1999): 135-149. Chon Haeju bolstered her position again by concluding that
the whole of the Ilsiing popkye to was composed by Uisang. See Chon Horyon 44738, “Ilsing popkye
to Ui ch'dja e tachan chaego” —FERE ] FH ol UF A4 [A reconsideration of the authorship of
the Ilsing popkye to], Han'guk Pulgyohak ¥ B#%% 25 (December 1999):197-216, esp. 211-215.
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Analysis of the Text, and (4) Colophon.

We may summarize the contents of the I/sing popkye to following the
structure of the text given above. First, in the auto-preface, Uisang explains
his reasons for writing the I/sing popkye to and describes how one should
approach reading the “Great Poem” in the shape of a seal-diagram: “I have
briefly composed this great poem hoping that the throngs of those who are
attached to names will return to the true source that is nameless, relying on
principle and based on the teachings of the Buddha.” With respect to the
method for reading the “Great Poem,” one should start in the center with
the logograph pop 7 (dharma) and end with the logograph pu/ # (Buddha).
He also explains that the course of the seal-diagram will take the reader
through fifty-four curves and is composed of two hundred ten logographs.*
After that, the analysis of the text section comprises annotation on the “Great
Poem.”

In the analysis of the text section, by means of the Great Poem, Uisang
expresses that the three kinds of worlds subsumed in the net of the teachings
of the Tathagata Sikyamuni are produced from the ocean seal samadhi. The
three kinds of worlds are the world as a vessel or the material world (4isegan
&R, Skt. bbajanaloka), the world of living beings (chungsaeng segan %
[, Skt. sattvaloka), and the world of complete and total enlightenment
(chijonggak segan % ESE WM, Skt. samyaksambuddhaloka). In the Great Poem,
the material world is embodied by the white background, the world of living
beings is signified by the black line, and the world of complete and total
enlightenment is symbolized by the red seal-diagram. Just as the paper, the
writing, and the seal-diagram cannot be demarcated in the Great Poem, it
also well manifests that the three kinds of worlds manifested by means of

the ocean seal samadhi are a world system composed of the interfusion of

¢ In the Chongsurok, these fifty-four curves and two hundred ten logographs are included in the
title. The complete title of the Ilsing popkye to is said to be “Ilsing popkye to bapsi irin oehyang haein
osipsa kak iback ilsip cha” —REFE &3F—9 Ztwh —F—+F [Seal-diagram symbolizing
the dharma realm of the one vehicle, a poem in one seal, fifty-four corners, and two hundred ten

logographs].
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the three kinds of worlds and Buddhahood that cannot be separated from
each other. Amidst that, the single path of the shape of the “Seal-diagram
Symbolizing the Dharma Realm” manifests the quality of the one sound of
the Tathagata (yorae irim 424 —-5). The curves, bends, and meanderings
are a result of the dissimilarity of the basic desires of living beings. The lack
of beginning and end on the one path mean that their wholesome skills
(updya) do not possess a particular or set method. The four sides and the
four corners refer to the four all-embracing methods of conversion® and the
four immeasurable aspirations.” Accordingly, the shape of the seal-diagram
is said to rely on the three vehicles and manifest the one vehicle. Also, this
“Seal-diagram Symbolizing the Dharma Realm”is explained by means of the
perfect interfusion of the six characteristics (yuksang wonyung >< 48 H &k).

In addition, the shape of the logographs, their having both beginning

55 'The four all-embracing methods of conversion (sasgp, Ch. sishe w94k, short for sa sappop, Ch. si
shefa Wi i%; Skt. catvari samgarabavastini) 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 giving (posisop, Ch. pushishe ##¥%; Skt. dana-
samgraha), affectionate speech (aedsop, Ch. aiyushe % 3&#%; Skt. priya-vadita-samgraha), beneficial
and profitable conduct (ihaengsop, Ch. lixingshe #I47#; Skt. artha-carya-samgraha), and cooperation
and adaptation of oneself to others (tongsasép, Ch. dongshishe 151 % #%; Skt. samanarthati-samgraha).
These are the representative practices performed by bodhisattvas from the first stage, the joyous stage
(hwanhii chi, Ch. huanxi di #xE3; Skt. pramudita-bhimi), to the fourth stage, the brilliant stage
(myong chi, Ch. ming di }A3& or chobye chi, Ch. zhaohui di ¥8%:.3b; Skt. arcismati-bhimi), in the ten
stages (sipchi, Ch. shidi +3b; Skt. dasabhiimi) of the bodhisattva’s path of practice.

56 The four immeasurable aspirations (sa muryang, Ch. si wuliang ¥4 %, short for sa muryang
sim, Ch. si wuliang xin v9#& F:3; Skt. catviri-apramandani-cittani) are the four expansive aspirations
manifest by which buddhas and bodhisattvas are endowed in order to save living beings: immeasurable
friendliness (cha muryang ##& ¥; Skt. maitri-apramana-citta); immeasurable compassion (pi muryang
&54%; Skt. karund-apramana-citta); immeasurable joy (hii muryang E4%; Skt. mudita-apramana-
citta) or sympathetic joy; and immeasurable renunciation (sa muryang ¥4 4% &; Skt. upeksi-apramana-
citta), or equanimity, abandonment of views. In the Avatamsaka-siitra, the four immeasurable
aspirations are one of the immeasurable types of meritorious virtues manifest by all buddhas and
bodhisattvas. See, for instance, Dafangguang fo huayan jing 6, T 278.9.435b2; K 8.43b25.
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and end, also displays the expedient means of practice. The logographs have
many curves and bends in order to manifest that the capacities and desires
of adherents to the three vehicles are different and not the same. Even while
this is so, the two logographs at the beginning and end are placed right at
the center in order to express that the two positions of cause and effect, true
virtuous function® in the house of the dharma nature, and nature reside in
the Middle Way.

In the section on analyzing the meaning of the text, the whole of the
thirty lines and two hundred ten logographs are subdivided into groups that
clarify the meaning of self-benefiting practices (charihaeng B#14T), practices
benefiting others (i#'ahaeng #1#.47), and the expedient means of practitioners
and that which they obtain (subaengja pangp’yon kip tik iik 1547 7512 BAF
#142). Self-benefiting practices are further broken down into the domain of
realization and the domain of conditioned arising and explained from that

perspective.

57 Virtuous function (f5gyong, Ch. deyong #£) refers to essence (che #%) that is the function of the
very essence (tangche % #4) of cause and effect, when with respect to causes the effects precisely exist
and aside from causes there are no effects. Therefore, on the one hand, Uisang places the approach of
the self-existence of virtuous function (¢6gyong chajae mun #%J7 8 #£71), which is the virtuous function
of cause and effect, under mutual identity (sangjik #8€7), and on the other hand mutual interfusion
(sangip #AN) is forced into the approach of the dissimilarity of the characteristics and appearance of
the one and the many (ilta sangyong pudong mun —3%48% R FIFY), which is the principle of cause and
effect. See Ising popkye to, HPC 2.8a20-22.
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Analysis of the Meaning of the Text

From the standpoint Manifests the domain of 1,2,3,4
of self-benefiting realization
practices
Manifests the domain of Indicates the essence of conditioned 56
conditioned arising arising
Distinguishes the classification and 7,8

equality of the subsumption of dharmas

from the standpoint of the principle and
function of dharani

Clarifies the classification and equality 9,10
— of the subsumption of dharmas in —
accordance with phenomenal dharmas

Manifests the classification and equality 11,12,
H of the subsumption of dharmas from the —— 13,14
standpoint of time periods

Shows the classification and equality of 15,16
—  the subsumption of dharmas in terms of

levels
|| Acomprehensive discussion of the | | 1718
above ideas
From the standpoint 19, 20,
of practices 21,22
benefiting others
From the Clarifies the expedient means 23,24,
standpoint of the of religious cultivation 25,26
expedient means of
practitioners and that 57 28
T 7
which they obtain Distinguishes the benefits , 28,
that are obtained 29,30

In this way, the Ilsung popkye to comprehensively clarifies approaches to
practice such as self-benefiting practices, practices benefiting others, and
religious cultivation. This practice-oriented structure of the Ilsing popkye to

well displays Uisang’s character as a practitioner and proponent of Hwaom-
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style practice. The specific meaning of each element is studied in detail in
the sections clarifying the Hwaom thought of the I/sing popkye to and its

variorums.

V. Variorums on the lIsting popkye to and Their
Structure and Contents

1. The Popkye to ki ch'ongsurok and Its Compiler

Although the Chongsurok is an invaluable document for research on Hwaom
learning in Korea, when it was compiled and by whom are not clear. Theories

regarding its compilation by either the fourteenth-century monk Cheewon #2 70°

56 Chewon 27T (ca. 1280—d. after 1338) was a scholiast who compiled an intellectual variorum
on the cult of Avalokitesvara in the late Koryd period. His pen name (o %) was Mogam A /& and
his pseudonym (cha 5) was Hyangyo 14w, He was the son of the late-Korys official Yi Chon =31
(1224-1321) of the Kyongju Yi lineage B /14K and the elder brother of the eminent Confucian
scholar Tkchae #7%F Yi Chaehyon #7775 (1287-1367). Ch'ewon left home and became a monk
when he was about twenty years old and passed the monastic examination. He was selected by King
Ch'ungson & F (r. 1308-1313) and served as abbot of several monasteries. Chlewon was active
primarily in the area of Kydngsang Province /% #ii—centered on Haein Monastery #¥7<—and
not in the Koryd capital of Kaegyong Fl % (present-day Kaesong B3&). He was the abbot of Popsu
Monastery #7K<F in Séngju, in the vicinity of Haein Monastery, and he was active in Pallyong
Monastery ##£F in Korydng in 1324. Pallyong Monastery was the enlightenment site (toryang i&
#5) at which Samgha Overseer Yoil %— founded a Hwaom Society in 1320. Chewon was also the
abbot of Tongch'dn Monastery R in Kyongju. From this we can see that Chlewdn was active
in monasteries associated with the Hwaom tradition in Kyongsang Province during the 1320s
and 1330s. He published several expository writings on Buddhist scriptures at Haein Monastery.
Chewon initiated projects to create special handwritten illustrated editions (sagyong H#%) of the
Prajraparamiti-sitra and the Avatamsaka-sitra when he assumed the title Metropolitan Samgha
Overseer of the Two Streets of the Samgha Registry (yangga tosingtong WAT#RAG%L) in 1338.
Chlewdn’s writings include the Paekhwa toryang parwonmun yakhae G368 354 FA X9 % [Brief
explanation of the Vow Made at White Flower Enlightenment Site] (published in 1328), the Hwadm-
gyong Kwanjajae posal sosolpop mun pyorhaeng so 3 B4 A £F 5 e %1473 [Commentary on

the special practices of the dharma approach which explains the Bodhisattva Avalokitesvara in the
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or the thirteenth-century monk Chn’gi X %&°° have both been advanced.
First, the supposition that Chlewon is the compiler of the Chongsurok
stems from the fact that Chlewon’s method of annotation in such works as
his Paekhwa toryang parwonmun yakkbae, which is a commentary on Uisang’s
Packhwa toryang parwonmun, and his Hwaom kyong Kwanjajae posal sosol
pommun pyorhaeng so ERAISH A £EHE AT APTRIATH (Commentary on the
Special Practices of the Dharma Approach Which Explains the Bodhisattva
Avalokitesvara in the Avatamsaka-sitra) is very similar.”” However, because
the Chongsurok is already listed in the addendum to the Koryo Buddhist
Canon (Koryo taejanggyong &R K # 4E), the woodblocks of which were
carved about 1254, it is difficult to see it as the work of Chewon, who was

active in the 1330s.

Avatamsaka-sitral, Hwaom-gyong Kwanim chisik pum ¥ 4E#MF & % [Chapter on the
attainments of Avalokitesvara in the Avatamsaka-siitra] (published in 1331), and the “Samsipp’al
pun kongdok sogyong palmun” =+ A\ %2144 504838 X [Colophon to the Sanshiba fen gongde shujing)
(published in 1331). See Ch’ae Sangsik ##j#, “Chlewon ui chosul kwa Hwaom sasang: 14 segi
Hwaom sasang Ui tanmyon” #2709 k3 FHEEHA: 1447] #7242 B [Chewon's writings
and Hwaom thought: A phase of Hwaom thought in the fourteenth centuryl, Kyujanggak %3
fs] 6 (1982): 27-44; also see Ch'ae, “Chlewon ui chosul kwa Hwaom sasang” #8 09 &3} #5E
18 [Chlewon’s writings and Hwaom thought], in Han'guk Hwaom sasang yon'gu $58 3§ &R R
[Research on Korean Hwaom thought], ed. Pulgyo Munhwa Yon'guwon #h2k AL AT 20 [Buddhist
Culture Research Center] (Seoul: Tongguk Tachakkyo Ch'ulp’anbu, 1982), 239-265, esp. 241-244.

59 'The life of the monk Chn'gi X (fl. 1250) cannot be known because of a lack of documentary
materials. However, he appears to have been a Hwaom scholar in the lineage of Kyunyo because in
about 1250 he went to the old storehouse at Kap Monastery ¥ on Mt. Kyeryong ##E.L in search
of the writings of Kyunyo. He edited the manuscripts, deleting the Korean vernacular words in the
text, and had them preserved in the supplementary woodblocks to the Korean Buddhbist Canon (Koryo
tagjanggyong %X #42). He also compared all of the editions of the Iising papkye to wontong ki
that were in circulation in his time and published a woodblock edition in three rolls, according to the

publication record at the end of the text. See Ising popkye to wont ong ki, HPC 4.39a1-4.

0 See Kim Chigyon 4422, “Silla Hwaomhak i kyebo wa sasang” #1Z g 52 #3%9t &4 [The
genealogy and thought of Hwaom learning in Silla], Haksurwén nonmunjip 345 i X% 12 (1973):
31-65; and Ch'ae Inhwan 2 ¥¢p47, “Uisang Hwaom kyohak iii t'uksong” & @A) 45tk [The
distinctive features of Uisang’s Hwaom doctrinal learning], in Hanguk Hwaom sasang yon'gu ¥ 8% i
EAHFR [Research on Korean Hwaom thought], ed. Pulgyo Munhwa Yon'guwon #h4 SALAT 50 IE
[Buddhist Culture Research Center] (Seoul: Tongguk Taehakkyo Ch’ulp’anbu, 1982), 81-106, esp. 95.
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With respect to seeing Ch'on’gi as the compiler of the Chongsurok,
Chon’gi was active in the period when the addendum to the Korys Buddbist
Canon was formed. Furthermore, he organized and embellished the writings
of Master Kyunyo, and this is the basis for the view that he was a direct line
dharma descendant of Kyunys, who is credited with early material in the
Chongsurok.”!

However, because there is neither a preface nor a colophon, it is not easy
to decide on a compiler. Furthermore, although Uisang’s 1lsiing popkye to is
listed in Uichon's catalog of the canon of doctrinal teachings (yojang %)
that he compiled, he neither mentions the Chongsurok nor any of the three
great commentaries that comprise the bulk of it. Aside from the textual
catalog of roll forty-five of the addendum to the Korys Buddhist Canon,
there is absolutely no record regarding whether it is from the preexisting
first edition of the Korys Buddhist Canon or is a special publication executed
afterwards. But because it contains the writings of Kyunyo, who was active in
the tenth century, we can theorize that it was compiled sometime in between

the second half of the tenth century and the middle of the thirteenth century.

2.The Structure and Contents of the Popkye to ki ch'ongsurok

Because the Chongsurok is a variorum on Uisang’s Ilsing popkye to, its

structure also is dependent on the contents of the I/sing popkye to. The

61 See Ch'ac Sangsik ##4&, Korys hugi Pulgyosa yon'gu & BAZMA WA LR [Research on the
history of Buddhism in the late Koryo period] (Seoul: Ilchogak, 1991), 202; and Kim Sang-hyun
(Kim Sanghyon) #484%, “Popkye to ki chongsurok ko” R B # 44k 4 [A study of the Pophye
to ki chongsurok], in Chon Kwanu sonsaeng hwallyok kinyom Han'guk sahak nonchong R FHRER
JE#eks 3B X E % [Festschrift on Korean history in commemoration of the sixty-first birthday
of Ch'on Kwanu], comp. Ch'on Kwanu Sonsaeng Hwallyok Kinyom Han'guk Sahak Nonch'ong
Kanhaeng Wiwonhoe FH 5442 B4 & #E £ $3%m% FI47% 8§ [Publication Committee for the
Festschrift on Korean History in Commemoration of the Sixty-first Birthday of Ch'on Kwanu] (Seoul:
Chongum Munhwasa, 1985), 375-391; and Kim Sang-hyun, Silla Hwaém sasangsa yon'gu 377 E R %
#83 #F 7 [Research on the history of Hwaom thought in Silla] (Seoul: Minjoksa, 1991), 39—41.
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Chongsurok is composed of two rolls that are divided into two parts each—
four rolls in all. In roll 1A, the title of the I/sing papkye to, its “Auto-Preface,”
and the “Great Poem” are recorded. In roll 1B, the variorum goes to the
“Clarifying the Characteristics of the Logographs” (mying chasang #1549)
section in the “Analysis of the Text” (songmun #X) subheading of the I/sing
popkye t0.°” In roll 2A, the variorum covers up through the expedients of
practitioners in the “Analyzing the Meanings of the Text” (sok muniti #X &)
section.” And in roll 2B, the variorum goes to the end of the original text of
the Ilsing popkye to.

'The basic structure of the Chongsurok is as follows: After the original text
is quoted, one line space below it are separately placed the Taegi, the Pobyung
ki, and the Chinsu ki, which are called the three great commentaries (samdaegi
=X32). Furthermore, one line space below that, in order to explain again the
contents of the three great commentaries, it records the contents of literature
associated with the Hwaom tradition that has been passed down until the
time the Chongsurok was compiled.

The three great commentaries are the most central of all the several
writings recorded in the Chongsurok. Because they are analyses following
the text of the Ilsung popkye to, through the contents of these commentarial
records we are able to know how Uisang’s Hwaom thought was transmitted
and studied.

'The Tuegi X3t (Great Record) is cited fifty-four times in the Chongsurok,
and of the three great commentaries the largest amount remains from this
work. Nevertheless, when and by whom it was written are still not known.
The time period the 7aegi was written seems to be the middle of the ninth
century in the late Silla period. I will refer to this work simply as the Grear
Record in the translation. Although the life and activities of the monk
Pobyung, the author of the Pobyung ki i%#k3t, are not well preserved, he

appears to have been a Hwaom monk who was active about the year 800.

62 Ilsing papkye to, HPC 2.1b1-2c13.

63 Ilsing popkye to, HPC 2.2¢14-5b21.
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He seems to have been a dharma descendant of the Pusok line, fourth in the
line of succession: Uisang, Sangwon, Sillim, and Pobyung. The Pobyung ki is
referred to by a variety of names in the Chongsurok: Pobyung taedok ki i%ak X
32 (Record of the Monk of Great Virtue Pobyung), Pop 4i 732 (Dharma
Record), and Yung 4i @32 (Interfusion Record). It is cited forty-seven times
in the Chongsurok. For the sake of clarity and simplicity, I will consistently
refer to this work as the Dharma Record in the text of the translation. The
Chinsu ki #7732 (Chinsu’s Record) is referred to by such names as Chinsu
taedok ki 87 K453 (Record of the Monk of Great Virtue Chinsu), Chinsu
tok ki 874838 (Record of the Virtuous Monk Chinsu), and Chin'gi £32
(True Record). It is cited twenty-four times in the Chongsurok. “Chinsu”
seems to be the dharma name of a monk; however, the existence of a Silla
or Koryé monk with that name cannot be confirmed in the extant literary
record. Although confirming the time period when it was compiled is also
difficult, scholars assume it is a work of the late Silla period. For the sake of
clarity I will simply refer to this text as the 7rue Record.

More than thirty different works of literature associated with the Hwaom
traditions in Korea and China, beginning with the Tvsin chang and the
Chit'ong mundap, which were written by disciples of Uisang who heard
him preach on the Avatamsaka-sitra, are cited more than fifty times in the
Chongsurok. In these passages, the purpose for citing these early works is
typically to provide support for the positions suggested by the three great
commentaries. If not, they bear supplementary characteristics. These passages
are set back two spaces in the source text.**

Although the comments of the compiler are not elaborated on in the
Chongsurok, the literary value of the Chongsurok is very high. It analyzes
old and new annotations related to the intellectual and practical writings
of the Hwaom tradition, and in bringing together many variorums, it is a

literary work that provides great influence on research into Hwaom learning.

64 Chon Haeju, [isang Hwaom sasangsa yon'gu, 158; Kim Sang-hyun, “Popkye to ki ch'ongsurok ko,”
375-391; and Kim Sang-hyun, Silla Hwaom sasangsa yon'gu, 39-41.
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Through the many works cited in the Chongsurok, we can say that its worth
is very great because it provides sufficient evidence to let us make inferences
regarding not only the Hwaom world system of Uisang but also the nature
of Hwaom doctrinal learning that circulated in Korea from the middle Silla

period to the early Koryo period.

3. Kyunyo and the lIsting popkye to wont'ong ki

Master Kyunyd’s secular surname was Pyon % &X.% He was born in
Tundaeyop Settlement, which was located in the vicinity of Hyongak, on
the northern side of Hwangju in 923, and he entered quiescence in 973. A
general discussion of Kyunyo’s life may be found in the Kyunys chon ¥j4e
1%, which was composed by Hyongnyon Chong #fit#¢ (fl. 1074-1105).%

65 For research on Kyunyo and his thought, see Kim Doo Jin (Kim Tujin) ©4:3%, Kyunyo Hwaom
sasang yon'gu: Songsang yunghoe sasang ¥)do EFGBHI: HARERE L4 [Research on Kyunyd's
Hwaom thought: The interfusion of nature and characteristics thought] (Seoul: Ilchogak, 1983); Kim
Ch'onhak & X%, Kyunyo Hwaom sasang yon'gu: kim'giron il chungsim iro 1001 St A R Mzm &
%422 [Research on the Buddhist thought of Kyunyo: Centered on his root capacity theory] (Seoul:
Unj()ng Pulgyo Munhwa Chinhiingwon, 2006; rpt. Seoul: Haejoum, 2006); Ch'oe Yonsik 4454,
“Kyunys Hwaom sasang yon'gu: Kyop’an-ron 1l chungsim tro” ¥4e $#8 S AR HF)HS SHOR
[Research on Kyunys’s Hwaom thought: Centered on his theory of doctrinal classification] (Ph.D.
diss., Seoul National University, 1999); and Yi Séni (T"aegyong) ©l41o] (817%), “Kyunyo ui wontong
nolli wa ku silchon” ¥4w°] Hi@ w229t 71 F 3% [Kyunyd's principle of perfect interpenetration and
its practical application] (Ph.D. diss., Dongguk University, 2009).

6 The full name of the Kyunyo chon is Tue Hwaom sujwa Wontong yangjung taesa Kyunyo chon
pyongso KFERE L EB R E KRS %1%t 4 [Biography of Kyunys, Double Exalted Great Master
of Complete Penetration, Senior Monk of the Great Hwaom [Order]; with introduction]. See
HPC 4.511a1-517a9. Annotated translations into Korean include Kim Chigyon, “Haeje” ###2
[Introduction], in Kyunyo taesa Hwaomhak chonso ¥4 K673 5 2% [Great Master Kyunyo’s
collected works on Hwaom learning] (Tokyo: Kéraku Shuppansha, 1977); Yi Pyongju, Kyunyé chon
#4w1% [The Life of Kyunyo], Kugé Kungmunhak Charyo Chongso EZEE L% % #+#%F [Series of
Materials in the Korean Language], vol. 4 (Seoul: Iu Ch'ulp’ansa, 1981); Yi Chaeho °14%, Samguk
yusa =Bi#F [Memorabilia of the Three Kingdoms], vol. 2 (ha TF), Segye Kojon Chonjip #5%
H# 4% [Collection of World Classics], vol. 11 (Seoul: Kwangmun Ch’ulp’ansa, 1965); and An
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Kyunyo's title was Senior Monk Perfect Comprehension (wéntong sujwa
Hi# & /%), and he was a scholar of Hwaém who inherited and continued
the intellectual traditions of Korean Hwaom into the early Koryo period.
Kyunyo followed the monk Son'gyun %3 and left home to become a monk
under the monk Sikhyon #%. Later, he went to study under the monk
Uisun 41 at Yongtong Monastery &id.

There were two Hwaom patriarchs at Haein Monastery #¥7<F at the end
of the Silla period: Kwanhye #.%, who was patronized by Kyonhwon #.%8 of
Later Packche (ca. 892-936), and Huirang 7 2, who was patronized by King
T aejo of Koryo (r. 918-943). Their approaches to dharma were respectively
called the Southern Peak (Namak #%) and Northern Peak (Pugak %)
traditions. While Kyunyd inherited his dharma transmission in the Northern
Peak line, he also assimilated the teachings of the Southern Peak line,
overcame the abuses that resulted from the split between the Southern Peak
and Northern Peak lines, and continued the Hwaom tradition of Uisang’s
lineage.”

Furthermore, Kyunyo was accorded great and vast esteem to the extent

that during the monastic examination (sizngsi 183X) at Wangnyun Monastery

Taehoe Y03, Yokchu Kyunyo chon 3%3£3404% [Annotated translation of the life of Kyunyo] (Seoul:
Saemunsa, 1986). For an English translation see Adrian Buzo and Tony Prince, trans., Kyunyo—jon:
The Life, Times and Songs of a Tenth Century Korean Monk, University of Sydney East Asian Series 6
(Canberra: Wild Peony, 1993).

67 On the schism into the Southern and Northern Peak factions and their reunification by Kyunyo,
see Chon Haeju, “Namal Rysch'o Nam-Pugak ti Hwaom sasang” 2 REA7 - L) g
[The Hwaom thought of the Southern and Northern Peak sects in the late Silla and early Koryo
period], Han'guk Pulgyohak $¥B W45 32 (2002): 181-218; Chooe Pyonghon #£4# %, “Koryo sidae
Hwaomhak ui pyonchon: Kyunyo p'a wa Uich’én p'a i taerip ul chungsim uro” & B ERE ]
%3 Bkt RRIK WHS $4 2% [The transformation of Hwaom learning in the Koryo
period: Centered on the confrontation between the Kyunyo sect and the Uichon sect], Han'guksa
yongu $FE X #5230 (1980): 61-76, esp. 65-66; Kim Sang-hyun, “Silla Hwaom haksung ui kyebo wa
kit hwaltong” #7% %8 2189 #3%9} 71 % ¥ [The lineage and activities of the scholastic Hwaom
monks of Silla], Silla munhwa #7% XA 1 (1984): 43-86, esp. 77-83; and Ch’ae Inhwan, “Silla
Hwaomjong Pugak chosa Huirang” #7 % 3 i 7 4b-5404F 4 #¢ [Huirang, the founder of the Northern
Peak sect of the Hwaom tradition of Silla], Kasan hakpo #5348 4 (1995): 11-43.
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E ¥ his theories were regarded as orthodox in the country. As soon as
Kwibop Monastery % <F was founded in 963, Kyunyd was made abbot by
royal request of King Kwangjong &% (r. 949-975). Kyunyo is said to have
had three thousand disciples, and among these Tamnim Z# and Cho %
are said to have been eminent monks of the same generation raised to the
position of senior monk.

Kyunyo was extremely erudite, and his scholarly and literary attainments
extended beyond Buddhism. In particular, with respect to native songs (sanoe
ka FREF),% he is regarded as an authority for having composed the “Pohyon
sibwon ka” %%+ (Songs on the Ten Vows of Samantabhadra).”

Because of such compositions, we are able to know something of his positive

68 There are several theories regarding sanoe ka 54 (native songs). First is the theory that it is a
name for Silla songs, the original designation of which was syangga #%4% (native songs). Second is
the theory that sanoe ka is the designation for hyangga that are ten lines in length (sipkuche +13%).
Third is the theory that it is another name for sinawi. Sanoe is an old Silla word meaning either “cast
river” or “eastern land,” and so accordingly, the theory that sanoe 22 means “the songs of the eastern
land” is the claim of the first and second theories. Among these, the second is the claim that sanoe
ka refers only to the songs ten lines in length that were popular in the region of the sanceya /425,
the capital of Silla. The third theory is the claim that the sound of sinawi, which means “indigenous
music” in contrast to “orthodox music” (chongak E4E) or “Tang music” (Tangak /%), changed to
sanoe and that these were designated as sanoe ka. Nevertheless, these three opinions are all united in
their supposition that the word refers to Silla music as opposed to Chinese music and that the word

sanoe ka originated in Silla.

6 The “Pohyon sibwon ka” &5 +5a9 [Song on the ten vows of Samantabhadra] are sanoe ka
composed by Kyunyo during the reign of Koryo king Kwangjong £ % (r. 949-975). They are also
referred to as the “Pohyon sipchong wonwang ka” 4% 14 #2429k [Samantabhadra’s songs™ on the
ten vows desiring rebirth] and “Wonwang ka” f423X [Song on desiring rebirth]. “Wonwang ka” is a
title recorded in the Kyunyo chon, and the remaining are modern names developed from the passage
in the Kyunyo chon that says “Based on the ten kinds of vows for rebirth made by Samantabhadra,
he composed eleven songs.” The Kyunyo chon clarifies the motive for crafting these songs as being
to educate living beings in the difficult core teaching (chongchwi FAZ) of the “Practices and Vows
of Samantabhadra” chapter (Puxian xingyuan pin 5547/ %) of the Avatamsaka-sitra using the
form of sanoe ka. The themes are based on the “Practices and Vows of Samantabhadra” chapter of the
Avatamsaka-sitra and go in the order of the bodhisattva’s ten vows. See Kyunyo chon, HPC 4.513a7—
514b7. For a good English translation, see Buzo and Prince, Kyunyo-jon, 42-67.
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and constructive approach to the propagation of the teaching through native
songs.

Kyuny6 concentrated his efforts in lecturing on the writings composed
by previous Hwadm masters and in annotating their intellectual ideas.”
Aside from the “Pohyon sibwon ka,” most among Kyunyo’s writings are
commentaries on the works of the Hwaom masters Uisang, Zhiyan, and
Fazang. His extant works include the I/sung popkye to wontong ki —R &S
B R8T (Perfectly Comprehensive Record of the Sea/-diagram Symbolizing
the Dharma Realm of the One Vebicle), in two rolls; the Sok Hwaom kyobun ki
wontong cho FEFF s Ai@ s (Perfectly Comprehensive Notes Analyzing
the Record of the Doctrinal Classification of the Avatamsaka-sitra), in ten
rolls; the Sok Hwaom sambo chang wintong ki #E xR =5FF M@ (Perfectly
Comprehensive Record Analyzing the Composition on the Three Jewels
According to the Avatamsaka), in two rolls; and the Sipku chang wontong ki
+T&F M@ (Perfectly Comprehensive Record of the Composition on the
Ten Passages), in two rolls.”' Books that have been lost include the Suhyon
panggwe ki 2% 77 #38 (Record of the Broad Outline of Fathoming the
Mysteries), in ten rolls; the Kongmok chang ki LA 3% (Record on the Huayan
Miscellany), in eight rolls; the Osip yo mundap ki Z+%# %32 (Questions and
Answers on the Fifty Essentials), in four rolls; the T ambyon ki sok R 2% 0

70 According to the Life of Kyunys, previous gentlemen (songong /) transcribed more than thirty
“records of the meaning” (#igi #&3T), suggesting that they had a deep interest in Hwaom doctrines
and annotated his works. See Kyunyo chon, HPC 4.512a13-23. See also Yi Yongsu £/ #, “Kinnyo
taishiden no kenkyt (ka-ni)” 344w X #ifzDAF7L(T=) [Research on the life of great master Kyunyo
pt. 3, 0. 2], Toyogaku kenkyi RF 550 18 (March 1984): 75-84.

7' See Kyunyo chon, HPC 4.512b. The original texts of Kyunyo’s extant works are all reproduced
in the Han'guk Pulgyo chonso, vol. 4: the Kyobun ki sok % 30#4% [Analysis of the record on doctrinal
classification], in seven rolls; the Chigwi chang ki &5+ 332 [Record of the Composition on Taking
Refuge in the Profound Meaning], in two rolls; the Sambo chang ki =3 %3¢ [Record of the Composition
on the Three Jewels), in two rolls; the Popkye to ki 5B [Record of the Seal-diagram Symébolizing
the Dharma Realm), in two rolls; the Sipku chang ki €332 [Record of the Ten Passages], in one
roll; the Ip popkye p'um cho ki NiER-5=4532 [Record of notes on the “Entry into the Dharma Realm”

chapter], in one roll, and so forth.
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(Analysis of the Record of Exploring the Mysteries), in twenty-eight rolls; and
the Ip popkye p'um cho ki Ni&Fsu3r3e (Record of Notes on the “Entry into
the Dharma Realm” Chapter), in one roll.

Although almost all of Kyunyo’s works are annotative commentaries, they
show a mature comprehension of Hwaom thought. Because he cites many
Buddhist exegetical works from Korea and China, beginning with Chitong
mundap and Tosin chang, the literature of Uisang’s intellectual lineage,
Kyunyo’s works play an important role in understanding the extent to which

Hwaom teachings were circulated at that time.

4.The Structure and Contents of the llsiing popkye to
wontong ki

The Ilsing popkye to wontong ki, in two rolls,” is also called the Popkye to
wontong ki xF-BHi@T (Perfectly Comprehensive Record on the Sea/-
diagram Symbolizing the Dharma Realm), the Wontong ki &3 (Perfectly
Comprehensive Record), and the Ilsiung popkye to ki sok —Fix B TAE
(Analysis of the “Record of the Seal-diagram Symbolizing the Dharma
Realm of the One Vehicle”). According to the colophon and publication
record attached to the end of the Iisiung popkye to wontong ki, we are able
to know that during the Koryd period there were already several alternate
versions of this work.”” Among these alternate versions are some handwritten
documents and a woodblock edition (1287) that was edited and corrected

by the monk Ch'on’gi. This text, in handwritten form, circulated among

72 Kim Chigyon suggests that the received text of the Ising popkye to wontong ki, in two rolls, was
originally a three-roll work; however, for some reason, the middle roll was lost during its transmission
through the ages. See Kim Chigyon, “Hokai zu entsu ki no tekisuto no saiko: sono chiuken no
rakuchitsu o megutte” ZF B HBRDTFADEH: TOFHEDEKZDH ST [A reconsideration
of the text of the Pipkye to wontong ki: Centered on the loss of its middle roll], Indogaku Bukkyogaku
kenkyir ¥ FALFF AR 38, no. 2 (March 1990): 190-197.

73 The publication record lists several editions. See Ilsung popkye to wontong ki, HPC 4.38¢5-39a4.
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the Samgha Overseer Ch'on'gi, who was abbot of Haein Monastery in the
middle of the thirteenth century, and a group of monks of great virtue who
were “skilled in Hwaom” (Hwaom op #53). It was meticulously corrected
by these monks, divided into three rolls, and carved onto woodblocks.
Although the woodblock edition has not been preserved, rolls one and two
of the handwritten document that were corrected by Ch'on’gi have been
preserved.

'The Iising popkye to wontong ki is divided into three parts: “Determining
the Author,” “Analysis of the Title,” and “Analysis of the Contents Following
the Text.” The first part, “Determining the Author,” elucidates the various
traditions regarding the author of the Ilsing popkye to. Kyunyo concludes
that the Ilsung popkye to, including the “Great Poem,” was composed by
Uisang. In the second part, “Analyzing the Title,” Kyunyo says that the “The
Combined Poem and Seal of the Seal-diagram Symbolizing the Dharma
Realm of the One Vehicle” (Ilsing popkye to bap si irin —FREFB&F—)
is the correct title, and the fifty-four curves and two hundred ten logographs
are the annotation to the title. He also provides an analysis of the correct
title “The Combined Poem and Seal of the Seal-diagram Symbolizing the
Dharma Realm of the One Vehicle.” Kyunyd explains that although this text
is an analysis of the Avatamsaka-sitra, the expression “one vehicle” does not
appear in the title of the satra. Therefore, the concept of the “one vehicle”
(ilsing — ) is that which explains and comprehends the entire work. “One”
means there is no other and “vehicle” means something one can board
and ride. The dharma realm (papkye *%7%) is the basis of the Avatamsaka-
sutra, and seal-diagram (7o ) means a picture, chart, or drawing. Because it
manifests, by means of a seal-diagram, the dharma realm of the ocean seal
samadhi, which is endowed with the three kinds of worlds, it is called “a
seal-diagram symbolizing the dharma realm” (popkye fo i%7%8). Furthermore,
he says that “the combined poem and seal” is used because it combines the
poem in thirty lines and two hundred ten logographs and the seal in the
form of a diagram.

The “Analysis of the Contents Following the Text” (sumun sok & X
#%) is divided into four subsections: the text of the seal (inmun ¥F3), the
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subsection on the preface (so pun /7%), the subsection on the correct core
teaching (chongjong pun EER%), and the subsection on circulation (yuzong
pun #i84). In this book, the sections titled “Determining the Author” and
“Analysis of the Title” are translated in their entirety in the translation of roll
1 of the Ilsing popkye to wontong ki, and selected portions of the “Analysis
of the Contents Following the Text” have been translated in the “Variorum
on the ‘Gatha on the Dharma Nature.”” Kyunyo analyzes the “Gatha on the
Dharma Nature” by breaking up the thirty lines of the poem into sections
of two lines and four lines. He proposes that the first four lines are on the
domain of realization. The line, “The dharma nature is perfectly interfused,
not possessing the characteristic of duality” (popsing wonyung mu isang 8
kA& —48), is repeated and banishes doubt. The first line “The dharma nature
is perfectly interfused, not possessing the characteristic of duality” blocks
the two poles because the dharma nature is originally detached from all such
opposing charactersitics as the true and the worldly and purity and impurity.
The next line (line 2), “All dharmas are unmoving; they are originally
quiescent” (chebop pudong pollae chok 3 ik F B AR), reveals movement. The
next line (line 3), “They have no names and characteristics; all distinctions
are severed” (mumyong musang chol ilche # % #+8%—), reveals its name and
characteristics. And the last line (line 4), “It is known through the wisdom of
realization and not by any other means” (chingji soji piyo kyong &% P %5 I £
3t), reveals why one has still not yet attained realization.

With respect to the next fourteen lines—from the standpoint of the
domain of conditioned arising, from the standpoint of the essence of
conditioned arising, the principle, function, phenomenal dharmas, and time
of dharanis, and Ievels—Uisang discourses on the elucidation of the domain
that subsumes dharmas and thoroughly comprehends the foregoing meaning.
According to that kind of classification, Kyunyo explains the self-essence of
conditioned arising (lines 5-6): the “in the midst of” approach (chungmun
F71), the approach of the principle of cause and effect (ingwa torimun B
RiE#2FT), and the “is precisely” approach (chungmun €F7); the approach
of the self-existence of virtuous functioning (¢ogyong chajaemun £ 8 7£F7)

(lines 7-8); the meaning of the unimpeded nature of greatness and smallness
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(lines 9-10); the meaning of the mutual identity (sangjik #8€r) of time (lines
11-14); the meaning of the result of the Ultimate End, the initial arousal of
the aspiration to enlightenment, and complete enlightenment and samsara
and nirvana (lines 15-16); and a comprehensive discussion of the domain of
conditioned arising (lines 17-18).

Also, with respect to lines 19 to 22, self-benefiting practices, the Buddha
Sakyamuni explained them in order to benefit living beings by means
of teaching of wish-fulfillment (youigyo 42 % 4%) of the one sound (irum
—%) in the ocean seal samadhi. In conclusion, with respect to the last eight
lines, expedient means for practice and acquiring benefits (lines 23-30), the
practitioner returns to his original essence, the place of the dharma nature,
and realistically practicing is the expedient means of the practitioner who
would obtain the meaning of “saint.” In the level of causes, he cultivates the
wealth of the domain of bodhi, and when he arrives in the level of results
he obtains inexhaustible treasures. The ornamentation of the palace of real
jewels (silbojon B #) of the dharma realm, and the designation of the place
of the ultimate reality of the dharma realm, Kyunyo explains, are the benefits
of practitioners, who are buddhas from times long past.

'This kind of analysis of the “Gatha on the Dharma Nature” by Kyunyo
may be interpreted as follows: On the one hand, it is a continuation of
Uisang’s thought on the unconditioned arising of the dharma nature (popsong
songgi FPEMA). On the other hand, because he cites a wide variety of
Hwaom materials, he analyzes Uisang’s Hwaom thought in a multifaceted

manner.

5.Solcham and the Tae hwaom popkye to chu

Solcham F4 is the dharma name of the literary figure Kim Sisup £ ¥
(1435-1493) of the Choson period. His courtesy name (cha ) was Yorhyang
#4%, and his pen names (4o 3%) include Maewoltang #4 /¥, Ch'onghanja
# %7, Tongbong R %, Pyoksan Ch'ongun #.Li%[&, and Ch'weseong #
#45. The life and activities of the monk Solcham can be known through
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comments by various masters and collections of Solcham’s writings, which
have been collected in works beginning with Yun Ch'unnyon’s &4 (1514-
1567) Maewsltang sonsaeng chon ¥R Z A4 (Life of Master Maewoltang)
and Yi I's 33} (Yulgok %% 1536-1584) Kim Sisip chon £#E 1% (Life
of Kim Sistup) to the Maewoltang chonjip #A %44 (Collected Works of
Maewsltang).”

The monk Solcham was of the Kangniing Kim lineage ‘TP & K. His
father was Kim Ilsong £ B4 and his mother was of the Sonsa Chang lineage
27k K. He was born to the north of the Confucian Academy (Pan'gung
#E, present-day Songgyun'gwan &3 4£) in the capital in 1425, and he
passed away in Muryang Monastery #& %< in Hongsan County #:4%,
in present-day South Ch’ungch’ong Province in 1493. Solcham’s life can
be divided into five periods: (1) the period of his birth, growing up, and
period of study (his teens); (2) the period of his leaving home to become a
monk and his religious cultivation (his twenties); (3) the period of his fixed
residence on Mt. Kuimo @%,L (his thirties); (4) the period of his retirement

74 In his chronology of the life of Kim Sisup, Chong Pyonguk suggests that among the works on
the monk Solcham, the literature before the Kim Sisip chon [Life of Kim Sistp] (1582), which was
composed by Yi I 3 (Yulgok 5%, 1536-1584) by royal order of King Sonjo E7E (r. 1567-1608),
are the fundamental source materials—the worth of which has not been lost. Aside from Yi I's work,
the works of Nam Hyoon ## % (1454-1492), Kim Allo #% % (1481-1537), Yun Kinsu ##% %
(1537-1616), the Hanguk Pulgyo chonss, vol. 11, and the Maewsltang chonjip #5 A% 4% [Collected
works of Maewoltang, Kim Sisup], edited by the Songgyun’gwan Tachakkyo Taedong Munhwa
Yon'guso MIGEERFA KR TALHFR AT [Research Institute for Korean Culture at Songgyun’gwan
University] (1973) contain the writings of Soélcham Kim Sisup and related materials. A
Korean translation of his collected works, Kugyok Maewsltang chip (Seoul: Sejong Taewang
Kinyom Saophoe, 1978), was published based upon the Maewoltang chonjip. A good, though dated,
bibliography of secondary works on Kim Sisup may be found in Yang Unyong, “Kim Sisup kwan’gye
yon'gu munhon mongnok” £ HFH K14 A% SEk B4k [Bibliography of research materials related to
Kim Sisupl, in Maewdltang: kit munhak kwa sasang #EF % 71 X8} &4 [Maewoltang: His literature
and thought], comp. Kangwon Taehakkyo Inmunhak Yon'guso TR KZFRA LA AT [Research
Institute for the Humanities, Kangwon University] (Kangnung: Kangwon Taehakkyo Ch'ulp’anbu,
1988). However, the Confucian bias of these works against Solcham is unavoidable. See Chong, “Kim
Sisup yonbo” &8 4% [Chronology of Kim Sisup], Kugo kungmunhak BZEBE L% 7 (1953): 6-7.
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and writing (his forties); and (5) the period of his living comfortably during
waning years of his life (his fifties).”

The monk Solcham was already able to compose poetry in literary
Chinese (Sino-Korean) when he was five se, so the rumor that he was a
divine child (sindong 4% %) spread even to the ears of King Sejong #7 (r.
1418-1450). Sejong sent one of his secretaries to test him. The secretary told
Solcham that he would be of great use [to the king] in the future and that
he should study diligently, then he gave him a present. At this time Solcham
obtained the special pen name Ose Z# (Five Years Old).

Solcham left home to become a monk at twenty-one se, the year that
Tanjong %R (r. 1452-1455) abdicated after three years on the throne
and Sejo #78 (r. 1455-1468) ascended the throne. Sejo possessed deep
and abiding faith in Buddhism and at that time had already supported
translations of Buddhist sitras into the vernacular language (énhae 3 /#%). The
period of fourteen years after Sejo ascended the throne to his passing was
a period of the revival of Buddhism, a brief respite in the Choson period,
which is traditionally characterized by the veneration of Confucianism and
the suppression of Buddhism (sungyu okpul 1%##). Solcham spent much
this period wandering, in comparison to the first twenty years of his life. The
beginning of Solcham’s wandering and living in retirement and seclusion
is the time of his leaving the householder way of life to become a monk.
Solcham’s motivations for becoming a monk are multiple and complex. They
include the abdication of Tanjong, family problems stemming from the early
passing of his affectionate mother (when he was either thirteen se or fifteen
se), his health, social irregularities, turbulent times, failure at the civil service
exam, and so forth.”® Selcham liked the mountains and rivers, he inquired

regarding the gate of Son (sozgwan # k) from the Religious Practitioner

75 Chon Haeju, Uisang Hwaom sasangsa yon'gu, 201.

76 Chong Chudong #R42 R, Kim Sisip yon'gu £8F% #5 [Research on Kim Sisup] (Seoul: Sinasa,
1965), 55-58.
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Chun *2 E A, an old luminary of the approach to S6n, and he had a mind to
practice meditation (eighteen se, 1452).”” His temperament was such that he
made himself companions with those who had left home to become monks,
and they motivated him to become a monk. Although there is no definitive
record attesting to Solcham’s receiving a full ordination in accordance with
the standardized Buddhist rites and procedures (songmun wibom #F1#& ),
he took pleasure in calling himself a bhiksu. Even in his Tae hwaom popkye
to chu (pyongso) R¥EFEFBZ (1/7) (Commentary on the Seal-diagram
Symbolizing the Dharma Ream of the Great Avatamsaka [and Preface]) and
Siphyondam yohae s6 +% K%/ (Preface to Understanding the Essentials
of Conversation on the Ten Mysteries),”® he is referred to as “Ch'dnghan
P’ilch’u Solcham” i #5545 4. When he was twenty-three se, while passing
by the Eastern Capital (present-day Kyongju), he said, “Since the principles
of Son are very deep, at the end of five years of meditation, it has all become
transparent and clear.”” After this, he traveled throughout the country.
From such works as his Sayu rok W4k (Record of Wandering in the Four
Directions), which remain from that time, we can find traces of his practice
and his travels among the mountain monasteries.*® His personality and
practice as a S6n master are manifest everywhere in his poetry and prose.

In the spring of 1465, when he was thirty-one se, S6lcham went down to
Kyongju, built and confined himself to the Mt. Kimo Chamber £%:L1E on
the South Mountain (Namsan) of Kyongju, Mt. Kumo. At this time he used

the pen name Maewoltang. For the next six years, until he was thirty-seven

77 See Maewosltang sijip #EF1 €55 % kwon 3, in Maewoltang chonjip, p. 75; Tae bwaom popkye to chu,
HPC 7.349a8-19.

78 Tae hwaom popkye to chu, HPC 7.309a11.

72 With respect to Solcham’s “way to awakening” (odo 15i8), if one approximates his age from the
time that he sought after Son observation (songwan ##) from the Religious Practitioner Chun, we
can say that he was about twenty-three se. See Chon Haeju, [isang Hwaom sasangsa yon'gu, 200-201.
Yi Cha 4%, “Maewsltang chip s6” # A% % /7 [Preface to the collected works of Maewsltang], in
Maewoltang chonjip, p. 3.

& Maewoltang chonjip, pp. 166~227; Sayu rok, HPC 7.326-343.
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se, he composed Korea’s first novel in literary Chinese, Kitmo sinhbwa &% #7
% (New Tales of Mt. Kimo); he also left behind numerous poems contained
in Yu Kiimo rok % &% %k (Record of Wandering in Mt. Kumo).

After that, in the year following the ascension of Songjong AT (r.
1469-1494), Solcham returned to Seoul and spent ten years in retreat on Mt.
Surak &7%.b in Songdong #% %, east of the capital, and became more firmly
rooted in Buddhism. After this time he produced his most laborious works
on the interplay between Son and Kyo, such as his Tae hwaom popkye to chu,
Siphyindam yohae so, Yongyong pyolch'an &4 33 (Extraordinary Eulogies of
the Lotus Sutra),” and Hwadom sokche ¥ EAE# (Analyzing the Themes of the
Avatamsaka-sitra). Solcham composed the Tae hwaom popkye to chu in 1476,
when he was forty-two se. The Tue hwaom popkye to chu is an annotation and
exposition of the “Gatha on the Dharma Nature” from Solcham’s peculiar
Son standpoint. In the Tae hwaom popkye to chu, it is said that the Son monk
Solcham’s Son will is scintillating, and it reflects his mental world as a monk
whose practice was sutra reading (kan'gyong &%) for more than twenty
years.

He returned to secular life for a brief two-year period, from the time he
was forty-seven se to forty-nine se, but then he spent the last years of his life
in mountain monasteries. He entered quiescence at fifty-nine se at Muryang

Monastery.

6. The Structure and Contents of the Tae hwaom pdpkye
tochu

The Hwaom thought of Solcham is wholly contained in his Hwaém sokche
and Tuae hwaom popkye to chu (pyongso). The Hwaom sokche showcases his

opinions and positions regarding the themes of the Avaramsaka-sitra

81 Yongyong pyolch'an 34513k is the title used in the Han'guk Pulgyo chonss; however, in the
Maewdltang chonjip it is called Myobop yonhwa kyong pyolch’an kg4 3 [Extraordinary
eulogies of the Lotus Siutra of the Sublime Dharmal.
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through introducing several passages from the sitra in citation. Nevertheless,
the work that more directly lays out his own personal views regarding
Hwaom is his Tae hwaom popkye to chu. The Tae hwaom popkye to chu is
Solcham’s Son-style interpretation of Uisang’s “Gatha on the Dharma
Nature” and annotation written from a peculiarly Son standpoint.*

The Tae hwaom popkye to chu is composed of a “Preface” and annotation
of each of the individual lines of the “Gatha on the Dharma Nature.” In
the preface, he explains his motivation for annotating the Ilsing popkye to:
As one of the Seal-diagrams Symbolizing the Ocean seal (Haein to #¥78),
the Ilsing popkye to is absolute in its perfect subsuming of the endless ocean
of teachings. Uisang initially said that he composed this seal-diagram in
order to lead ignorant people. By composing the Ising popkye to, Uisang
manifested the perfectly interfused original face of the Buddhadharma.
However, Solcham said that he wrote his Tae hwaom popkye to chu because
the original meaning of Uisang’s work was lost with the profusion of the
opinions of all the masters of later generations. In the preface, he says that
the core teaching of the two hundred ten logographs of the “Gatha on the
Dharma Nature” does not exceed the dharma nature, and if one seeks after
the dharma nature one must pay particular attention to the explanation that
it does not exceed in accordance with conditions (suyon F544).* Subsequently,
in the analysis of each individual line of the “Gatha on the Dharma Nature,”
Solcham, by citing several verses from Son (Chan/Zen) discourse records
from the standpoint of the unity of Son and Kyo, frankly states his own
personal view of Hwaom.

As has been cited above, S6lcham saw the dharma nature as the core
teaching of the I/sing popkye to. That being said, he did not interpret its

meaning and significance doctrinally: it is manifested through the most clear

8 Kim Chigyon, “Samun Solcham ui Hwaom kwa Son ui segye” iP5 49 #5482 #5% [The

Sramana Solcham’s world of Hwasm and Sén], in Maewoltang: kit munhak kwa sasang, 92.

8 Tue hwaom popkye to chu, HPC 7.302a-b.
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and simple expressions. That is its distinctive feature. Solcham says, “Words
are an arousal of the mind, and the mind is the core teaching of words.”®*
Although the perfectly interfused dharma originally does not possess a name
or characteristics, if we describe it borrowing from language, it becomes
the sitras and treatises, and if it is not the siitras and treatises, because it
cannot clarify the perfectly interfused dharma, the sitras and treatises are the
manifest features of the perfectly interfused dharma nature and are said to
be the great meaning of all the buddhas of the three time periods. When we
see the dharma nature from this monk’s perspective as the core teaching of

the Ilsing popkye to, we are able to see his disentangling of the whole of the
contents of the Ilsing popkye to by means of the unity of Son and Kyo.

7.Yumun's Popsong ke kwaju

A detailed account of the life of the monk Tobong Yumun &7 H has
not been preserved. Setting aside the circumstances associated with his
Tuebanggwang pul hwaom kying [isang Popsa popsong ke kwaju K75 & B3 5
42 daikERik B A3 (Annotated Course on the Dharma Master Uisang’s
“Gatha on the Dharma Nature” Associated with the Buddbavatamsaka-siitra;
hereafter Popsong ke kwaju), we know that Yumun was active in the middle
and later half of the eighteenth century. This is because of the “verificiation”
(chimgjong #iE)* of the Reverend Yongp'a Songgyu #kA=#i% 4 (1728-
1812), the “Popsong ke so” A5/ (Preface to the “Gatha on the Dharma
Nature”)® by his disciple Hyonch'sk % (fl. 1809), and the Yondam
Hwasang nonbyon &% 4@z T (Discussion of the Reverend Yondam)
composed by Yuil A— (1720-1799)" attached to the manuscript copy of the

84 Tue hwaom popkye to chu, HPC 7.302a.
8 Popsong ke kwaju & 1BF=E, HPC 10.387a4.
8  “Popsong ke s6” #1454, HPC 10.386c¢.

8 Yondam hwasang non pyon % F= %%, HPC 10.389a-b.
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Popsong ke kwaju.

According to the publication record attached the end of the “Popsong
ke s0,” the disciple Hyonch'ok wrote his preface in 1809. By this time, the
preface explains, Tobong Yumun had already passed away and entered
quiescence. Furthermore, Yongp’a Songgyu, who provided verification for
the Popsong ke kwaju and recommended the circulation of copies of the
manuscript, was born in 1728 and lived until 1812. The Reverend Yondam,
who lived between 1720 and 1799, composed his discussion of the Popsong
ke kwaju in the last year of his life.*® Thus, although Yumun lived in the same
time period as Yondam Yuil and Yongp’a Songgyu, he passed away before
Songgyu. To say the least, we know that the Popsong ke kwaju must have been
composed before 1799, the year when the Reverend Yondam, who wrote his
discussion of the text, passed away.*

If we observe the sections of the course on the “Githa on the Dharma
Nature,” which are shown in the Popsong ke kwaju, the whole of the “Gatha
on the Dharma Nature” is covered in five subapproaches as follows: (1) the
essence of dharma by means of the characterstic of the whole (chongsang
popche $Aai%38), (2) the transformation and edification of the doctrinal
authority (kyoju kaehwa # ZFHL), (3) the benefits of the capacity to be
transformed (sohwa kiik PiHCH# ), (4) the gathering and summarizng of the
foregoing meaning (chop kyol sangui #x# £ &), and (5) the dusting off of the
new and advancing to the origin (pulsin chwibon ##73tAK). If we classify
them according to the lines of the “Gatha on the Dharma Nature,” (1) covers
lines 1-18, (2) covers lines 19-21, (3) covers lines 22-24, (4) covers lines
25-29, and (5) covers line 30.

In this way, Yumun reanalyzes the thirty lines of the “Gatha on the

8 Yondam hwasang non pyon, HPC 10.389a.

8 Yi Haenggu #4-7L (Toop), “Yibun no Hosei ge kachu ni tsuite” & B3 RAGHZEIC DT
[On Yumun’s Annotated Course on the “Gatha on the Dharma Nature”], Indogaku Bukkyogaku kenkyi
PR AL F AT 32, no. 2 (March 1984): 184-185; Chon Haeju, [isang Hwaém sasangsa yon'gu,
217-218.
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Dharma Nature” in five sections: the dharma nature described by the
patriarchs (chosul popsong .3 %) (lines 1-18), the dharma nature explained
and displayed (kaesi popsong ik 1E) (lines 19-21) , the dharma nature that
penetrates awakening (oip popsong 1EN*E) (lines 22-24), and the dharma
nature of the self (chagi popsong AT iktE) (lines 25-30). With respect to
this point, the whole of Uisang’s Ilsiing popke to is exhibited by means of the
dharma nature, and in the same vein as Solcham’s composition, it says that
the core teaching of the I/sing popke to is the dharma nature. Yumun says
that the dharma nature is perfectly interfused, principle and phenomena are
unimpeded, and phenomena and phenomena are unimpeded. Furthermore,
the true nature’s emerging according to conditions depends on principle, and
the attainment of phenomena by means of what is seen is the reason for the
unimpededness of phenomena and phenomena. Therefore, Yumun expresses
his conviction that Uisang’s discerning eye is that the characteristic of duality
does not exist in the dharma nature (popsong muisang *M#&=48) and by
means of the doctrinal principle of the non-differentiation of principle and
phenomena, the perfect full realization of the dharma realm penetrates
unhinderedness of the Flower Garland (hwaom mujangae ¥ B #%#%) and
the vehicle of the one Buddha of the Lotus of the [True] Dharma (pophwa
ilpulsiing kE—ER).P

However, Yumun’s opinion inclines toward original possession (ponyu

% Popsong ke kwaju, HPC 10.388a.

9 Original possession (ponyu, Ch. benyou AH) refers to something’s inherent nature-virtue
(songdsk, Ch. xingde 1%4%). This is the opposite of such concepts as completed by cultivation (susong,
Ch. wiucheng 1% %) and produced by cultivation (susaeng, Ch. xiusheng 152 ). In addition, these two
are referred to together as produced by cultivation due to original possession (ponyu susaeng, Ch.
benyou xiusheng A7 14 £). Thus, regardless of sentience and non-sentience, something’s original
nature is completely full of a fullness of virtue (mandok, Ch. wande #7%); because one does not
increase by being called a “saint” and decrease by being called a “ordinary person,” 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 and produced by cultivation, and so

forth, are explained. See Dafangguang fo huayan jing souxuan fengi tongzhi fanggui (Souxuan ji) 3, T
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A7) and he grasps after the dharma nature. With respect to the first line
of the “Gatha on the Dharma Nature”—*“The dharma nature is perfectly
interfused, not possessing the characteristic of duality”—Yumun sees
“dharma” as the dharma realm of phenomena and “nature” as the dharma
realm of principle, since principle and phenomena are interfused and
adaptable, principle and phenomena are unimpeded and phenomena and
phenomena are unimpeded, and they are said to be combined profoundly
in the ordinary. His saying such things as “the essence of dharma by means
of the characteristic of the whole” (chongsang popche 4848i%#%) demonstrates
that his position is definitely a bit distant from that Uisang, who understood
by means of the unconditioned arising of the dharma nature not the

conditioned arising of the dharma nature.*

VI. The Core Doctrines Contained in the lIsiing popkye
to and Its Variorums

If we elaborate on the contents of the works collected in this book, chapter
1 is the complete text of Uisang’s Ilsing popkye to; chapter 2 is a variorum
on the “Githia on the Dharma Nature” from selected commentaries on the

Iising popkye to, chapter 3 is the first roll of Kyunyo's Ilsing popkye to wontong

1732.35.62¢25-63a29; K 47.45a13-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.
liagyin T ), 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.

2 1 have omitted a translation of the Popsong ke kwaju’s analysis of the “Gatha on the Dharma

Nature” in this book.
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ki, containing the sections “Determining the Author” and “Analyzing the
Title;” and chapter 4 contains accounts of conduct of Uisang and Kyunyo.
Just as is described in the preface to the Ilsing papkye to, Uisang says that
he relies on principle and is based on the teachings and that he wrote the
“Great Poem” with the intent that the group of those attached to names
might return to the true source that is devoid of names. Hence, if we follow
Uisang’s stated intent, we can say that the core doctrine contained in the
1lsing popkye to and its variorums is the method of practice that enables one
to return to the original and true source. In accordance with the purpose of
these writings, the whole of the contents is called the “Dharma Realm of
the One Vehicle,” and through the dharma nature they manifest the dharma
realm of the one vehicle. Accordingly, the core of the Hwaom of the One
Vehicle that is contained in the Ilsing popkye to and its variorums can be
said to be manifested by the dharma realm (popkye #5) and dharma nature
(papsong & 1E).

According to Uisang’s course of study, the domain of realization of self-
benefiting practices amidst the “Gatha on the Dharma Nature” is the world
system of the unconditioned arising of the dharma nature (popsong songgi *
MpE#2), which is the sphere of the realization of wisdom, and the domain
of the conditioned arising of self-benefiting practices is the world system of
the true nature’s emerging in accordance with conditions (chinsong suyon &
M%), which is an expedient means for returning to the dharma nature.
The expedient means of practices benefiting others, self-benefiting practices,
and acquiring benefits also do not depart from these two aspects of the
unconditioned arising of the dharma nature and the true nature’s [emergence]
in accordance with conditions. Self-benefit is the practice of benefiting
others and benefiting others is the practice of self-benefit. By means of
these, the practice of the meritorious virtues of the non-duality of self and
others (chat’a puri B#. 7R =) is the expedient means of practice. One obtains
benefits as a result of practice because one returns by means of the dharma
nature of the domain of realization. We can know that “From times long past
he has not moved—hence his name is Buddha” is a response to “The dharma

nature is perfectly interfused, not possessing the characteristic of duality; all
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dharmas are unmoving; they are originally quiescent.””® The two logographs
pop (dharma) and pu/ (Buddha) being placed in the same general place in
the “Great Poem” can be understood by means of such connections as those
are said to manifest the true function of the virtue within the household of
dharma nature (popsongga P 5). Accordingly, here we will pay attention
to the core doctrines found in the contents of the writings contained in this
book. They may be divided into three categories: the view of the dharma
realm of the one vehicle, and the two sides of the dharma realm, the natural
arising of the dharma nature and the conditioned arising of the true nature.
'This point can be said to be the principal intellectual issue of the Hwaom of

fjisang’s lineage that comprises the mainstream of Korean Hwaom.

VIl. The View of the Dharma Realm of the One Vehicle
1. Thought on the One Vehicle

'The Ilsing popkye to depicts the dharma realm of the one vehicle, the world
system of the Avatamsaka-sitra, in diagrammatic form. The Ilsing popkye
to is precisely that which explains “the dharma realm of the one vehicle of
the Avatamsaka” in the “Seal-diagram Symbolizing the Dharma Realm of
the One Vehicle of the Avatamsaka,” and the “seal-diagram” (0 &) is what
is able to do the explaining. Accordingly, the entirety of the contents of the
Iising popkye to elucidates the dharma realm of the one vehicle.

Uisang classifies the Avatamsaka-sitra as “the perfect teaching of the one

vehicle of the teaching of distinction” (pydlgyo ilsing won'gyo HlA—RK E #).>

%3 Chongsurok 1A, HPC 6.789¢6-10.

o+ Uisang seems to have expropriated a variety of Zhiyan’s theories of doctrinal classification.
On the classification of the three teachings (samgyo p’an, Ch. sanjiao pan =%x#])—the gradual
teaching (chomgyo, Ch. jianjiao #7%%), the sudden teaching (fon'gyo, Ch. dunjiao #84%), and the
perfect teaching (wongyo, Ch. yuanjiaol®4%)—see Dafangguang fo huayan jing souxuan fenqi tongzhi
fanggui KI5 B Wb R AR E 58K H 3 (Souxuan ji) 1A, T 1732.35.13c. On the classification
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There are many references to the five vehicles, the three vehicles, and the one
vehicle in the Iising popkye to. Uisang’s position regarding the one vehicle is
manifested in such statements as “The five vehicles are all subsumed in the
one vehicle,” “The one vehicle is manifested based on the three vehicles,”
and “Outside of the three vehicles, there is a special classification of the one
vehicle of the perfect teaching.”” In the Ilsing popkye to's explanation of the

seal-diagram, the one vehicle and the three vehicles are first cited as follows:

[Question:] Why does the shape of the seal have only one path?
[Answer:] Because it expresses the one sound of Tathagata, the so-called
one skillful expedient means (upaya-kausalya).

[Question:] Why does it have so many complex curves, bends, and
meanderings?

[Answer:] This is because it follows the dissimilarities between the
capacities and desires of living beings. More precisely, this is because it
conforms to the teachings of the three vehicles.

[Question:] Why does the one path have neither beginning nor end?
[Answer:] It is in order to manifest that the [Tathagata’s] skillful

expedient means have no [fixed] method but correspond well with the

of the five teachings (ogyo p'an, Ch. wujiao pan #%:¥))—the Hinayina teaching (sosinggyo, Ch.
xiaoshengjiao ') 34%), the initial teaching of the Mahayana (chogyo, Ch. chujiao #1%%), the mature
teaching of the Mahayana (sukkyo, Ch. shujiao #%%), the sudden teaching (zon)gyo, Ch. dunjiao ¥%%),
and the perfect teaching (wéngyo, Ch. yuanjiao8)4%)—see Kongmu zhang 3LAF¥1, T 1870.45.537a.
On the classification of the two teachings of commonality and distinction (fongpyol igyop’an 1713 =
%), see Kongmu zhang 1, T 1870.45.538a. However, with respect to the Hinayana and the three
vehicles, Uisang emphasized the one vehicle; with respect to the gradual teaching and the sudden
teaching, he laid stress on the perfect teaching; and he accentuated the perfect teaching of sole
existence of the one vehicle of the teaching of distinction away from the perfect teaching that goes
along with Zhiyan's two teachings of commonality and distinction. This point has been emphasized
as a special feature of Uisang’s thought on doctrinal classification that is different from Zhiyan’s.
See Yoshizu Yoshihide & # &3, Kegon Zen no shisoshiteki kenkyi % 7% D %A% 69 B R [Research
on the history of Kegon and Zen intellectual thought] (Tokyo: Daité Shuppansha, 1985), 82.

% Chon Haeju, Uimng Huwaom sasangsa yongu, 127.
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dharma realm, mutual correspondence to the ten time periods (sipse 1),
and perfect interfusion and complete satisfaction. More precisely, this
meaning conforms to the perfect teaching.

[Question:] Why are there four sides and four corners?

[Answer:] This is because it manifests the four all-embracing methods
of conversion and the four immeasurable aspirations. This means that by

relying on the three vehicles [the text] manifests the one vehicle.”

Likewise, in the I/sing popkye to, the three vehicles are manifested by
means of the curves, bends, and meanderings of the “seal-diagram,” because it
accords with the dissimilarities in the capacities and desires of living beings.
Nevertheless, at the same time, its teachings are found only in one path by
means of the single sound of the Tathagata, and there is neither beginning
nor end. This precisely manifests the perfect teaching of the one vehicle.

Accordingly, with respect to the many curves, bends, and meanderings of
the logographs, the capacities and desires of individuals adhering to the three
vehicles are different and manifest dissimilarities. Uisang placed the first
logograph and the last logograph in the center. Although causes and results
are dissimilar, the two positions of causes and results are the true virtuous
functioning within the dharma nature. While Uisang says that he desires
that the nature be manifested in the Middle Way, he explains the principles
of the Way to enlightenment by means of the perfect interfusion of the six
characteristics. More precisely, the meaning of the whole of the seal-diagram
comes under the perfect teaching by means of the characteristic of the
whole. The remaining curves, bends, and meanderings come under the three
vehicles by means of the characteristic of parts. The six characteristics, such
as the characteristics of the whole and parts are neither identical nor separate
(pulchitk pulli 78 7#). Since there are neither individualistic nor dualistic
(puril puri 7—7 =), just as they constantly abide in the Middle Way, he says

that the one vehicle and the three vehicles are also the same. If one relies on

% Ilsing papkye to, HPC 2.1b.



56 I. A Brief History of Uisang’s Seal-diagram Symbolizing the Dharma Realm of the One Vehicle and Its Variorums

the expedient means of the three vehicles, high and low are not the same; but
if one relies on the perfect teaching of the one vehicle, there is neither front
nor back.

By this means, we are able to know Uisang’s view of the perfect teaching
of the one vehicle of the teaching of distinction. The meandering seal-
diagram is precisely the one sound of the Tathagata by means of the one
path, which possesses neither beginning nor end and manifests the perfect
teaching. The reason there is neither beginning nor end on the one path is
because expedient means respond to and are well matched with the dharma
realm, they mutually respond to the ten time periods, and perfect interfusion
is sufficient. Just as in the one vehicle of the teaching of commonality
(tonggyo ilsing 1% —%), the three vehicles exist and this turns back, but
one does not return by means of a distinct one vehicle, the three vehicles
themselves are precisely the one vehicle and is the one vehicle of the
teaching of commonality, which is that the three vehicles do not exist outside
of or separately from the one vehicle. Thus, if one removes the meandering
portions in the “Great Poem,” just like getting rid of the continuous line of
the seal-diagram, except for the three vehicles, there is no separate perfect
teaching of the one vehicle. We can know that this point is a distinctive

feature of Uisang’s thought on the one vehicle.

2.View of the Dharma Realm

'The Iising popkye to refers to the world system of the Avatamsaka-sitra as
the dharma realm and depicts the dharma realm by means of a diagram.
Accordingly, the dharma realm comprises the whole contents of the I/sing
popkye to.

In the Pobyung ki @23t (Record of Pobyung), Pobyung deciphers
the first line of the “Gatha on the Dharma Nature,” “The dharma nature
is perfectly interfused, not possessing the characteristic of duality,” by
explaining that “dharma” (pop #*) is precisely your body and mind; as for

“realm” (4ye J%), this body and mind are unified into one; opposition is
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removed, and by means of transcending the boundaries of the former and
the latter, it precisely means the positive end of the dharma; and that a “seal-
diagram” (z0 B) is called a picture or diagram. Accordingly, with respect to
the “Seal-diagram Symbolizing the Dharma Realm,” because a practitioner’s
own body and mind does not know that it is a buddha in the dharma realm
(popkye pul %5%4h), he explains that Uisang drew a diagram of the Buddha in
the dharma realm and gave this instruction.”

In Kyunyo’s Ilsing popkye to wontong ki, the dharma realm is seen as the
essential or core teaching of the perfect teaching of the Flower Garland of
the one vehicle (ilsung hwaom won'gyo —R#EF A 4). Because the dharma
realm is the core teaching the Jvatamsaka-sitra, we must pay attention to the
fact that the Seal-diagram Symbolizing the Dharma Realm of the One Vebicle
was taken as the title of Uisang’s work. Therefore, the dharma realm of the
one vehicle is explained as being the world system in which the ten buddhas
attain realization and as the place where the Bodhisattva Samantabhadra
practices; although ordinary people are not capable of fathoming it, relying
on the principle and teachings preached by all the buddhas and bodhisattvas,
it is called the Sea/-diagram Symbolizing the Dharma Realm of the One
Vehicle.” Accordingly, because of this, deluded people are able to return to the
true source that is nameless,” and that true source that is nameless means
inner realization (naejing MN#) by means of the domain of realization of the
perfect interfusion of the dharma nature. The inner realization of the domain
of realization is clearly described as the final destination (sogitkchs P45 5%) of
the Avatamsaka-sitra.'® Furthermore, with respect to the “dharma realm,”
the core essential of the perfect teaching of the Flower Garland of the one
vehicle, after stipulating that Uisang’s explanation is of a dharma realm

of lateral exhaustion (hoengjin popkye # &%) and Fazang’s explanation

97 Chongsurok 1A, HPC 6.769b—c.
o8 Ilsiing popkye to wontong ki 1, HPC 4.5¢.
99 Ilsiing papkye to, HPC 2.1a.

100 I sing popkye to wont ong ki 1, HPC 4.6a; Chon Haeju, Ui:ang Hwaom sasangsa yongu, 179.
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is of a dharma realm of perpendicular exhaustion (sujin popkye BFHEN),
Kyunyo takes Uisang’s view of the dharma realm of lateral exhaustion as the
basis amalgamates Fazang’s dharma realm of perpendicular exhaustion and
explains the dharma realm of circular sides (chuch’ik popkye FI1a1%5). This
theory of circular sides is Kyunyo's thought on interfusion, and can be said to
have influenced Kyunyd’s view of the dharma realm.'”’

'The “Tathagata Manifests Characteristics” chapter (Rulai xian xiang pin
Yok RABS) of the Avatamsaka-sitra says, “The Buddha fills the dharma
realm and since he appears before all living beings, although there is nothing
he does not surround, he always sits on this bodhi throne.”’” Because the
Buddha takes the great dharma realm as his body, not leaving the bodhi tree
he encompasses all places universally, and not leaving all places he resides
sitting beneath the bodhi tree.'” The lad Sudhana’s hearing approaches to
dharma from spiritual mentors and realizing the approach to liberation is
well shown in the “Entering the Dharma Realm” chapter. Since the Buddha
manifests in accordance with the conditions of living beings (chungsaengyon
K A %), his being everywhere is the manifestation of the Tathagata and
arousing the nature of the Tathagata. From the perspective of manifesting
in accordance with causes and conditions, although it is called conditioned
arising, manifesting in accordance with the causes and conditions of the

Buddha is arousing the nature.'®

101 See, for example, Sok hwaom chigwi chang wontong cho 1, HPC 4.106b17-20. See also Ko
Yongsop & 4%, “Kyunyo ai chuch’ukhak” #o1°] #%3} [Kyunyo's principal learning], in Hanguk
Purhaksa T==3A1 2: Koryo sidae p'yon L2411t [History of Korean Buddhist learning, vol. 2:

Koryo period] (Seoul: Yon'gisa, 2002), 73-91.
192 Dafangguang fo huayan jing 6,T 278.10.30a6-7; K 8.460c24-25.

103 See Chengguan, Dafangguang fo huayan jing suishu yanyi chao X7 RPhEREMEFE RS 4, T
1736.36.30c15-31a25. Chengguan also suggests that when the Tathagata had not yet arisen from
his seat under the bodhi tree he unfolded and expanded the dharma realm of the seven locations
(ch’ilchs, Ch. gichu £ 5&) where the Avatamsaka-siitra was preached. He analyzes this dharma realm
as a location where the Avatamsaka-siitra was preached. See Dafangguang fo huayan jing shu X 75 f&
RS 1, T 1735.35.503a13.

104 Fazang, Huayan jing tanxuan ji %R %3216, T 1733.35.405b18-28.
g ryan jing J
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Uisang says that the dharma realm can be the dharma realm by means of
the dharma nature. The dharma nature is Uisang’s description of his thought
on the dharma realm arising by means of the nature. The dharma realm that
is displayed in the I/siung popkye to is subsumed together with the dharma
nature’s arising by means of the nature in the domain of realization and the
world system of the true nature’s emerging in accordance with conditions in
the domain of conditioned arising (chinsong suyon). The dharma realm of the
Ilsing popkye to is not only the dharma realm described as the conditioned
arising of the dharma realm; it also means the dharma realm by means of
the unconditioned arising of the dharma nature. Conditioned arising and
the arousal of the nature are what is manifested by the dharma realm of the
Avatamsaka-sitra. To Uisang, it displays that the dharmas of the domains of
realization and of conditioned arising in the “Gatha on the Dharma Nature”
are both different and not different. The dharma of the domain of realization
is what is explained from the standpoint of reality, and provided it is still
something realized, it is able to be known. The dharma of conditioned arising
is produced according to numerous conditions, and along with the basis that
there is no self-nature it is said to be no different.'” Therefore, by means of
being led to the world system of the unconditioned arising of the dharma
nature by the expedient means of the true nature’s emerging in accordance
with conditions, it subsumes conditioned arising in the arousal of the nature.

Uisang’s view of the dharma realm is well manifested through the
“Great Poem” of the Ilsing popkye to. The “Great Poem” is the combination
of the “Seal-diagram Symbolizing the Dharma Realm” (popkye toin %78
#7), which is the red line on white paper, and the “Gatha on the Dharma
Nature,” the poem of two hundred ten logographs, in thirty lines of seven
logographs each. Here, the paper represents the world as a vessel or the
material world (kisegan; Skt. bhajanaloka), the seal-diagram represents
the world of complete and total enlightenment (chijonggak segan; Skt.
samyaksambuddhaloka), and the “Gatha on the Dharma Nature” refers to the

105 Ilsing popkye to, HPC 2.4c.
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world of living beings (chungsaeng segan, Skt. sattvaloka). Because Uisang
maintains that all dharma are subsumed in these three world systems,'® we
can know that these three world systems are precisely the demarcations of
the dharma realm. What we would like to draw particular attention to here
is the arrangement of the paper, the “seal-diagram,” and the “Gatha on the
Dharma Nature.” For example, if we look at the place of the logograph pap
(dharma) in the “Gatha on the Dharma Nature,” this place cannot be seen
or understood by dividing the paper, the “seal-diagram,” and the “Gatha on
the Dharma Nature” into discreet elements. The position of the logograph
pop in the “Gatha on the Dharma Nature” is precisely the place on the paper,
and the place on the paper is precisely the location of the “seal-diagram.”
This was composed according to Uisang’s intent to manifest that the three
world systems symbolized by the paper, the “seal-diagram,” and the “Gatha
on the Dharma Nature” are the world system of the interfusion of the three
world systems and buddhahood (yung samsegan pul & =+ #), which is
originally undifferentiated. Accordingly, with respect to the world system of
unconditioned arising of the dharma nature, which is manifest in the Ilsing
popkye to, the Buddha is a living being, and we can know that living beings
are the dharma realm of the interfusion of the three world systems and

buddhahood, which is the world as a vessel.

VIIl. Thought on the Unconditioned Arising of the
Dharma Nature

1.The View of Dharma Nature
'The “Gatha on the Dharma Nature,” the poem that is depicted in the shape

of a seal-diagram that comprises the core of the I/sing popkye to, begins

by invoking the dharma nature and goes on about the dharma nature.

106 [lsing popkye to, HPC 2.1b.
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Nevertheless, the dharma nature (popsong 7*1%) is an expression different
from the unconditioned arising of the dharma nature (songgi #42). On the
relationship between the dharma nature and the unconditioned arising of the
dharma nature, the Huayan jing wenda' provides the following prescription:

“The unconditioned arising of the dharma nature is precisely the dharma

107 Although the Huayan jing wenda ¥ 542 1% [Questions and answers on the Avatamsaka-sitra,
T 1873] has traditionally been considered to be a composition of Fazang, there is confusion regarding
its true authorship. In Kyondung’s Profound Meaning of the Attainment of Buddhahood according to
the One Vehicle of the Avatamsaka, the Huayan jing wenda is cited by the title Xiangxiang wenda %
%M %, which suggests that Kyondung thought it was written by Fazang. See Hwaém ilsing songbul
myoiri 3 F—F R4y &, HPC 3.723a17-b2. In the Japanese monk Enché’s A2 catalog of Huayan
writings completed in 914, the title Huayan jing wenda appears for the first time, and it is reported
as being a composition by Fazang. See Kegonshii shosho narabini inmyo roku 3§k 7 557 Bk, T
2177.55.1133b. However, according to Gyonen 4t (1240-1321), because the writing style (p’ilgyck
F4%) of this book is coarse, people of later times strongly felt that it was not an authentic composition
of Fazang. See Gokyashi tsiroki A% 3FiB 332, T 2339.72.333¢. On the one hand, Héei %3¢ (1764—
1828) denied that it was a fabrication and presumed that the composition was rough because it was
one of the first of Fazang’s works. See Tangen ki nankiroku 3% 32 #3¢4%, in Nikon dai zokys B AKX,
# [Japanese Buddhist Canon], ed. Naka Takkei et al., 51 vols. (Tokyo: Nihon Daizokyd Hensankai,
1914-1919), 1:1550a. Kamata Shigeo 4™ %4, responding to Hoei’s theory, was opposed to the idea
that this work was the first writing of Fazang. See Kamata, “H6z6 sen Kegongyd mont6 ni tsuite” i
AR F AR BT DWT [On Fazang’s Huayan jing wendal, Indogaku Bukkyogaku kenkyii ¥ %5
HEAR 7, no. 2 (March 1959): 241-247. Yoshizu Yoshihide % # T3 presented the theory that it
was a composition by a Silla monk. See Yoshizu, “Kyirai jobutsu ni tsuite” # f& BALCDUWNT [On
the attainment of Buddhahood in time long past], Indogaku Bukkyigaku kenkyi 32, no. 1 (December
1983): 243-248, esp. 243. After that, the confusion over the authorship of the Huayan jing wenda
continued. Among the contending theories, Ishii Kosei & #/2 & examined the Huayan jing wenda
from the standpoint of its literary style and citations and claimed that this book was not written by
Fazang but instead that it was questions to and answers from Uisang recorded by his disciples. See
Ishii, Kegon shise no kenkyi 3 & #8.0D#F 5 [Research on Huayan thought] (Tokyo: Shunjisha, 1996),
270-291. More recently, having compared and contrasted the Huayan jing wenda with passages from
the Chitong mundap cited in the Chongsurok and the writings of Kyunyo, Kim Sang-hyun claims that
the Huayan jing wenda is a variant version of the Chitong mundap. See Kim, “Ch’udong ki wa ku ibon
Hwadm-gyong mundap” F4/Rze) ¢ 1 24K [EREMZA] [The Record of Awl Grotto and its variant
version Questions and Answers on the Avatamsaka-sitral, Han'guk hakpo $¥B 53R 84 (September
1996): 28-45; rpt. in Silla i sasang kwa munhwa *1e+e] A3} #3} [Silla thought and culture], by
Kim Sanghyon (Seoul: Ilchisa, 1999), 338-353.
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nature. Thus, because non-arising is regarded as nature (song %), those
dharma natures, all of them, regard non-arising as arising.”'®® Thus, Uisang’s
view of the dharma nature is the unconditioned arising of the dharma
nature (popsong songgi & VEEAL) by means of the unconditioned arising of
Tathagatahood (yorae songgi o st A).

Uisang regards the dharma nature as non-differentiated (mubunbysl 4&
2%) in its characteristics (sang 48).'” While explaining the nature of the
house of the dharma nature (popsong ka =% %) as being in the Middle Way,
he analyzes the nature of dharma nature and characteristics by means of
the Middle Way and non-differentiation."® Furthermore, the Middle Way
is non-differentiated and is explained as being non-abiding (muju #&4£).""
More precisely, the Middle Way, non-differentiation, and non-abiding are
seen to have the same meaning and are connected with dharma nature. As
a result of this non-abiding, Uisang explains, the world systems of the ten
directions are contained in one particle of dust, because particles of dust and
the world systems of the ten directions each lack self-nature and are only said
to be non-abiding. He emphasizes that all things are the real characteristic of
non-abiding (muju silsang A% 48).""?

Uisang also explains that the dharma nature of the Middle Way, non-
differentiation, and non-abiding is based upon the bodies and minds of
ordinary people. Thus, in explaining the “Gatha on the Dharma Nature,” the
Chinsu ki in the Chongsurok reports that Uisang cited the theory that “from
the standpoint of the immovability of the five-foot body of the present day,
it is non-abiding.”""” Also, when the ten disciples, P’yohun, Chinjong, and
so forth, learned the “Seal-diagram Symbolizing the Dharma Realm” from

108 Huayan jing wenda 2,"T 1873.45.610b20-21.
109 Ilsiing popkye to, HPC 2.8b.

110 Ilsimng popkye to, HPC 2.1b.

" Ising popkye to, HPC 2.6b.

112 Chongsurok 1A, HPC 6.780c9-21.

113 Chongsurok 1A, HPC 6.776c¢.
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Uisang they asked, “If my immovable body is precisely the meaning of the
self-essence of the dharma body, what am I able to see?”'* This, we can know,
became the premise that the immovability of the body of ordinary people
is precisely the dharma body. Accordingly, Uisang said that the immovable
body of ordinary people is the self-nature of the dharma body as it is, and,
comprehending the manifestation of the dharma nature by means of non-
abiding, individual thought on the unconditioned arising of the dharma
nature is something that is formed.""

If one follows Uisang’s classification of this world system of dharma
nature in the “Gatha on the Dharma Nature,” although it first appears to
be just like expansion in the domain of realization (ching pun %), in
fact, the whole of the “Giatha on the Dharma Nature” is a song about the
unconditioned arising of the dharma nature. The domain of realization is
the world system of the Buddha that can be known only by an awakened
person by means of the dharma realm that is originally cut off from language,
just like the lines of the “Gatha on the Dharma Nature.” The domain of
conditioned arising is established in a place where by means of the world
system of the Buddha, the sphere of the domain of realization of the
unconditioned arising of the dharma nature, which is impossible to explain,
is explained by means of language. More precisely, the unconditioned
arising of the dharma nature is something developed in accordance with the
expedient means of the conditioned arising of the true nature. Accordingly,
Uisang explains that even while the domain of realization and the domain
of conditioned arising are differentiated, they are not differentiated at the
same time.'"® Language does not reach into the dharma of the domain of
realization, and the dharma of languages exists among phenomena. Although
the domain of realization and the domain of teaching (kyo pun #%") seem to

be at two different poles, Uisang says that the two dharmas of the domain

114 Chongsurok 1A, HPC 6.775b9-15.
115 Chon Haeju, Uisang Hwaom sasangsa yon'gu, 153.

16 Ilsing popkye to, HPC 2.4c.
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of realization and the domain of teaching are, from ancient times, the
Middle Way and are non-differentiated."” The relationship between the two
dharmas of realization and teaching are comprehended through the Middle
Way and non-discrimination by means of the sphere of the unconditioned
arising of the dharma nature.

The three great commentaries of the Chongsurok inherited Uisang’s views
on the unconditioned arising of the dharma nature and display intellectual
trends of understanding it that are even more concrete. The Pobyung ki
succeeds to Uisang’s theory of the dharma nature and describes the dharma
nature as “my body and mind.” This “my body and mind” are the true buddha
(chinbul $:H5) and are seen as the true origin of all dharmas."® Although to
Pobyung the dharma of the one vehicle is thoroughly comprehended in both
the domain of realization and the domain of teaching, when one says “dharma
realm,” the domain of teaching is said to be something difterentiated, and
the whole of the Ilsing popkye to is comprehended in the world system of
the unconditioned arising of the dharma nature of the realm of realization
by means of the sphere of the domain of realization. Also, Pobyung
distinguishes between the conditioned arising of the true nature’s emerging
in accordance with conditions (chinsong suyon) and the unconditioned
arising of the dharma nature of the domain of realization. If one discusses
things with regard to conditions, there are no dharmas before conditions; if
one discusses things with regard to nature, it is said that there are dharmas
before conditions. This is because when one discusses things with regard to
conditions, the five feet (ochsk £ R) that manifest among the conditions
of the present day are original dharma of conditioned arising, and because
nothing next to them (much’ik #43]) arises, although there is not even one
dharma before conditions, when one discusses things with regard to nature,
it is because the essence of the dharma of unconditioned arising exists

19

originally.

17 Ilsing popkye to, HPC 2.4b.

118 Chongsurok 2B, HPC 6.834a.
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The Tuaegi even more clearly manifests Uisang’s thought on the
unconditioned arising of the dharma nature in the portion that analyzes the
approaches of the ten mysteries (siphyon mun +27F1). In the approaches of
the ten mysteries, the mind only of the ninth, the approach in which the
mind only transfers and wholesomeness is attained (yusim hoejon sinsong
mun "E-S8# £ PT), is comprehended by means of the mind of the
unconditioned arising of the dharma nature. All dharmas that are produced
from the mind arise from the mind of the unconditioned arising of the
dharma nature. Accordingly, since he clarifies that it is the sphere of the
appearance of the Tathagata, he even more positively manifests Uisang’s
thought on the unconditioned arising of the dharma nature.'*

'The Chinsu ki also analyzes the Iising popkye to from the viewpoint of the
unconditioned arising of the dharma nature. In the Chinsu ki, the thing that
returns by means of the dharma nature, the ultimate true origin of the one
vehicle, is “returning home” (fwiga 5% %) and is “finally, seated on the throne
of the Middle Way of Ultimate Reality” (kung chwa silche chungdo sang %
AR FEIR). It explains that the dharma nature of my five-foot body is
precisely the buddha that from times long past has not moved.'”' The “one
mind” (ifsim —+3) that is cited in the Ilsing popkye to is analyzed by means of
ten kinds of mind of the unconditioned arising of the dharma nature (songgi
sim PA23)'"*? and comprehends the ultimate end of conditioned arising by
means of the unconditioned arising of the dharma nature. Just like this, all
of the three great commentaries explain the “mind” of the Ilsung popkye to
by means of the mind of the unconditioned arising of the dharma nature
and show that in the ultimate end, conditioned arising is subsumed in the

unconditioned arising of the dharma nature.

o Chongsurok 1A, HPC 6.779b21-24.

120 Chongsurok 2B, HPC 6.834b14-16.

~

Chongsurok 1A, HPC 6.783b, 787¢, 789¢, 790c.

122 Dafangguang fo huayan jing 51,'T 278.10.271a23-273b22; K 8.744a24-746c11.
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In his Ilsang popkye to wontong ki, Kyuny6 also grounds the perfect
teaching of the one vehicle (ilsing won'gyo —R ML), which the Iising
popkye to manifests, in thought on the unconditioned arising of the dharma
nature. In other words, with respect to explaining that perfect teaching is
the teaching of the one sound (irim kyo —% 4%) of the Tathagata in the
Ilsiing popkye to, Kyunyo annotates the “one sound of the Tathagata” as
“the unconditioned arising of the dharma nature of words and deeds” (dp
songgi 3E¥MA),'” and since it is compared to the unconditioned arising
of the dharma nature of words and deeds in “Unconditioned Arising of the
Dharma Nature of the Tathagata Bejeweled King” chapter (Baowang rulai
xingqi pin K o ftkA ) of the Avatamsaka-sitra, it manifests that the
1lsing popkye o is the manifestation in accordance with the words and deeds
of the unconditioned arising of the dharma nature.

In Solcham’s analysis of the first line of the “Gatha on the Dharma
Nature,” “The dharma nature is perfectly interfused, not possessing the
characteristic of duality,” “dharma” is all existence by means of everything in
nature (samna mansang #x %% %) with which our organs of perception are
in contact. “Nature” is the original nature that accommodates the organs of
perception without ceasing, does not objectify things, and cannot analyze
things. Accordingly, it annotates that with respect to the dharma nature
being perfectly interfused, all dharmas are precisely the nature of all things,
and the nature of all things, by means of the nature of all dharmas, is non-
dual because the blue mountains and green waters (chongsan noksu # %k
7K) of the present day are of the same character as original nature.'” In his
Popkye to chu, even Solcham shows that the sphere of the unity of Son and
Kyo is in accordance with the dharma nature of perfect interfusion, which is

precisely the core teaching of the “Gatha on the Dharma Nature.”

123 Ilsing popkye to wontong ki 1, HPC 4.4a.
124 Tae Hwaom popkye to chu, HPC 7.303a10-22.
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2.The Middle Way and Buddhas from Times Long Past
Uisang’s “Gatha on the Dharma Nature” matches the initial domain of
realization with the final attainment of benefits by a practitioner.'” The
dharma nature is perfectly interfused and, in the “Gatha on the Dharma
Nature,” the originally quiescent sphere is once again aroused by the line
“From times long past he has not moved—hence his name is Buddha”
(kurae pudong myong wi pul ¥R 78 % ). In the “Gatha on the Dharma
Nature,” the world system of the unconditioned arising of the dharma nature
of the domain of realization, which is originally quiescent, manifests before
one’s eyes as conditioned arising according to skillful expedient means. The
principle of the Way to enlightenment of conditioned arising functions as
the basis, and there are even practices benefiting others, in which all living
beings obtain benefits according to their capacities. Also, there are also the
expedient means and attainments of practice. Therefore, it is said that finally
one is seated on the throne of the Middle Way of Ultimate Reality and is
called “Buddha” because one has not moved from times long past.

In the Ilsing popkye to wontong ki, while explaining that the line “Finally,
seated on the throne of the Middle Way of Ultimate Reality” from the
“Gatha on the Dharma Nature” is what is designated as being finally seated
in the dharma realm, Uisang’s theory of the Middle Way (chungdo Fif) is
analyzed by means of the following seven concepts. (1) Although causes
and results are not the same, they are non-differentiated and their nature
resides in the Middle Way. (2) Since the one vehicle and the three vehicles
are of one essence, they are non-dual and the Middle Way. (3) The two
dharmas of the domain of realization and the domain of teaching are the
non-differentiated Middle Way. (4) Right meaning and right doctrine are
the non-differentiated Middle Way. (5) Principle (i #) and phenomena (sa
¥) are subtle and profound and are the non-differentiated Middle Way. (6)

The one and the many are non-dual and are the non-differentiated Middle

125 Yoshizu, Kegon Zen no shisoshiteki kenkyi, 81.
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Way. (7) This is the Middle Way of all dharmas."® In explaining these seven
kinds of Middle Ways, although Kyunyo consistently lays stress on non-
differentiation, they are united by means of the Middle Way of the dharma
nature of non-abiding, and if one is designated in this Middle Way, he is
precisely a buddha who has not moved from times long past.

Uisang clarifies the buddhas from times long past as the ten buddhas
(sippul +4) that are designated in the Middle Way: (1) the buddha of
non-attachment (much'akpul #%#), (2) the buddha of vows (wonbul K
#), (3) the buddha of karmic rewards (gppobul %3%#), (4) the buddha of
maintenance (chibul # ), (5) the buddha of transformation (hwadul 1t
#), (6) the buddha of the dharma realm (popkyebul *=5-#), (7) the buddha
of the mind (simbul ~=#), (8) the buddha of samadhi (sammacbul =WkBp),
(9) the buddha of the nature (somgbul ¥45), and (10) the buddha of wish
fulfillment (youibul 4= &h)."” Uisang told his disciples that if they should
seek to see these ten buddhas, they should use their own discerning eyes by
means of the Avatamsaka-sitra. All the passages and lines of poetry of the
Avatamsaka-sitra emphasize the visualization of the Buddha (kwanbul #.15)
by means of the actual practice of visualizing that all is buddha.'”® The “ten” of

126 Ilsiing popkye to wontong ki 1, HPC 4.14b—c.

127 Uisang’s detailed explanation of the ten buddhas (sippul +4) is found in the Iising popkye to
(HPC 2.5¢) and the Kogi %32 [Old record] in the Chongsurok (HPC 6.834b—835a). These ten
buddhas are similar to the explanation of the ten buddhas found in the “Detachment from the
World” chapter (Li shijian pin &) of the Avatamsaka-sitra; see Dafangguang fo huayan jing
42,'T 278.9663b; K 8.292a. As there are several explanations of the ten buddhas in the Avatamsaka-
satra, Zhiyan arranged these as the two kinds of ten buddhas (ijong sippul sol, Ch. erzhong shifo shuo
=4 +43R): the ten buddhas of the sphere of liberation (bacgyong sippul, Ch. jiejing shifo f#5t-+1)
and the ten buddhas of the sphere of practice (haenggying sippul, Ch. xingjing shifo 475+1H). See
Kongmu zhang 3,'T 1870.45.560a. Although the specific name and simple explanation of the theory
of the ten buddhas that appears in the Ilsing popkye fo is similar to that of the Avatamsaka-sitra and
Zhiyan’s theory of the ten buddhas of the sphere of practice, we can know that this theory of the ten

buddhas is independently Uisang’s because of the specific explanation contained in the Chongsurok.

128 Chongsurok 2B, HPC 6.834b.
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the “ten buddhas” is what seems to indicate all buddhas (ilchebul —¥ath)."
Furthermore, it is not only the ten buddhas (sippu/ +#) but many buddhas
(tabul % #). 1t is the buddhas of minute particles of dust (mijinbul f#% B#) and
layers upon layers of inexhaustible buddhas (chungjung mijinbul % & # & ).

Uisang assigned buddhas and bodhisattvas to the world of complete and
total enlightenment (chijonggak segan % £ M5 Skt. samyaksambuddbaloka)
in the “Great Poem,” and he assigned the ten buddhas by means of the
domain of conditioned arising in the classification of the “Gatha on the
Dharma Nature.” Furthermore, he presents the relationship between the
ten buddhas and Samantabhadra by means of inner realization (naejing ™
#) and exterior transformation (oehwa $MY), introversion (naehyang M)
and extroversion (oehyang #1%1), and so forth." The exterior transformation
of a buddha is Samantabhadra, and the inner realization of Samantabhadra
is the ten buddhas. The extroversion of the ten buddhas is Samantabhadra,
and the introversion of the Samatabhadra is the ten buddhas. Interior and
exterior are lumped together, which is “the sphere of the great people of the
ten buddhas and Samantabhadra” (sippul Pohyon taein kyong -5 % X AIL).
Just like this, because the extroverted mind of a buddha (pu/ oehyang sim #551
#):3) is combined with the mind of Samantabhadra and cannot be separated,
the ten buddhas are arrayed within the domain of conditioned arising. The
sphere of the great people of the Bodhisattva Samantabhadra is the domain
of teaching, which is precisely the domain of conditioned arising. Although
the sphere of the great people of the ten buddhas is the domain of realization,
while choosing the Bodhisattva Samantabhadra who is not different from the
Buddha, the Buddha who is not different from Bodhisattva Samantabhadra
enters the domain of conditioned arising. Accordingly, the ten buddhas of the
domain of realization are the sphere in which practitioners obtain benefits by
means of buddhas from times long past.

Just like this, if buddhas from times long past (kuracbul % #M) are the

129 Ilsing popkye to, HPC 2.5c¢.

130 Chongsurok 1A, HPC 6.785a-b.
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ten buddhas of the domain of realization, we have the question How can
ordinary people who have still not severed their defilements have attained
buddhahood in times long past (kurae songbul % & mM)? With respect to
this, Uisang replied, “Defilements not being severed is not called achieving
buddhahood. When defilements are severed and exhausted, merit and
wisdom are finally achieved. Since this has already happened, it is called
achieving buddhahood from time long past.””®' Uisang manifests this
attainment of Buddhahood from time long past by means of the principle
of non-hindrance between mutual identity and mutual penetration in
such statements as “At the time of the initial arousing of the aspiration to
enlightenment, you immediately achieve complete enlightenment.”"** The
initial arousal of the aspiration to enlightenment is the level of disciple by
means of bodhisattvahood at the level of faith, and the accomplishment
of complete enlightenment is the level of master by means of the stage of
buddhahood (pulchi #h3b; Skt. buddhabhimi). Since upper and lower are
not the same, how can the head and legs be placed in the same place? In
response to this question, it is said that since the dharma of the one vehicle
of the perfect teaching is different from the theory of the expedient means
of the three vehicles, head and legs are one, and the birthdate of father and
son are the same. Furthermore, he stipulates that in analyzing the meaning
of “They are the same as one” (fongi/ F]—), “one” means non-differentiated
and “to be the same” means non-abiding. Because they are non-differentiated
and non-abiding, he says that the beginning and end are in the same place
and master and disciple sit face-to-face. The extreme theory of the dharma
of conditioned arising of the one vehicle of the perfect teaching is precisely
what manifests the thorough comprehension with the unconditioned arising

of the dharma nature.'

131 Ilsing popkye to, HPC 2.5c¢.
132 Ilsing popkye to, HPC 2.7b.

133 Haeju, “Uisang’s View of Buddha in the Silla Period,” International Journal of Buddhist Thought &
Culture 7 (September 2006): 95-112.
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In the Pobyung ki in the Chongsurok, the “Middle Way” is one’s own body
and mind by means of the three kinds of worlds. It says this is because there
is not one thing one’s own body and mind is not. Furthermore, it may be
compared to somebody lying down on a bed, dreaming a dream, and in his
dream traveling around to more than thirty postal relay stations; but, upon
waking up, he knows that he has never moved from his original position in
his bed. Traversing thirty lines from the original dharma nature, he arrives
again at the dharma nature. Because one consistently does not move, it is
said that one has not moved from times long past.'*

The Chin'gi criticizes the opinion that understands not moving from
times long past as actualized enlightenment (sigak 4 %) based on the
condition of arousing the aspiration to enlightenment (pa/sim #+3), although
one is originally enlightened (pongak #%%). It explains that since no dharmas
are fixed in the one vehicle, there is nothing that is determined by means of
the original and the final.'”

In the Zaegi, the “Great Poem” first starts with the logograph pgp (dharma)
and ends up at the logograph pu/ (Buddha). Because the going from first to
last is in one place, it says, “From times long past he has not moved—hence
his name is Buddha.” This commentary cites an explanation of Uisang’s that
says, “No matter how far you go, you are in the original place, and no matter
whether you arrive, you are in the place of departure” (haenghaeng ponch’,
chiji palchs ATAT AR, EEHR)."°

Kyunyo uses the expressions “originally one is a buddha” (po/lae si pul #
# &) and “one is a buddha from ancient times” (chonggo si pul %3 Hh)
with respect to the “attainment of buddhahood from times long past,” which
is designated in the Middle Way. He says that although one is a buddha
from times long past, he does not know it because he is deluded; but when

he permanently severs his defilements, he knows that he has been awakened

134 Chongsurok 1A, HPC 6.789c.
135 Chongsurok 1A, HPC 6.790a.

136 Chongsurok 1A, HPC 6.790a.
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from times long past. This commentary continues intellectual thought on
the unconditioned arising of the dharma nature of the domain of realization
through inheriting Uisang’s theory of the attainment of Buddhahood from
times long past by the expression “original buddha” (po/lachul A 5Ak).
Through explaining the “finally” of the line “Finally, seated on the
throne of the Middle Way of Ultimate Reality” as entering deeply into
the ocean of the dharma nature and ultimately there being no place of
ultimate end (kugyong #.3%), Solcham confirms once again that the sphere
of “Finally, seated on the throne of the Middle Way of Ultimate Reality”
is the sphere of the unconditioned arising of the dharma nature. S6lcham
alludes to Chinese Chan literature when he says, “Among the approaches of
Buddhist affairs, do not forsake one dharma” and “Not seeing one dharma is
precisely a tathagata.”® Sélcham also invokes the dream metaphor from the
Chongsurok and elucidates “From times long past he has not moved—hence
his name is Buddha” by means of the world of the unconditioned arising of

Tathagatahood (yorae songgi o st A2).

3.The Ocean Seal Samadhi

The thought on the unconditioned arising of the dharma nature, which
is a distinctive feature of the Hwaom thought of Uisang’s lineage, is also
prominent in its understanding of the ocean seal samadhi (haein sammae
!p=0k). The Iising popkye to is also called the Haein to #¥7 & (Seal-diagram
Symbolizing the Ocean Seal). As expected, the ocean seal samadhi occupies
a position of great importance in the entire scheme of Uisang’s Hwaom

thought. The general absorption (chongjong 445%) of the whole Avatamsaka-

137 Tae Hwaom popkye to chu, HPC 7.306¢. For the first quote, cf. Wansong laoren pingchang tiantong jue
heshang song gu congyongan lu Hir % AZF G R ESE Aol AL H BN 5% 6, T 2004.48.250a29 (case 34),
and Zongjing lu F5t4% 51, T 2016.48.720b12. The second quote is one verse from Yongjia Xuanjue’s
(665-713) Zhengdao ge. See Yongjia zhengdao ge #3183, T 2014.48.396¢11-12.
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sitra is the ocean seal samadhi, and a theory of a Hwaom exegete who
says that the Avatamsaka-sitra is the dharma of the “brightly manifesting
the ocean seal samadhi at one time” (Ch. haiyin sanmei yishi bingxian #
FP=mk—BF M) serves as corroboration.”® In the “Chief in Goodness”
chapter (Xianshou pin % #8%) of the Avatamsaka-sitra, bodhisattvas who
have perfected faith (sin 1%) and obtained the level of “chief in goodness”
manifesting in several kinds of forms for the sake of living beings and
transforming and edifying beings by preaching the Dharma achieved that
level through the power of the ocean seal samadhi.'” In the “Unconditioned
Arising of the Dharma Nature of the Tathagata Bejeweled King” chapter,
the awakening of the Buddha’s illuminating all living beings is compared to
a great ocean that illuminates the forms of all living beings.'** At this time,
the ocean seal is the ocean seal of results (kwa hacin, Ch. guo haiyin R H#¥p)
by means of the ocean of unsurpassed bodhi (musang pori hae, Ch. wushang
puti hai #& EE3R#) of the Tathagata. In other words, the ocean seal samadhi
is the unconditioned arising of the dharma nature of Tathagatahood, the
appearance of the Tathagata.

For the reason that the Ilsing popkye to takes the shape of a seal, Uisang
explains that, just as is explained in the Avatamsaka-sitra, it seeks to
show that the three kinds of worlds that are subsumed in the net of the
teachings (kyomang, Ch. jiaowang ##8) taught by Tathagata Sakyamuni
are manifested from the ocean seal samadhi."" Although this kind of ocean
seal samadhi is manifested in the practices benefiting others portion in the
“Gatha on Dharma Nature,” in fact, within the ocean seal [samadhi] it is
fully endowed with self-benefits and benefiting others. The subsumption and
interpenetration of the dharmas of the three kinds of worlds that are shown

in the “Great Poem” are self-benefits, and the manifestation of the dharmas

3¢ Dafangguang fo huayan jing shu 3,'T 1735.35.520c24-29.

9 Dafangguang fo huayan jing 6, 278.9434b—c; K 8.42c.

40 Dafangguang fo huayan jing 35,"T 278.9627b; K 8.249c.

41 Ilsiing popkye to, HPC 2.1b.
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of the three kinds of worlds are benefiting others.'” Uisang provides the
following orthodox meaning of the ocean seal samadhi in the Iising popkye to:

In assuming practices benefiting others, the “ocean seal” obtains its name
in terms of simile. What simile? This great ocean is extremely deep, clean,
and pure so as to penetrate to the bottom. When devas (heavenly gods)
and asuras (titans) fight and contend with each other, all the throngs
of soldiers and all of their weapons are manifest clearly in the midst
of the waters like a seal manifests the logographs of a text. Hence, it is
called an “ocean seal.” Being able to enter into samadhi is also like this.
One thoroughly realizes that the dharma nature has neither source nor
bottom and to the ultimate end is clean and pure, transparently calm, and
perfectly clear. Because the three kinds of world systems manifest within

it, it is called “ocean seal.”'*

Just like this, Uisang’s theory of the ocean seal, which is based on the
ocean seal samadhi’s realizing the dharma nature, describes that the I/sing
popkye to is precisely the self-essence of the unconditioned arising of the
dharma nature."

The Taegi in the Chongsurok places the Ilsing popkye to in the five-layer
ocean seal (ojung haein ZE#¥7) in three layers and analyzes it from that

142 Chongsurok 1A, HPC 6.785c¢. The Pobyung ki [Pobyung’s record] says that there is no “benefiting
others” within the one vehicle. Why? Because living beings that have been spiritually transformed
(kyohwa #4t) are precisely living beings amidst the five oceans (ohae Z#) who have attained
realization internally by themselves, [Buddhahood] arises in response to their capacities. It is
said that this is because being able to assume spiritual transformation as well as the teachings are

something that has arisen from the ocean seal absorption by itself.

143 Ilsing popkye to, HPC 2.3c.

s

14 Chon Haeju, “Chegyongjon e pointin haein sammae sogo” 42 #20] Moli= Mpip =ik )% [A
short treatise on the ocean seal samadhi as it appears in the Buddhist canon], Paengnyon Pulgyo
nonjip WAEw=H 1 (1991). Accessible at <http://buljahome.com/songchol_file/1_folder/file_4.
htm> (August 4,2011).



VIII. Thought on the Unconditioned Arising of the Dharma Nature 75

perspective.'® This is a distinctive feature of this commentary. With regard to
the title, “The Combined Poem and Seal-diagram Symbolizing the Dharma
Realm of the One Vehicle in Fifty-four Curves and Two Hundred Ten
Logographs” (Ilsiing popkye to hapsi irin osipsa kak iback ilsip cha — R k84
FH— AT wWA=E—T5) in the Tuegi, since the title of the Hwaom Iising
popkye fo is first divided into a five-layer ocean seal, “ilsing popkye” —R xR
(dharma realm of the one vehicle) comes under the ocean seal of forgetting
forms (mangsang haein =A% # ), “t0” B (seal-diagram) comes under the

ocean seal of manifesting forms (hyonsang haein BN HP), “bapsi irin” 53—

145 In the Taegi [Great record], since the title of the Hwaom Ilsing popkye to is first divided into a
five-layer ocean seal, “ilsing popkye” — %R [dharma realm of the one vehicle] comes under the
ocean seal of forgetting forms (mangsang hacin &1 i#¥7), “to” B [seal-diagram] comes under the
ocean seal of manifesting forms (Ayonsang haein 315 5¥7), “hapsi irin” 43— [poem in one seal]
comes under the ocean seal of going outward (cehyang haein INEYHEFR), “osipsa kak” A v f [fifty-
four corners] comes under the ocean seal of fixed observation (chonggwan haein ZHLHEP), and “iback
ilsip cha” —&—-F5 [two hundred ten logographs] comes under the ocean seal of language (667
haein 35 #R). See Chongsurok 1A, HPC 6.768b1-c1; K 45.141b1-16. These “two hundred ten
logographs” are further divided into five levels, the five-layer ocean seal of the second layer (cheijung
ojung haein % =& A E #5¥F): the four lines on the domain of realization (chingbun sagu 3% v 4])
come under the first ocean seal in which reflections are not manifested (cheil yong purhyon haein % —
#HRFL#P), under the second ocean seal in which reflections are manifested (chei yonghyon haein 5
—HIL#EP); the fourteen lines of the section on conditioned arising (yon'gibun sipsagu ¥+ %+ w9 4))
are the third-layer ocean seal (chesamjung haein % =& i#¥p); the four lines on practices that benefit
others (it'abaeng sagu #4647 &) are the fourth-layer ocean seal (chaesajung haein %v9Z #¥p); and
the four lines on the expedient means of cultivating practices (subaeng pangp’yon sagu 4547 7123 4])
are the fifth-layer ocean seal (cheojung haein % A %E i#¥p). Furthermore, the fourth-layer ocean seal,
the four lines on practices that benefit others, is explained in five layers, the five-layer ocean seal of
the third layer (chesamjung ojung haein % =% A& i#¥p). These five layers are as follows: (1) the ocean
seal in which reflections are separated (cho yongni hacin %1% ##¥7), which means “able to enter into
the ocean seal samadhi” (ning ip hacin sammae chung Re Ni#Fép Z#F); (2) the ocean seal in which
reflections are manifested (chei yonghyon hacin % =% 3Li%¥7), which means “abundantly produces the
inconceivability of wish fulfillment” (ponch’ul yoii pulsaii % Hie &R E3K); (3) the third-layer ocean
seal, which means “raining down treasures and benefiting beings is empty” (ubo iksaeng hogong AE
324 F); (4) the fourth-layer ocean seal, which means “living beings follow the vessel” (chungsaeng

sugi % A% %); and (5) the fifth-layer ocean seal, which means “obtaining benefits” (i iik 137) 5.).
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¥f (poem in one seal) comes under the ocean seal of going outward (oehyang
haein Stw1#EP), “osipsa kak” BA WA (fifty-four corners) comes under the
ocean seal of fixed observation (chonggwan haein FHE#FP), and “iback ilsip
cha” —B—TF (two hundred ten logographs) comes under the ocean seal of
language (don haein 353 #%p).'* Also, among these, the fifth ocean seal, the
ocean seal of language, corresponding to the “two hundred ten logographs,” is
further divided into five levels." In this second layer of five ocean seals, the
tourth ocean seal, corresponding to the four lines on practices that benefit
others, is divided into five levels.'*® In the five-layer ocean seal of the first
layer, we can see that the dharma realm of the one vehicle comes under the
ocean seal of forgetting forms. In the five-layer ocean seal of the second layer,
we can see that two lines in the domain of realization section, “The dharma
nature is perfectly interfused, not possessing the characteristic of duality” and
“They have no names and characteristics; all distinctions are severed” (muyong
musang chol ilche # % #&A04%—1) come under the ocean seal in which
reflections are not manifested (yong purhyon haein % 3R#¥7). In the five-
layer ocean seal of the third layer, we can see that the line “Able to enter into
the ocean seal samadhi” (ningip haein sammae chung Fe N#¥P=1F) comes
under the ocean seal in which reflections are separated (yongni haein #1% &
#¥7). The ocean seal of forgetting forms, the ocean seal in which reflections
are not manifested, and the ocean seal in which reflections are separated
all have the same meaning. According to this, we are able to know that the
dharma realm of the one vehicle, the dharma nature of perfect interfusion,
and the ocean seal samadhi are all the same sphere.

The Tuegi also reports that the original place of the “dharma realm” is
precisely “my five-foot body,” and seeking to display this meaning, it says that
the diagram that manifests that all dharma realms are one body is called the
Isiing papkye t0."* Tt also continues Uisang’s thought on the unconditioned

146 Chongsurok 1A, HPC 6.768b—c.
147 Chongsurok 1A, HPC 6.775212-22.

148 Chongsurok 1A, HPC 6.786b16-c13.
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arising of the dharma nature and explains the dharma in terms of “my body
and mind.”"® Among the three great commentaries, with respect to the
Taegi, in particular, we are able to see a well-rounded presentation of Uisang’s

thought on the unconditioned arising of the dharma nature.

IX. Thought on the Conditioned Arising of the True
Nature

1.The “In the Midst of” Approach (chungmun #F9) and the
“Is Precisely” Approach (chiingmun E[IF9)

Uisang manifests the dharma realm of the one vehicle by means of the
unconditioned arising of the dharma nature, and he displays the conditioned
arising of the dharma realm of the true nature’s emerging in accordance
with conditions by means of another aspect of the dharma realm of the
one vehicle. Since the dharma nature, being the wisdom of realization, is a
non-hypothetical sphere that can be known, it is something attained in the
dharma nature by means of the hypothetical true nature. This conditioned
arising of the true nature is displayed in the domain of conditioned arising in
the “Gatha on the Dharma Nature.” Also, the “Seal-diagram Symbolizing the
Dharma Nature” is analyzed and displayed by means of the six characteristics
in the “Great Poem.” On the basis of the essence of conditioned arising, the
principle and function (iyong ¥ ) of the dharani of conditioned arising,
phenomenal dharmas (sabop Fi%), time periods (se ), and levels (wi 1),
f]isang separates the contents of the domain of conditioned arising into six
approaches, such as the clarification and outline of the domain that subsumes
dharmas. More precisely, in the domain of conditioned arising in the “Gatha

on the Dharma Nature,” the poem shows the essence of conditioned arising,

149 Chongsurok 1A, HPC 6.768c.

150 Chon Haeju, Uimng Hwaom sasangsa yongu, 168.
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which is that true nature first follows conditions. This is explained through
several classifications (punje %°7#%), such as the one and the many (i/ta —
%), particles of dust and the worlds systems of the ten directions, 4sana (a
moment) and immeasurably long kalpas, the initial arousal of the aspiration
of enlightenment and complete enlightenment, samsara and nirvana, and
principle and phenomena.

Since true nature, the essence of conditioned arising, is very deep and
extremely profound, it does not cling to self-nature, it is attained according
to conditions. All dharmas of the conditioned arising of the dharma realm,
which were attained this way, are called the method of dharani (zarani pop
Fe# Joi%). The principle and function of this dharani are displayed by means of
the “in the midst of” approach of “Within one, there is all, and within many,
there is one” (i/ chung ilche ta chung il —¥—%+F—) and the “is precisely”
approach of “The one is precisely all, and the many are precisely the one” (i/
chitk ilche ta chik il —8—%1%8€1—). Since the “is precisely” approach exists
in the dharma of conditioned arising, it is called mutual identity (sangjik
#88F) or mutual affirmation (sangsi #8:2) from the aspect of essence. The
“in the midst of” approach is called mutual interpenetration (sangip FAN)
or mutual functioning (sangyong #/8) from the aspect of function. Uisang
said that if one desires to see the methods of dhirani of the characteristics
of reality of conditioned arising (yonygi silsang tarani pop $%AFMICHE k),
he should first get the dharma of the ten coins (susipchon pop F+4%:%)."™

151 The dharma of the ten coins (susipchon pop #14%7%), or analogy of the ten coins (susipchon yu
$4%), was first systematized by Uisang. Uisang first originated the idea of using the analogy of
coins, developing it from Zhiyan's dharma on the number ten (susip pop, Ch. shushi fa #-+ %), which
Zhiyan had cited from the dvatamsaka-sitra. See Dafangguang fo huayan jing 10, T 278.9465a22—
23; K 8.74a10; Dafangguang fo huayan jing souxuan fenqi tongzhi fanggui (Souxuan ji) 1B, T
1735.3527b2~7. The Yisheng shixuan men —R-+ %P7 [Approach to the ten mysteries of the one
vehicle], which is attributed to Zhiyan, explains the dharma of the ten coins by differentiating it into
an essence of commonality (zongche, Ch. tongti F1#%) and an essence of difference (ich, Ch. yiti #7%);
it displays an interpretation that is more sophisticated than Uisang’s dharma of the ten coins. Because

of this, when observed from the standpoint of their connections in intellectual history, Kamata Shigeo
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'The dharma of the ten coins, or method of counting ten coins, is an analogy
used to explain the two approaches of “one in ten and ten in one” (i/ chung
sip sip chung il —F+++—) and “one is precisely ten and ten is precisely
one” (il chitk sip sip chitk il —8p+-+E€8), which are precisely the “in the midst
of” approach and the “is precisely” approach by means of the approach of
going upward (hyangsangmun % EP1) and the approach of going downward
(hyanghamun ¥ FP1)."*2 If we put it in diagram form it is as follows:'*

and Chon Haeju have conjectured that the Yisheng shixuan men is not Zhiyan’s work. Rather, the
Yisheng shixuan men should be seen as a work postdating Uisang’s since it was influenced by and
further developed Uisang’s dharma of the ten coins. See Chon Haeju, “Hwaom kyohak i susipchon
yu e tachan koch’al: Chiom kwa Uisang sol ul chungsim aro” +9wste] 412l tjgh 22 2943}
e F4 o= [A study on the analogy of the ten coins in Huayan doctrinal learning: Centered
on the theories of Zhiyan and Uisang], in Myongsong simim kobiii kinyom Pulgyobak nonmunjip *A
B 2 I A4 & b 48 % L% [Festschrift in commemoration of the seventieth birthday of the
Venerable Myongsong], comp. Myongsong Sunim Kohui Kinyomjip Kanhaeng Wiwonhoe #
EAdF k% T47& B € [Publication Committee for the Festschrift Commemorating the
Seventieth Birthday of the Venerable Myongsong] (Ch'ongdo: Unmun Sungga Taehak, 2000), 924
945; Kamata Shigeo, “Ichijo hokai zu no shisoteki igi” —F & RRD L4 % & [The intellectual
significance of the Ilsing popkye to], Shiragi Gisho no Kegon shiso #7% &#An0D# i %428 [The Hwaom
thought of Uisang of Silla], Che 3 hoe Kukche Pulgyo Haksul Hoeti (1980): 66-67.

152 Ising popkye to, HPC 2.6a—c.

153 Chon Haeju, Uimng Hwaom sasangsa yongu, 129-132.
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Uisang explains that with respect to the mutual interpenetration and

mutual identity of the “in the midst of” approach and the “is precisely”

approach, we must keep in mind that spacially the ten directions are in a

particle of dust and also that within all particles of dust it is just like this,

that temporally an immeasurablely long kalpa is precisely one moment (i/yom

—#) and one moment is precisely an immeasurablely long kalpa, and the

nine time periods (use 7L#) and ten time periods (sipse +#)'** share mutual

identity. As a result, it is said that they are not confused, they are separable,
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and they are attained separately. Furthermore, by means of the level of
practice, it shows that when one first arouses the aspiration to enlightenment
it is precisely complete enlightenment, and samsara and nirvana are always
together. Since this kind of conditioned arising is put together, principle and
phenomena are non-differentiated, and the ten buddhas and the Bodhisattva
Samantabhadra draw a conclusion by means of the sphere that is non-dual
through inner realization and exterior transformation. Uisang explains that
principle and phenomena are non-differentiated; that non-hindrance is
concretized by means of non-hindrance between principle and phenomena
(isa muae ¥.F #7%), non-hindrance between phenomena and phenomena
(sasa muae F ¥ #&#%), and non-hindrance between principle and principle
(ii muae 32 &#%); that the dharma realm of phenomena (sa popkye FiE5)
and the dharma realm of principle (i popkye 3 %) are combined; and that
the world system of conditioned arising is explained by means of these five.
Among these, the world system of the conditioned arising of the dharma
realm of non-hindrance between phenomena and phenomena is explained
in detail through the the conditioned arising of the ten mysteries and perfect

interfusion of the six characteristics.

2.The Perfect Interfusion of the Six Characteristics and the
Conditioned Arising of the Ten Mysteries

The conditioned arising of the dharma realm, which is the conditioned
arising of the true nature or the true nature’s emergence following conditions,
is explained by means of the perfect interfusion of the six charactersitics
(yuksang wonyung >~#AH &) and the approach of the conditioned arising
of the ten mysteries (siphyon yongi mun +x%A&F) in the Ilsiang popkye to.

154 With respect to the nine time periods (kuse, Ch. jiushi 7L#) and ten time periods (sipse, Ch.
shishi ), the nine time periods refer to the three ages of the past, present, and future each having
three ages; in Hwaom doctrinal learning, the ten time periods refer to the nine time periods plus one

that comprehends or synthesizes them all.
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'The six characteristics are the characteristics of the whole (chongsang 448,
Skt. sanga) and parts (pyslsang #\48; Skt. upanga), the characteristics of unity
(tongsang F\A8; Skt. salaksana) and diversity (isang #48; Skt. vilaksana), and
the characteristics of entirety (songsang #48; Skt. vivarta) and its fractions
(koesang 5iA8; Skt. samwvarta). The theory of the six characteristics appears
under the heading of the fourth of the ten great vows that a bodhisattva
produces in the initial joyous stage (chv hwanhii chi, Ch. chu huanxi di #1
R EH); Skt. pramuditi-bhimi), according to the “Ten Stages” chapter
(Shidi pin +3#u%) of the Avatamsaka-sitra.' In other words, the Buddha
established the vow that “bodhisattvas cultivate all paramitas [perfections] by
means of the six characteristics, from the characteristic of the whole to the
characteristic of fractions, and cause the minds of living beings to increase
and develop.” The term “six characteristics” is found in the Dasabhimika
(Shidi jing 3042, Sitra on the Ten Stages), a separated sutra but related to
the “Ten Stages” chapter of the Avatamsaka-sitra. In his Dasabbimika-sitra-
sastra (Shidi jing lun 36483, Treatise on the Dasabhimika), Vasubandhu’s
(Tiangin X#lor Shigin ##,, ca. 320-400, or ca. 400-480) fleshes out the
meaning of the six charactersitics."® This meaning is eventually developed
into the Huayan tradition’s theory of the perfect interfusion of the six

characteristics."”’

155 See Dafangguang fo huayan jing 23, T 278.9545b25—c3; K 8.165¢22-166a5; Dafangguang fo
hbuayan jing 34, T 278.10.181c23-28; K 8.636¢20-25. The fourth vow that appears in these satras
is called “the mind that knows living beings” (chi chungsaeng sim, Ch. zhi zhongsheng xin %n3f %#:3)
by Zhiyan and “the vow to practice the two benefits” (subaeng iri won, Ch. xiuxing erli yuan H5A47=
#1) or “the vow for increasing the mind” (sim chingjang won, Ch. xin zengchang yuan ¥4+ i)
by Chengguan. For annotation on these vows see Dafangguang fo huayan jing souxuan fenqi tongzhi
Sanggui (Souxuan ji) 3A, T 1732.35.54a13; K 47.37a25; Dafangguang fo huayuan jing shu 34, T
1735.35.762c19-763al7.

156 Shidi jing lun 30485 (Dasabhimika-sitra-sistra) 1,'T 1522.26.124c3-12526; K 15.3a22—c13.

157 For a more detailed discussion, see Chon Horyon (Haeju), “Hwaom yuksang sol yon'gu 17 %
& 483 #1701 [Research on the Hwaom Theory of the Six Characteristics, pt. 1], Pulgyo hakpo
a4k 31 (March 1994): 159-191; Chon, “Hwaom yuksang sol yon'gu II” 5% 483 AR 11
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Presumably, Zhiyan composed the Souxuan ji 3% 32 (Record of
Searching the Mysteries), a commentary on the Avatamsaka-siitra in
sixty rolls, to clarify these six characteristics.”® Zhiyan’s “Song of the Six

Characteristics” (Liuxiang song ><48%8) has been transmitted as follows:"

One is precisely endowed with the many and is called the characteristic
of the whole.

The many are precisely not one and is the characteristic of parts.

The class of the many is in unity with itself and is completed in the
whole.

Each essence is different in its parts and manifested in unity.

The principle of the conditioned arising of the one and the many is the
sublime completion.

Deterioration abides in the dharma of the self and is always not made.
Only the sphere of knowledge is not perceived by means of phenomena.

'The one vehicle is understood by means of this expedient means.

—Pp RS 44 SRpdE—2 A48
28 A R A &8 R R B

[Research on the Hwaom Theory of the Six Characteristics, pt. 2], Pulgyo hakpo #h5c54833 (August
1996): 97-117.

158 See Xufa 4t %, Fajiexong wuzu lieji iEF-F AA0952, X 134.544a11-b4.

159 Although Fazang introduces the “Song on the Six Characteristics” at the end of the Wujiao
zhang, he does not cite the author. See Huayan yisheng jiaoyi fenqi zhang ¥ g — R4k & 57
¥ 4,T 1866.45.508c22-509a3. However, when the Chongsurok introduces this “Song on the
Six Characteristics” it says that is from the Liuxiang zhang 483 [Composition on the six
characteristics]. See Chlongsurok 1B, HPC 6.799a12-16. Uich'on's catalog clarifies that the “Song
on the Six Characteristics” was a composition by Zhiyan. See Sinp’yon chejong kyojang chongnok 4
 FAUR AR, HPC 4.681b5. In addition, Shanxi of the Song dynasty quotes roll 21 (now lost) of
Uich’sn’s Wonjong mullyu R 338 [Literature of the Perfect (Huayan) Tradition], which reports that
the “Song of the Six Characteristics” was composed by Zhiyan, clarifies that Fazang inherited it from
Zhiyan and used it, and concludes that it is a composition of Zhiyan. See Huayan yisheng jiaoyi fengi
zhang fu guji ¥k —RAEH T FHA T, X 103.573b10-574a10.
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— BYATIA R, HAE B F AR
ofe g B R AR LR —

By explaining the “Seal-diagram Symbolizing the Dharma Realm,”
which symbolizes the the world of complete and total enlightenment in the
“Great Poem,” by means of the six characteristics, Uisang shows the domain
in which the one vehicle and the three vehicles, host and guest (chuban %
#¥) are mutually established and manifest dharmas. The characteristic of the
whole is the fundamental seal. The characteristic of parts is its remaining
curves and bends. The parts are dependent on the seal because they fill up
the seal. The characteristic of unity is displayed because it is the same seal,
which means that, although the bends are differentiated, it is still the same
seal. The characteristic of diversity is displayed because it is the characteristic
of increasing, which means that since the first and second bends are different
there are an increasing number of characteristics. The characteristic of
entirety is displayed because it provides a brief explanation, which means
that it is because it completes the seal. The characteristic of its fractions is
displayed because it provides a broad explanation, which means that with
respect to its curves, bends, and meanderings everything is different from
itself and originally unproduced.

Uisang deals with the theory of the perfect interfusion of the six
characteristics by means of the important approach of the method of the
dharani of conditioned arising (yongi farani pop %A IE# Ri%). Through such
statements as “Because all dharmas are causally produced, they are invariably

»161

established by means of the six characteristics”"' and “The six characteristics

seek to manifest the principle of conditioned arising,”'*

the Iisung popkye to

emphasizes the theory of the six charactersitics by means of the dharma of

160 See Huayan yisheng jiaoyi fengi zhang 4, T 1866.45.508¢22-509a3; Chongsurok 1B, HPC
6.799a12-16.

161 Ilsing popkye to, HPC 2.1c.

162 Ilsing popkye to, HPC 2.2b.
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conditioned arising.

In the Iisiung popkye to, Uisang forges a relationship between the theory of
the perfect interfusion of the six characteristics and doctrinal classification
schema (kyop’'an ##1) and subsumes the one vehicle and the three vehicles by
means of the meaning of the Middle Way, which thoroughly comprehends
the theory of the six characteristics. More precisely, the meaning of the
characterstic of the whole comes under the perfect teaching (wongyo H%k),
and the meaning of the characteristic of parts comes under the teaching of
the three vehicles (samsinggyo =% %%). The characteristics of the whole and
its parts, entirety and its fractions, and so forth, do not share identity and are
not lost. They are not one and they are not different; and they always remain
in the Middle Way. The one vehicle and the three vehicles are also just like
this. It says that the one vehicle and the three vehicles are mutually assisting,
do not share identity, and are not lost. They are not one and they are not
different; although they benefit living beings, they still reside in the Middle
Way, and host and guest are mutually established and manifest dharmas.'®

Uisang clearly demonstrates that, just like this, his explanation of
the “Seal-diagram Symbolizing the Dharma Realm” by means of the
six characteristics is based on the theory presented in Vasubandhu’s

Dasabbimika-sitra-sistra.'®

163 Ilsing popkye to, HPC 2.1c-2a.

164 See Shidi jing lun (Dasabhimika-sutra-sistra) 1,'T 1522.26.124c5-125a6. In the Dasabhimika,
the Bodhisattva Adamantine Storehouse (Jin'gangzang pusa 4 Rlj# ) enters samadhi, and the
Adamantine Storchouse Buddhas (Jin'gangzang fo 2Rl #k) of the Ten Directions, by means of the
six characteristics, explain the contents of hearing and praising the ten kinds of causes and conditions
of entering samadhi. More precisely, (1) the fundamental entrance (kinbon ip, Ch. genben ru A&7
) is that all bodhisattvas clearly explain the inconceivable Buddhadharma and that they desire to
enter the sphere of the wisdom of the ten stages. It is said that the remaining nine entrances are in
accordance with the fundamental entrance. The nine entances are (2) the entrance of subsumption (sgp
ip, Ch. she ru #N), (3) the entrance of thinking and pondering (saui ip, Ch. siyi ru %3kN\), (4) the
entrance of dharma characteristics (popsang ip, Ch. faxiang ru ##8\), (5) the entrance of edification
(kyobwa ip, Ch. jiaohua ru #AN), (6) the entrance of realization (ching ip, Ch. zheng ru FN), (7)
the entrance of non-profligance (pulpangil ip, Ch. bufangyi ru FHEN),
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Uisang brings to the fore the theory of the six characteristics on the
established basis of such things as the meaning of the Middle Way (chungdo
i Fif &), the mutual establishment of host and guest (chuban songsang
##578), and the method of dharani (farani pop Fe# Jei%), which afterwards
exerted an immense influence on the doctrinal learning of Chinese
Huayan.'®

A point that should be held in particular importance in Uisang’s theory
of the six characteristics is that this theory of the six characteristics manifests
the principle of the non-differentiation of conditioned arising. In fact, it says
that it clarifies that it is the important approach (yomun %F1) to penetrate
the house of the dharma nature.'® In the “Great Poem,” the placing of the
first logograph and the last logograph in the middle is the true virtuous
functioning of the interior of the dharma nature of the two positions of
causes and results, and Uisang explains the six characteristics by means of
the expedient means that manifests that its nature is the Middle Way.'”’
More precisely, the six characteristics explain the Middle Way, and through

the entrance of the exhausting of bodhisattvahood (posalchin ip, Ch. pusajin ru & F&N), and (10)
the entrance of exhausting buddhahood (pulchin ip, Ch. fojin ru #h&N). The fundamental entrance
is the characteristic of the whole (chongsang, Ch. zongxiang #48; Skt. sanga) and the remaining
nine entrances are the characteristic of parts (pyolsang, Ch biexiang #\48; Skt. upinga). The parts
(pyol, Ch. bie #) rely on the basis (pon, Ch. ben A), and for this reason the basis is made sufficient.
It is called the characteristic of unity (fongsang, Ch. fongxiang FI48; Skt. salaksana) because it is an
entrance, and the characteristic of diversity (isang, Ch. yixiang #48; Skt. vilaksana) is because it is
a form of increasing. It is called the characteristic of entirity (séngsang, Ch. chengxiang /A8; Skt.
vivarta) because it is explained simply, and the characteristic of parts (koesang, Ch. huaixiang 548;
Skt. samwarta) is because it is explained broadly. This is because the world system seems to come into
being and fall apart. Just like this, all the remaing ten passages are completed by means of the six

characteristics.

165 Ko Ikchin &G, Han'guk kodae Pulgyo sasangsa B+ R A4 E4 % [History of Buddhist
thought in ancient Korea] (Seoul: Tongguk Taehakkyo Ch’ulp’anbu, 1989), 293-301.

166 Ilsing popkye to, HPC 2.2b.

167 Ilsing popkye to, HPC 2.1b.
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this become the expedient means that explains the sphere of the immovable
dharma nature and buddha.'® The “Seal-diagram Symbolizing the Dharma
Realm,” which is explained by the six characteristics, is a symbol of the world
of complete and total enlightenment, and the world of complete and total
enlightenment is the world system of the buddhas and bodhisattvas. Here,
the world system of the buddhas is the unconditioned arisng of the dharma
nature, and the world system of the bodhisattvas is the conditioned arising

of the true nature.'® fJisang causes us to know that this is guided by means

168 This is precisely a continuation with the appearance of the Tathagata, the unconditioned
arising of the dharma nature (songgi #A2). Just as has been cited above, by means of manifesting
the conditioned arising of the true nature (chinsong yon'gi B tE#%#2) through the theory of the six
characteristics, it can be said to well manifest the intent of Uisang leading toward the world of the
unconditioned arising of the dharma nature (pépsong songgi ik t#2). See Chon Horyon (Haeju),
“Hwaom yuksang sol yon'gu 1.”

169 If we contrast the unconditioned arising of the dharma nature and conditioned arising, the
following become apparent: (1) Conditioned arising is seen within the mutual relationship between
dharmas, and unconditioned arising is seen from the standpoint of the self-nature of individual
dharmas. (2) Although conditioned arising waits to be produced by causes and conditions,
unconditioned arising is the arising of nature as it is, and arising is nature as it is. There is no separate
arising outside of nature and there is no separate nature outside of arising. (3) Conditioned arising
is manifestation by means of conditions from the aspect of the characteristics of dharmas (popsang
#78), and unconditioned arising is manifestation of self-nature from the aspect of the nature of
dharmas (popsong %1%). (4) Conditioned arising is the doman of causes, the provisional theory; and
unconditioned arising is the domain of results, the non-provisional theory. (5) Conditioned arising
is produced by cultivation (susaeng, Ch. xiusheng #5) and the original possession that was produced
by cultivation (susaeng ponyu %% & #); and unconditioned arising is “original possession” (ponyu
A7) and “produced by cultivation due to original possession” (ponyu susaeng, Ch. benyou xiusheng
AFAE ). (6) Conditioned arising is the cause and result of discrimination, and unconditioned
arising is the cause and result of universality. (7) Conditioned arising is the practice of liberation,
and unconditioned arising is the entrance of realization. (8) Because the approach of conditioned
arising is that all conditionally aroused dharmas are mutually causing and complete each other’s
essences (yon'gi sangyu #A2HA), all levels above the first arousal of the aspiration to enlightenment
are subsumed together, and one accomplishes complete enlightenment; and because the approach
of unconditioned arising is the interfusion and interpenetration of the dharma nature (popsong
yungtong A FE), it is the intrinsic or inherent attainment of Buddhahood (po/lae singbul #
#AP). (9) In the approach of conditioned arising, the attainment of Buddhahood in this very body
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of the perfect interfusion of the six characteristics, which is the approach of
conditioned arising, and by means of the house of the dharma nature, which
is the approach of the unconditioned arising of the dharma nature.

The Taegi in the Chongsurok explains these six characteristics in the
following manner: The characteristics of the whole and parts manifest
the inexhaustibility (mujin #%&) of dharmas, the characteristics of unity
and diversity display the unhinderedness (muae ##%) of dharmas, and the
characteristics of the entirety and its fractions show the nothing-next-to-
it-ness (much’ik #8]) of dharmas. It says that the dharma and meaning
of the one vehicle do not transcend these three. Furthermore, in analyzing
them individually, the characteristic of the whole precisely advocates the
self-essence of the dharma of non-abiding. The characteristic of parts refers
to the inexhaustibility of the non-abiding characteristic of the whole. The
characteristic of unity manifests the unhinderedness of inexhaustibility. The
characteristic of diversity analyzes the non-contrariness (muwi #%i£) of
unhinderedness. The characteristic of entirety analyzes the nothing-next-to-
it-ness of non-contrariness. The characteristic of its fractions advocates the
immovability (pudong *%) of nothing-next-to-it-ness.””® Just like this, the
Taegi understands the six characteristics by means of inexhaustibility (mujin),
non-abiding (muju), unhinderedness (muae), non-contrariness (muwi),
nothing-next-to-it-ness (much’itk), and immovability (pudong), and the
six characteristics are an expedient means for penetration by means of the

Middle Way of non-abiding and the unconditioned arising of the dharma

(chitksin songbul €% M) is explained, and in the approach of unconditioned arising, that one is a
buddha in this very body (chirksin sibul &% %4b) is explained and it discourses on the attainment of
Buddhahood from times long past (kurae songbul % & m4#). (10) The approach of conditioned arising
is the entrance of realization in the conditioned arising of the dharma realm of the unimpeded
nature of phenomena and phenomena, and the approach of unconditioned arising is the entrance of
realization in the full results of unconditioned arising (songgi man'gwa t#2:% k). See [Chon] Haeju,
Hwaom ii segye 3+912] 17| [The world of Hwaom] (Seoul: Minjoksa, 1998), 241-242.

170 Chongsurok 1B, HPC 6.796¢.
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nature (buddhahood) of immovability from times long past.

In the Pobyung ki, the perfect integrity of the “Seal-diagram” is the
characteristic of the whole. The curves, bends, and meanderings of the
perfectly integrated “Seal-diagram” are the characteristic of parts. The
uniformality of the curves, bends, and meanderings that comprsise the “Seal-
diagram” are the characteristic of unity. Although the “Seal-diagram” seems
uniform, since it does not move, each distinct difference is the characteristic
of diversity. Even while the differences do not move, the lack of distortions is
precisely the right seal (chongin JE¥P) and this is the characteristic of entirety.
Although it is the right seal, since each individually abides by itself, its not
being produced is the characteristic of its fractions. This approach to the six
characteristics is explained as being precisely the dharma essence (popche *42)
that does not go together with the one vehicle, simultaneously an expedient

means that does not go together with the single vehicle."”!

Pobyung places
these six characteristics in visualization methods, and they are developed by
means of methods of actual practice. The characteristic of parts is counting
or measuring everything as real (pyon'gye %st/%zt; Skt. parikalpita). The
characteristics of unity and diversity are the visualization of causal conditions
(inyon kwan B#HR). The characteristics of entirety and its fractions are the
visualization of conditioned arising (yon'gi kwan #%+42#). The characteristic
of the whole, which is the basis, is the visualization of the unconditioned
arising of the dharma nature (songgi fwan tA2#,)."”? By means of the theory
of the six characteristics, which is an expedient means that explains the true
nature’s emerging according to conditions, one is led to the sphere of the
unconditioned arising of the dharma nature. Since the differences between
these kinds of visualization practices is precisely the term for depending on
levels, if it is said to be the position of the one vehicle, it says that that there

is no depth and shallowness in the three visualizations of the visualization

171 Chongsurok 1B, HPC 6.800a19-b3.

172 Chongsurok 1B, HPC 6.800b3-6.
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of causes and conditions, the visualization of conditioned arising, and the
visualization of the unconditioned arising of the dharma nature.'”

'The Chinsu ki explains the six characteristics by means of the relationship
between the Buddha Vairocana and living beings. More precisely, the
Buddha Vairocana is the characteristic of the whole, and living beings are
the characteristic of parts. Since the bodies of living beings individually do
not possess the essence of self, they are perfectly completed by means of the
body of the Buddha Vairocana. The characteristic of unity does not possess
other things from the perspective of the body of living beings (chungsaengsin
# £ %); merely by means of the body of a buddha (pulsin #%) the body of
living beings is led to that buddha. Although the characteristic of diversity
leads the bodies of livings beings to that body of a buddha, it does not move,
and its ability to lead is always being a living being. At this time, on the basis
of the meaning of being led, it says that there is unity; if from the basis of
the meaning of living beings, there is diversity. The characteristic of entirety
is that the inferior body of a living being is precisely the majestic body of a
buddha. The characteristic of fractions is designating that the discriminating
dharmas of the dharma realm do not move individually by themselves.'”*

With respect to the classification of the six characteristics, Kyunyo says
that the six characteristics penetrate the approach of conditioned arising,
seek to penetrate the essence of dharmas, and complete the distinctions
between the six characteristics. Accordingly, he says that if one follows the
meaning of distinctions by means of the six characteristics, it shares identity
with the three vehicles; and if one indicates the virtue of the self-essence of
the six characteristics, it shares identity with the one vehicle."”

In the Iising popkye to, U'isang establishes the perfect interfusion of the six
characteristics and even the approaches of the ten mysteries by means of the

main expedient means that manifests the dharma of the great conditioned

173 Chongsurok 1B, HPC 6.800b6-7.
174 Chongsurok 1B, HPC 6.798c.

175 Ilsing popkye to wontong ki 1, HPC 4.16¢c-17a.
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arising (faeyon'gi pop K##2i%) of the dharani of the one vehicle of the
perfect teaching (wéon'gyo ilsing tarani B —F ek ). These approaches
of the ten mysteries, being in the same tradition as Zhiyan’s theory, their
names and order are the same as what is described in the Souxuan ji.'”® The
only difference is in the ninth approach, where “mind-only” (yusim *£:3)""” is
clearly given as “following the mind” (susim [&+3). The specific names of the

approaches of the ten mysteries are as follows:

1. 'The approach in which all are endowed at the same time and mutually
responsive (tongsi kujok sanging mun, Ch. tongshi juzu xiangying men
[5) B L A8 & PY)

2. The approach of the sphere that is like Indra’s net (Indara mang
kyinggye mun, Ch. Yintuoluo wang jingjie men 18 ¢ 5 #8355 5F-F7)

3. 'The approach in which the hidden and manifest are both established
(pimiran hyon kusong mun, Ch. mimiyin xian jucheng men #:% [ZBA1E K,
)

4. 'The approach in which the minute and subtle are mutually tolerable
and peacefully instituted (mise sangyong allip mun, Ch. weixi xiangrong
anli men L A4RAA B4 P)

5. 'The approach in which the ten time periods isolate dharmas and are
established diversely (sipse kyokpop isong mun, Ch. shishi gefa yicheng
men T HTEEZRFT)

6. '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 3k B 4L5EB1EPT)

7. 'The approach in which the one and the many are mutually tolerable
and dissimilar (i/da sangyong pudong mun, Ch. yiduo xiangrong butong

176 Dafangguang fo huayan jing souxuan fenqi tongzhi fanggui (Souxuan ji) 1A,'T 1735.515a22-b24.

177 In the version of the Chongsurok preserved in the Korean Buddhbist Canon (Koryo taejanggyong),
it is not “according to the mind” (susim FE3) but “mind-only” (yusim "E:3). See Chongsurok, K
45.211b12.



92 I. A Brief History of Uisang’s Seal-diagram Symbolizing the Dharma Realm of the One Vehicle and Its Variorums

men — % EAFIFT)

8. 'The approach in which all dharmas share mutual identity and are self-
existing (chebop sangjik chajae mun, Ch. zhufa xiangji zizai men 3% %48
EilaFeak)

9. 'The approach in which the transfers and wholesomeness is attained
following the mind (susim hoejon sonsong mun, Ch. suixin huizhuan
shancheng men >89 5% F7)

10.The approach in which entrusting phenomena and manifesting
dharmas produces understanding (¢'aksa hyinbop saenghae mun, Ch.
tuoshi xianfa shengjie men 65 BATk A #ETT)

These ten approaches are ten characteristics. That is to say, the ten
approaches of people (in A) and dharmas (psp #*), principle (i #) and
phenomena (sa ¥), teachings (4y0 %) and meaning (i &), understanding
(hae ##) and practice (haeng 47), and cause (in B) and effect (kwa R) are
mutually responsive, and there is no such thing as before and after."”® Aside
from the approach in which all are endowed at the same time and mutually
responsive, the other approaches are said to be established differently
only according to such things as analogy (yuz &), conditions (yon %),
characteristics (sang 48), time period (se #), phenomena (sa ¥),"”” principle
(i #2), function (yong M), mind (sim ), and wisdom (chi %) in that order."™
Although Fazang accepts Zhiyan’s approach of the ten mysteries as it is

178 In the Souxuan ji, Zhiyan eplains that all things that have been endowed, such as classifications,
spheres, and levels (fengi jing wei -7 34L), masters and disciples, and the knowledge of dharmas
(shidi fazxhi ¥ 52757%7), hosts and guests and indirect and direct rewards (zhuban yizheng EHARIE),
contrariness and obedience and the self-existence of essence and function (nishun tiyong zizai ¥ AR
JA 81 #2), and manifestations in accordance with the capacities of living beings (sui shenggen shixian &
A ARBTH), are explained. See Dafangguang fo huayan jing souxuan fengi tongzhi fanggui (Souxuan i)
1A, T 1735.515b3-5.

179 In Zhiyan’s Souxuan ji, it is not phenomena (sa, Ch. shi ¥F), it is approaches (mun, Ch. men 7).

See Dafangguang fo huayan jing souxuan fenqi tongzhi fanggui (Souxuan ji) 1A, K 47.2b27.
180 Ilsing popkye to, HPC 2.8a—b.
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in his Huayan yisheng jiaoyi fenqi zhang #i—R# &5 %% (Composition
on the Classification of the Doctrinal Meaning of the One Vehicle of the
Avatamsaka), he changed two of the names in his Huayan tanxuan ji ¥ 5
R % 38 (Record of Exploring the Mysteries of the Avatamsaka-sitra).
More precisely, he changed the name and order of “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 38 4uig L 1%
P1) to “the approach in which the broad and the narrow are self-existent
and unimpeded” (kwanghyop chajae muae mun, Ch. guangxia zizai wuai
men R B A#PT) and changed “the approach in which wholesomeness
is completed through the transformation of the mind-only” (yusim hoejon
sonsong mun, Ch. weixin huichuan shancheng men 18 % £ PT) to “the
approach in which host and guest are perfectly clear and endowed with
virtue” (chuban wonmyong kudok mun, Ch. zhuban yuanming jude men A+
H A £-4&77).""" Therefore, the approaches of the ten mysteries before the
Huayan tanxuan ji is called the “old ten mysteries” (ko siphyon, Ch. gu shixian
¥+ %) and after the Huayan tanxuan ji is called the “new ten mysteries” (sin
siphyon, Ch. xin shixuan # +%). However, in his Ilsung papkye to, Uisang
already frequently cites the sphere of the approach in which host and guest
are perfectly clear and endowed with virtue, which was accepted in the new
ten mysteries afterwards. Through such doctrinal explanations as “the one
vehicle and the three vehicles, host and guest (chuban EA4¥) are mutually
established (sangsong #8/%) and the classification of manifesting dharmas,”"®
and “Host and guest are mutually assisting (sangja 18%4), they are neither
identical nor separate, they are neither one and the same nor different.
Although they benefit living beings, they are only in the Middle Way. Host
and guest are mutually established (sangsong 48%) and manifest dharmas just

181 See Huayan jing tanxuan ji 1,’T 1733.35.123a~124c; K 45.505a-507b.
182 [lsing popkye to, HPC 2.1c4-5.

183 Ising popkye to, HPC 2.1¢16-18.
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like this,”'® he emphasizes the sphere of host and guest.

Uisang explains the line “Returns home, and obtains wealth according to
his capacity” (kwiga subun tir charyang % X434 %) in the “Gatha on the
Dharma Nature,” and says that it is called “home” because it relies and abides
on sainthood (song/a % ). Pobyung makes a note that the home in which
the saint abides is called the approaches of the ten mysteries, and he clarifies
that if these approaches of the ten mysteries are explained for the sake of
others, they are the domain of teaching and if they are explained on the basis
of self-realization (chajing B3), they are the domain of realization.'®

In the colophon of the Ilsiing popkye to, Uisang does not share the name
of the author of the work, and he explains that the reason why he provides
the exact month and year is to show that all dharmas rely on conditioned
production. More precisely, he says it is because all dharmas that are
produced by means of conditions have no such thing as a host. Therefore,
conditions come from perverted minds, perverted minds come from
ignorance (mumyong #¥#), and ignorance comes from thusness (yoyo 4o4m;
Skt. tathati). Thusness resides in the dharma nature of self.

In this manner, Uisang returns to the home of the dharma nature through
conditioned arising. This dharma nature makes characteristics by means of
non-differentiation. Therefore, he says that all things reside in the Middle
Way and are absolutely non-differentiated. For that reason, Uisang begins
the “Gatha on the Dharma Nature” with “The dharma nature is perfectly
interfused, not possessing the characteristic of duality” and ends it with “From

times long past he has not moved—hence his name is Buddha.”

X. Conclusion

The Hwaom doctrinal tradition in Korea formed the mainstream of Korean

Buddhism from the Silla period. It has continually been at the forefront of

184 Chongsurok 2A, HPC 6.829a.
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intellectual developments in Korean Buddhism. Later, along with Son ##
(Chan/Zen), it has composed one of the two axes of Korean Buddhism,
and it is in this form that it has come down to the present day. This primary
tradition of Korean Hwaom began with Uisang and continued with the
Hwaom intellectual monks of his lineage that followed afterwards. [jisang
is also called the “first patriarch of Haedong (Korean) Hwaom” (Haedong
Huwaom chisjo # %% FAna). The entirety of Uisang’s Hwaom thought can be
said to be exhibited in the Iisung popkye to, and Uisang’s disciples and dharma
heirs have continually exerted their strength in research and commentaries
on this Ilsing popkye to. Commentaries and variorums on the Ilsing popkye
to, such as the Popkye to ki chongsurok, the Ilsing popkye to wontong ki, the
Tae Hwaom popkye to chu (pyongso), and the Popsong ke kwaju, have been
composed continually through the Silla, Koryd, and Choson periods of
Korean history.

The Ilsing popkye to manifests the world of the Avatamsaka-sitra by
means of the dharma realm of the one vehicle. It seeks to cause the masses
of beings that are attached to names to return to the original source that is
nameless. It conforms to principle and is written on the basis of the teaching.
Accordingly, the Ilsing popkye to and its variorums take the true source, the
dharma realm, as their core teaching. It displays that the dharma realm
can be the dharma realm by means of the dharma nature and explains the
expedient means that returns to the dharma nature by means of the true
nature’s emerging according to conditions. Also, the expedient means of
practices and practices benefiting others as well as the acquisition of benefits
spoken of the “Gatha on the Dharma Nature,” likewise, are not free from
the two aspects of the unconditioned arising of the dharma nature and the
conditioned arising of the true nature. This is because, as self-benefits are
practices that benefit others and practices that benefit others benefit oneself,
the practice of the meritorious virtue of the non-duality of self and other
(chat'a puri BHFR =) is precisely the expedient means of practice, and the
acquisition of benefits that are the result of practice is the world sytem of
the dharma nature of the domain of realization. The world system of the

unconditioned arising of the dharma nature, which is known from the
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first lines of the “Gatha on the Dharma Nature”—“The dharma nature is
perfectly interfused, not possessing the characteristic of duality; All dharmas
are unmoving; they are originally quiescent” —can be known in the end by
the buddha from times long past (kuraebul) of the last line, “From times long
past he has not moved—hence his name is Buddha.”

Uisang’s Hwaom thought was not only transmitted simply through the
writings and commentaries of his dharma heirs. There is significance in its
being inherited by means of the upward transmission from master to disciple
through Hwaom monk philosophers beginning with Uisang. Uisang’s
thought and practices for transformation and edification are grounded in
Hwaom monks, and, by means of their being passed down continuously,
the substance of Hwaom learning and the conventions of being a Hwaom
monk are fully endowed in the Korean Buddhist tradition. In other words,
the actual practices that form the basis of Hwaom in Korea have been
established by means of living traditions extending from the Silla period to
the present.
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Hwaom llsting popkye to'

EBR—RIENE

EXii

By isan gz

I. Auto-Preface

Generally, the wholesome teachings of the great sages do not have any set

pattern; and not being one, they are given in response to a person’s capacity

1 'The source text of the Hwaom ilsung popkye to 35— =B used for this translation is found
in the Han'guk Pulgyo chonss $¥B##t 2% [Complete works of Korean Buddhism], 12 vols. (Seoul:
Tongguk Taehakkyo Ch'ulpansa, 1979[-2000]), 2.1a—8b. Three editions have been used in preparing
a critical edition of this work: Edition A is the “Ilsiing popkye to hapsi irin” — =R B &5F—
¥ collected in the Popkye to ki chongsurok 7B t# A%k [Comprehensive variorum on the Sea/-
diagram Symbolizing the Dharma realm; hereafter Chongsurok), in vol. 45 of the Koryo taejanggyong
HE R [Koryd Buddhist canon]. Edition B is the Hwaom ilsing popkye to published in vol. 103
of the Xuzangjing ##4& [Hong Kong reprint of The Kyoto Supplement to the Canon (Dai Nihon
zokuzokyo K B A8 AE)], 150 vols. (Hong Kong: Hong Kong Buddhist Association, 1967). Edition
C is the Hwaom ilsing popkye to published in vol. 45 of the Tuisho shinshi daizokyo K EH15 K,
#2 [Taisho edition of the Buddhist canon], ed. Takakasu Junjiré #4#)IEXEK et al., 100 vols. (Tokyo:
Taisho Issaikyo Kankokai, 1924-1932[-1935]). The Hanguk Pulgyo chonso used as its source text the
edition of the Hwadm ilsung popkye to published in the Dai Nibon zokuziokys KB A4F#4E 2/8/4.

2 The phrase “Composed by Uisang” (isang chan #&#9#%), which illuminates that Uisang was the
author of the Ilsing popkye fo, was supplied by a later editor and is shown in each note of the source
text. In the colophon (palmun # x), Uisang explains that he did not clarify the author “because
would show that all dharmas produced by causes have no such thing as a host.” See HPC 2.8b10-11.
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and in accordance with his infirmity. Those who are deluded are attached’
to [verbal] traces and do not know that they have lost the essence [of the
teachings]. Although they are diligent they did not* have the opportunity
to return to the core teaching. Therefore, I have briefly composed this great
poem’ hoping that the throngs of those who are attached to names will
return to the true source that is nameless, relying on principle and based on
the teachings [of the Buddhal].

With respect to the method for reading the poem, you should start in the
center with the logograph pop #* (dharma), and go through many complex
curves, bends, and meanderings, until you reach the end with the logograph
pul # (Buddha). Read following the path of the seal.® <There are fifty-four
curves and 210 logographs.>’

KRB EHAET, BB IE— R FFERIARE, BmE R A, $AREHE
H, R, ARSI, BREL IR, FHL A, AT EA TEA
W, 7 E A IEEpiE S <At v i B —+ 5.

3 Reading su 5 for cha F following editions A, B, and C.
4 Reading mi & for mal X following edition A.

5 What I have translated as “great poem” (pansi %3¥) is also called “a combined poem in the shape
of a seal-diagram symbolizing the dharma realm of the one vehicle” (Ilsing popkye to hapsi irin —
B E3F—F7; see Chongsurok, HPC 6.768a3), and refers to the combination of the “Seal-diagram
Symbolizing the Dharma Realm” (Popkye toin i%F-B¥7), written in red ink on white paper, and the
“Gatha on the Dharma Nature” (Popsong ke i 145), which is a poem comprising 210 logographs in
thirty lines of seven logographs. The whole Hwadm ilsung popkye to is composed of the pansi and the
Pophye to ki =F-EL [Auto-commentary on the “Seal-diagram Symbolizing the Dharma Realm”],
which is an analysis of the pansi. The Pépkye to ki is composed of the auto-preface (chass B#%), the
analysis of the text (songmun #3), which analyzes the pansi, and the colophon (palmun $%X).

6 Seal (in ), here, means the “Seal-diagram Symbolizing the Dharma Realm” (Papkye toin %518
7).

7 Reading the seal-diagram in this way renders the 210 logographs into thirty lines of seven
logographs. This information has been subsumed into the title in the Chongsurok: Ilsing popkye to
hapsi irin osipsa kak iback ilsip cha — R EFB 43—+ =5 —15 [Combined poem and seal-

diagram symbolizing the dharma realm of the one vehicle in fifty-four curves and 210 logographs].
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Il. The Great Poem®
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The dharma nature’ is perfectly interfused, not possessing the

characteristic of duality;

8 'The “great poem” (pansi #3¥) is the “Gatha on the Dharma Nature” (Papsong ke i 45) plus the
red outline of the seal (chuin % ¥7). Although the source text provides the logographs of the great

poem only in the seal-diagram, I will provide them after the English translation below.

9 'The dharma nature (popsong, Ch. faxing i&tk; Skt. dbarmata) means the original nature of all
dharmas. In other words, it refers to the contexts or substance of enlightenment. More specifically, it
is an expression referring to such things as acquiescence to the three dharmas (sambop in, Ch. sanfa
ren =i%%)—the Buddha’s teaching (%yo %%), the practice of it (haeng 47), and the realization of it
(ching %) in bodhi—and the dharma of conditioned arising (yon'gi pop, Ch. yuangi fa ##i%) in
early Buddhism and emptiness (kong %; Skt. sinyatd) in Mahayana Buddhism. See Dazhidu lun X
# s T 1509.25.297b22—-c24; K 14.825¢1-826a14. Just like this, explanations of dharma nature

view it as something associated with the original nature of all dharmas. Each intellectual tradition,
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All dharmas are unmoving; they are originally quiescent.

'They have no names and characteristics; all distinctions are severed.

It is known through the wisdom of realization and not by any other means.
[5] True nature'® is very deep and supremely fine and profound.

It is not attached to self-nature and is achieved in accordance with
conditions.

Within one, there is all, and within many, there is one.

'The one is precisely all, and the many are precisely the one.

A minute particle of dust contains the ten directions;

[10] All particles of dust are also like this.

'The immeasurably distant kalpa is precisely a single thought-moment,

A single thought-moment is precisely an immeasurably distant kalpa.
The nine time periods'' and the ten time periods are mutually identical;

'They are not in confusion, but have been formed separately.

doctrinal school, and sect, however, had a different opinion on how it was manifest or expressed.
In the Avatamsaka-sitra (Dafangguang fo huayan jing X 75 W3 i48, hereafter Huayan jing) the
dharma nature was particularly important. Not only was the dharma nature the content or substance
of the Buddha’s enlightenment, but it was also a manifestation of the Buddha’s own self-essence
(chache B#2). See Huayan jing 279, 10.81c15; X 8.518b13. Uisang provides a more positive analysis
of the dharma nature as the self-essence of the Buddha: the natural arising of the dharma nature
(popsong songgi ik PEPEA), or arousal by means of the appearance of the Buddha's own self-essence.
In Uisang’s lineage of the Hwaom tradition, the complete interfusion of all dharmas is the dharma

nature.

10 True nature (chinsong, Ch. zhenxing $1%) refers to the true nature or characteristics of all
dharmas. Although it is explained in several places in the Avatamsaka-siitra, there is not any striking
or prominent difference between “true nature” and “dharma nature.” In the writings of Uisang, true
nature is classified under the domain of conditioned arising (yor'gi pun %+ %) and dharma nature is
classified under the domain of realization (ching pun 3 %), so that dharma nature is realized through
the true nature. This interpretation is explained below in the analysis of the text portion in which
Uisang provides an interpretation of the important terms and concepts in the “Gatha on the Dharma

Nature.”

1 With respect to the nine time periods (%use, Ch. jiushi 7L#) and ten time periods (sipse, Ch.
shishi 1), the nine time periods refer to the three ages of the past, present, and future of which
each have three ages; and the ten time periods, as it is referred to in Hwaom doctrinal learning, refers

to the nine time periods plus one that comprehends or synthesizes them all.
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[15] When one initially arouses the aspiration to enlightenment is
precisely complete enlightenment.

Samsira and nirvana are always in harmony.

Principle and phenomena are obscure and undifferentiable

And are the sphere of the great people of the ten buddhas and
Samantabhadra.

Able to enter into the ocean seal samadhi,

[20] [The Buddha’s] multitudinous production of wish fulfillment is
inconceivable.

A rain of jewels that benefits living beings fills all space,

Living beings benefit according to their capacity to comprehend.
'Therefore, the practitioner must return to the original source;

He cannot obtain it without ceasing from deluded thoughts.

[25] By means of unconditioned wholesome skills, he apprehends wish
fulfillment,

Returns home, and obtains wealth according to his capacity.

With an inexhaustible treasure of dharani,

He adorns the dharma realm—a palace of real jewels.

Finally, seated on the throne of the Middle Way of Ultimate Reality,

[30] From times long past he has not moved—hence his name is

Buddha.”

M AR A8 IR AR
fa b A e — I B P BRI
Bk IR AR A R A PR OR
—F—mEf——G—ZE—
—BY T — R e
EETEHNY - —RYPREEY
FUHE B I AR & A7 T AR AL R R

12 Translation adapted from Peter H. Lee, ed., Sourcebook of Korean Civilization (New York:
Columbia University Press, 1992), 164-165.
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SRR IE S AR R F hAe

RENE ZiRP Ll TR EH®
MEHRESRET RAEABERHE
RFATHBAR B &L T
R EARE BRESREZ
AT A& BT HERZERT AR
AR PR BRI LA

lll. Analysis of the Text

I now intend to analyze the text by dividing it into two approaches. First, I
will comprehensively analyze the meaning of the seal-diagram. Second, I will

distinguish and decipher the characteristics of the seal-diagram.

AR, PR, —HENE, R AR,

1. Comprehensive Analysis of the Meaning of the Seal

Question: Why do you depend upon the form of a seal?

Answer: Because I would express that the three kinds of worlds"

13 The three kinds of worlds (samjong segan, Ch. sanzhong shijian =421 H]) divide all manner of
existence into three discrete realms. See Dafangguang fo huayan jing 8,'T 278.9.444b5-6; K 8.53¢25.
Although what the three kinds of realms are is different according to respective sutras and treatises,
in the Hwaom intellectual tradition they are typically described as the world as a vessel (kisegan 5
Fl; Skt. bhajanaloka), the world of living beings (chungsaeng segan F %+ H); Skt. sattvaloka), and the
world of complete and total enlightenment (chijonggak segan %5 E55#F); Skt. samyaksambuddhaloka).
See Zhiyan, Huayan jing tanxuan ji %5533 20, T 1733.35.482b18-25; K 47.9b6-8. Uisang
symbolically represents these three worlds and manifests the perfect interfusion of these three realms

in the Great Poem by using a white piece of paper, black ink, and red lines.
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subsumed in the net of the teachings of the Tathagata Sikyamuni' are
produced from the ocean seal samadhi.” With respect to the three kinds

14 With respect to the Tathagata Sikyamuni (Sokka yorae, Ch. Shijia rulai #indns), Sikyamuni
means “Sage of the Sikya clan.” This title refers to the Buddha Gautama, the founder of Buddhism
in India some 2,500 years ago. Furthermore, Tathagata is one of the ten titles of the Buddha. It was
translated into Chinese as “Thus-Come One” (yérae, Ch. rulai 4o #) referring to the Sanskrit ideas
that the Buddha is one who is thus come and thus gone. Although the Tathagata Sakyamuni is a
respectful title of a real historical personage, at the same time in the Hwaom tradition Tathagata
Sikyamuni also refers to the Tathagata Sikyamuni of the perfect interfusion of the three buddhas
(sambul wonyung =Hk1E &), which comprised the dharma body (popsin #%%) Buddha Pirojana %
JELEARYS (Vairocana), the reward body (posin 4% %) Buddha Nosana 4R #b (Vairocana), and the
transformation body (hwasin %) the Buddha Sakyamuni #2254, See Dafangguang fo huayan
Jing 5, T 278.9.419a10-15; K 8.27¢5-9. Zhiyan %7 (602-668) explained that, according to the one
vehicle, Sakyamuni, who was a transformation body, and Vairocana, who is the dharma body, and so
forth, are all transformative functions of the ten buddhas (sippul bwayong, Ch. shifo huayong +#h1R).
See Huayan jing neizhangmen deng za kongmuzhang B ENFP15 #3508 ¥ 4,T 1870, 45.587¢7-9.

15 'The ocean scal samadhi (baein sammae, Ch. haiyin sanmei #¥p =W; Skt. sagara-mudra-samadhi)
refers to the totalistic meditative absorption of the Avatamsaka-siitra. The edition of the Avatamsaka-
sitra in sixty rolls comprises eight assemblies in seven locations (c4’ilchs p'arhoe, Ch. giqu bahui Y J
A4). The eighty-roll edition comprises nine assemblies in seven locations (ch’ilchs kuhoe, Ch. qiqu
Jiuhui €RILE). 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. See Dafangguang fo huayan jing 6, T 278.9.434c6; K
8.42¢19. 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 % (643-712) Xiu huayan aozhi wangjin huanyuan guan 1% ¥R RG % & KR
[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 storehouse of all the Tathagatas (ilche yorae chongjang sammae —91% 5%
# =#); in the second assembly, meditative absorption (sénjong #%); in the third assembly, the
samadhi of the bodhisattva’s measureless expedient means (posal muryang pangp’yon sammae &% #& %

77 #% Z8); in the fourth assembly, the samadhi of wholesome submission (sonbok sammae &K =#);
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of worlds, the first is the material world;'® the second is the world of living
beings; and the third is the world of complete and total enlightenment.
Those who possess complete and total enlightenment are buddhas and
bodhisattvas. Because these three kinds of worlds subsume and exhaust all
dharmas, I will not discuss other things. For their extensive meaning see the

discussion of these ideas in the Avatamsaka-sitra.”

in the fifth assembly, the samadhi of great wisdom and brightness (zaejihye kwangmying sammae
X% AW Z8K); in the seventh assembly, the samadhi of the flower garland of the Buddha (pu/
hwaom sammae B3 F =M); and in the eighth assembly, the samadhi of the exertion and quickness
of the lion of the Tathagatas (yorae saja punsin sammae o 874 R ZWk). See Huayan wenyi
gangmu ¥F L&A, T 1734.35.498c25-499a11. Furthermore, in the preface to the Composition
on the Five Teachings (Wujiao zhang #.3%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
FR—RHESHEL T 1866.45.47726-7. In Uisang’s Iising popkye to — %71, 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 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.

16 The material world, lit. “world as a vessel” (kisegan M, also kisegye AT, kise FAE; Skt.
bhajanaloka), refers to the realm of things, the world containing countries and peoples. It refers to the
world of countries on which buddhas and living beings depend for existence. According to Uisang,
the world as a vessel is not a world that exists independently of its own self-nature, but just like
the other worlds is manifest from the ocean seal samadhi and means a world that is conditionally
brought forth in the three interfused worlds (yungsam segan & =1#). In later times, Uisang’s
lineage of Hwaom noted that in the Great Poem, the world as a vessel is symbolically represented by
white paper, and its essence of self is that it is neither pure nor impure. See Chongsurok 1A, 6:790b3—4;
K 45.164b8.

17 The Avatamsaka-sitra (Huayan jing 3§ 4S) is short for the Buddhavatamsaka-sitra (Dafangguang
fo huayang jing X 75 & b3 E4%). Buddhabhadra (Fotuobatuoluo #h8k 3£ €2k, 359-429) translated the
stra in sixty rolls (between 418 and 420. Buddhabhadra’s translation is commonly called Jin edition
F A& or the Avatamsaka-sitra in sixty rolls. The Avatamsaka-sitra in sixty rolls comprises eight
assemblies in seven locations (chilchs p'arboe, Ch. giqu babui JRNEK). Along with Buddhabhadra’s
translation of the Great Sitra of the Flower Garland (Hwaom taegying, Ch. Huayan dajing B X/%),
Siksananda (Shickanantuo % I¥EF%, 652-710) translated the sutra in eighty rolls between 695 and
699. Siksananda’s translation is commonly called Tang edition /&4, Zhou edition Ji K, or the
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2. Distinguishing and Deciphering the Characteristics of the
Seal-Diagram

Second, in the approach of distinguishing [and deciphering] the characteristics
of the seal-diagram, there are three subsections: first, explaining the
characteristics of the shape of the seal; second, clarifying the characteristics of

the logographs; and third, analyzing the meanings of the text.

F=RAFF, P95, —REP AR, A5, ZELE.

A. Explaining the Characteristics of the Shape of the Seal

First [Subsection]

Question: Why does the shape of the seal have only one path?

Answer: Because it expresses the one sound of Tathagata, the so-called
one skillful expedient means (upiya-kausalya).

[Question:] Why does it have so many complex'® curves, bends, and

meanderings?

Avatamsaka-siitra in eighty rolls. The eighty-roll edition comprises nine assemblies in seven locations
(ch'ilch’s kuhoe, Ch. giqu jiubui 65 IL&). There is also a Tibetan translation (Sans-rgyas phal-po-che
shes-bya-ba sin-tu rgyas-pa chen-pohi mdo) in forty-five chapters produced by Jinamitra in the late
ninth century that is extant. Uisang’s Hwaom ilsing popkye to encapsulates the core teachings of the

Avatamsaka-sitra in sixty rolls.

18 Reading pon % for pan % following edition A.
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[Answer:] This is because it follows the dissimilarities between the
capacities and desires of living beings. More precisely, this is because it

conforms to the teachings of the three vehicles."
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[Question:] Why does the one path have neither beginning nor end?
[Answer:] It is in order to manifest that the [Tathagata’s] skillful
expedient means have no [fixed] method but correspond well with the

dharma realm,” mutual correspondence to the ten time periods (sipse 1),

19 The three vehicles (samsing, Ch. sansheng =) are (1) the Srivakayina (songmunsing, Ch.
shengwensheng # B &), the vehicle of the disciples who seeks after enlightenment based on the
preaching of the dharma of the four noble truths; (2) the Pratyekabuddhayana (yon'gaksing,
Ch. yuanjuesheng #5t%; or p'ijibulsing, Ch. bizhifosheng k¢ Z#h3R), the vehicle of the solitary
buddha, who seek after enlightenment based on meditating on the dharma of conditioned arising
(yom'gibop ¥A2i%); and (3) the Bodhisattvayana (posalsing, Ch. pusasheng ¥ 3), the vehicle of the
bodhisattvas. The first two vehicles (ising, Ch. ersheng =) 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” (sosizng, Ch. xiaosheng +1»3). 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 dodbicitta; hence it enjoyed the designation Mahayana,
the “greater vehicle” (zaesing, Ch. dasheng X 3). See, for instance, Miaofa lianhua jing 4y k& 48
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. Kyunyo 4= (923—
973) cited the Chitong ki %7i83% [Record of Chit'ong], Chitong’s %@ (655-?) record of Uisang’s
lectures, in his Ilsing popkye to wontong ki —F %8B83 [Perfectly comprehensive record of the
Seal-diagram Symbolizing the Dharma Realm of the One Vehicle]. The Chitong ki clarifies that if one
preaches based on the standard of the one vehicle, the three vehicles are precisely the one vehicle, and
if one preaches based on the standard of the three vehicles, there is a distinction between the three

vehicles and the one vehicle. See Ilsing popkye to wontong ki 1, HPC 4.4b24—c11.

20 In the Hwaom intellectual tradition, the dharma realm (papkye, Ch. fajie 5% Skt. dbarmadhatu)
means the universe of all things in existence and is said to be the essence of the one mind (ilsim,
Ch. yixin —). See Dafangguang fo huayan jing, T 278.9.397b23, 410b25; K 8.3¢25, 19223. In the

Chinese Huayan intellectual tradition, this dharma realm is explained as being divided into four:
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and perfect interfusion and complete satisfaction.”’ More precisely, this
meaning conforms to the perfect teaching.””

[Question:] Why are there four sides and four corners?

[Answer:] This is because it manifests the four all-embracing methods

of conversion® and the four immeasurable aspirations.24 This means that

the dharma realm of phenomena (sa popkye, Ch. shi fajie ¥:%7%), the dharma realm of principle
(i popkye, Ch. i fajie 3% %), the dharma realm of the unimpeded nature of principle and phenomena
(isa muae popkye, Ch. lishi wuai fajie 3% #&#%% %), and the dharma realm of the unimpeded nature
of phenomena and phenomena (sasa muae popkye, Ch. shishi wuai fajie ¥ ¥ #&#2%%). These four
dharma realms comprise the theory on the conditioned arising of the dharma realm. Uisang adds a
dharma realm of the unimpeded nature of principle and principle (ii muae popkye, Ch. lili wuai fajie
72 3 &HEER) to this list. However, the dharma realm Uisang refers to in this passage is not only the
dharma realm by means of the conditioned arising of the dharma realm but also the dharma realm of
the one vehicle, which includes the unconditioned arising of the Buddha nature (yora song ki o st A2)
by means of the appearance of the Tathagata. Accordingly, Uisang’s dharma realm is a dharma realm
that includes both the dharma nature of the domain of realization (chingbun popsong 7 %% %) and

domain of the conditioned arising of the true nature (chinsong yongibun HEPLEEAL5).

21 In deciphering this passage, Kyunyo interprets dharma realm here with the meaning of dharma
realm spatially and the later ten time periods temporally. After doing so, he explains that the skillful
expedient means display perfect interfusion and complete satisfaction (wonyung manjok B @ki% %) in

these two. See Iising popkye to wontong ki 1, HPC 4.14a5-7.

22 'The term “perfect teaching” (wangyo, Ch. yuanjiao B%%) originated in the Avatamsaka-sitra’s
expressions “sutras on causes and conditions that are perfect and full” (Ch. yuanman yinyuan
winduoluo 8% E 1% % %) or “sitras that are perfect and full” (Ch. yuanman jing B:#%4E). This
expression was used in doctrinal classification systems and established as the three doctrines of the
gradual, sudden, and perfect (chom ton won #4AR). The first to consider the Avatamsaka-siitra as
embodying the perfect teaching was the monk Huiguang &5t of the Northern Wei period (386-534).
Later, the term entered the concept of the four teachings (Ch. sijizo ¥94%) in the Tiantai tradition
and the five time periods (Ch. wushi £5¥) of the Huayan tradition; Daoxuan & & (596-667) uses
this term in his doctrinal classification system and says that the sttras he believes the most all fall
under the heading of the perfect teaching. It is symbolized by the full seal-diagram, which has neither

beginning nor end.

22 The four all-embracing methods of conversion (sasgp, Ch. sishe @4k, short for sa sappip, Ch.
si shefa Wk i%; Skt. catviri samgarabavastini) 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 giving (posisip, Ch. pushishe Fi 764,
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by relying on the three vehicles [the text] manifests the one vehicle.”” The

characteristics of the seal are like this.
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Skt. dana-samgraha), affectionate speech (acosop, Ch. aiyushe % 3E#%; Skt. priya-vadita-samgraha),
beneficial and profitable conduct (ibaengsop, Ch. lixingshe #147#%; Skt. artha-carya-samgraha), and
cooperation and adaptation of oneself to others (fongsasop, Ch. dongshishe F)F#k; Skt. samanarthata-
samgraha). These are the representative practices performed by bodhisattvas from the first stage,
the joyous stage (hwanhiii chi, Ch. huanxi di #E3k; Skt. pramudita-bhimi), to the fourth stage,
the brilliant stage (myéng chi, Ch. ming di ¥k or chohye chi, Ch. zhaokui di }8%.3; Skt. arcismati-
bhiimi), in the ten stages (sipchi, Ch. shidi 3u; Skt. dasabhimi) of the bodhisattva’s path of practice.

2 The four immeasurable aspirations (sa muryang, Ch. si wuliang ™%, short for sa muryang
sim, Ch. si wuliang xin W98 F+3; Skt. catviri-apramanani-cittini) are the four expansive aspirations
manifest by which buddhas and bodhisattvas are endowed in order to save living beings: immeasurable
friendliness (cha muryang ##%&; Skt. maitri-apramana-citta); immeasurable compassion (pi muryang
A #xF; Skt. karuna-apramana-citta); immeasurable joy (hii muryang &4 %; Skt. mudita-apramana-
citta) or sympathetic joy; and immeasurable renunciation (sa muryang ¥ #& ¥; Skt. upeksi-apramana-
citta), or equanimity, abandonment of views. In the Avatamsaka-sitra, the four immeasurable
aspirations are one of the immeasurable types of meritorious virtues manifest by all buddhas and

bodhisattvas. See, for instance, Dafangguang fo huayan jing 6, T 278.9.435b2; K 8.43b25.

25 The one vehicle (ilsing, Ch. yisheng —#; Skt. Ekayana), also known as the Buddha-vehicle
(pulsing, Ch. fosheng# 7&; Skt. Buddhayina), 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” (yui/ 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. It is classified as the one vehicle
of the teaching of distinction (pydlgyo ilsing #%k—7%), an absolute standpoint that transcends the
three vehicles. The doctrinal learning of the Hwaom tradition comes under the one vehicle of the
teaching of distinction. In Uisang’s Ilsing popkye to, the four sides, four corners, all the way to the
fifty-four curves of the seal-diagram comprise one line that is symbolic of the one vehicle; precisely,
it is the seal-diagram. This is explained that it is impossible to make a claim upon the seal-diagram if
one leaves behind the curves and bends. If one eliminates the teaching of the three vehicles, there is

no separate method of practicing the one vehicle.
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B. Clarifying the Characteristics of the Logographs

Second [Subsection]

Question: Why do the logographs at the center have a beginning and an
end?

Answer: This is in order to manifest that cause and effect are not the
same with respect to the expedient means of appointed practice.”
[Question]: Why do the logographs have many curves and bends?
[Answer]: This is in order to manifest that the capacities and desires of
adherents to the three vehicles are different and not the same.
[Question]: Why are the two logographs at the beginning and end placed
right at the center?

[Answer]: This is in order to express that the two positions of cause and
effect are the true virtuous function” in the household of dharma nature,

and that nature resides in the Middle Way.”®

% Reading su 14 for su f# following edition A. Nevertheless, the two logographs are interchangeable.

27 Virtuous function (¢5gyong, Ch. deyong #&)7) refers to essence (che #2) that is the function of the
very essence (fangche % #%) of cause and effect, when with respect to causes the effects precisely exist
and aside from causes there are no effects. Therefore, on the one hand, Uisang places the approach of
the self-existence of virtuous function (¢ggyong chajae mun #%J 8 #71), which is the virtuous function
of cause and effect, under mutual identity (sangjik 48€7); on the other hand, mutual interfusion (sangip
#AA) is forced into the approach of the dissimilarity of the characteristics and appearance of the one
and the many (i/ta sangyong pudong mun —%48%- 1), which is the principle of cause and effect.
See Iising popkye to, HPC 2.8a20-22.

26 Middle Way (chungdo, Ch. zhongdao ¥3&; Skt. madhyamapratipad) means departing from
extremes. When the Buddha delivered his first sermon he declared that those who have left behind
the extremes of being attached to desires and pleasure and the opposite extreme of suffering will
follow the Middle Way. See Zhong ahan jing ¥ 18 4& (Madhyamagama) 56, T 26.1.777¢25-778a10;
K 18.267a17-b10. The concept of the Middle Way has long held an important place in the
foundation of Buddhist practice as described in the satras and treatises. Each sect has developed
its own spin on the concept of the Middle Way: the middle way between suffering and pleasure
(korak chungdo &4+Fi#), the middle way between existence and non-existence (yumu chungdo # &
¥i8), the middle way between falsity and truth (hési/ chungdo FE % Fid), the middle way of the eight

negations (p'albu chungdo NFFi). In the Mahayana intellectual tradition it also refers to departing
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'The characteristics of the logographs are like this.
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2.

Question: Although previously you said that cause and effect are not the
same, since it is the real virtue of the one house and the nature resides in the
Middle Way, we do not yet know the reason. What is the meaning of this?

Answer: The meaning of this is really difficult to decipher. Nevertheless,
according to the authority on the treatises, Vasubandhu,” by the expedient

from the intellectual path of binary pairs of polar opposites such as impermanence (fan Ef) and
permanence (sang F) and existence (yz 7) and non-existence (mu #%). With respect to the Middle
Way in the Ilsing popkye to, Kyunyo listed seven pairs of opposites in his theory of the Middle Way:
cause and effect, the one vehicle and the three vehicles, the right meaning and the right teaching,
principle and phenomena, the one and the many, the teaching of realization and the teaching of

duality, and dharma nature and characteristics. See his Ising popkye to wontong ki 1, HPC 4.14b9-c22.

29 Vasubandhu (Tianqin X# or Shiqin ##,, ca. 320-400, or ca. 400-480). Along with his (half-?)
brother Asanga, he was one of the main founders of the Indian Yogacara school and one of the most
influential figures in the entire history of Buddhism. Born in Purusapura of Gandhara, in the fourth
or fifth century (Takakusu suggests dates of 420-500, but Peri puts his death not later than 350),
he was at first a specialist in Abhidharma literature and wrote the massive Abhidharmakosa-bhisya
(Apidamo jushe lun ¥ Ri& E1843, T 1558), which is only one of his thirty-six works. He later
converted to Mahayana and composed many other voluminous treatises. Most influential in the East
Asian tradition was probably his Trimsika (Yushi sanshi song "3 =148, T 1590) [Thirty verses on
consciousness-only], but he also wrote a large number of other works, including a commentary to the
Mahayana-samgriba-bhasya (She dasheng lun shi #HX Rz 4%, T 1595), as well as the Dasabhimika-
satra-sastra (Shidijing lun +30483, T 1522), the Catubsataka-sastra (Guangbai lun J& &, T 1571),
the Mahayana-satadharmi-prakasamukh- sastra (Dasheng baifa mingmen lun X FH %A@, T

1614), and the Sukbivativyuhopadesa (Wuliangshou jing youbotishe yuansheng jie #& % & (4% R34
FA%AB, T 565). He eventually became regarded as the twenty-first of the twenty-eight patriarchs
of the Chan tradition. In this passage, Uisang is alluding to the Sidi jing lun (Dasabhimika-sitra-
sastra), which is a commentary on the Dasabhimika (Shidi jing +#u4%). The Sanskrit originals have

not been preserved, but recensions in Tibetan and Chinese exist. The Dasabhimika-sitra-sistra was
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means of the six characteristics,” if one establishes the classification (punje

%-7) of its meaning, based on the principle of the Way to enlightenment

translated into Buddhist Chinese, in twelve rolls, by a team led by Bodhiruci I (Putiliuzhi ##2ii
%, fl. 508-527) and Ratnamati (Lenamoti #)#8& 42, fl. late fifth to early sixth century). As soon
as this work was translated it became the basis of the Dilun school #3 . Later, opposition to the
treatise’s theory of mind and consciousness (simsi so/ 5 3#3t) arose within the Dilun school. In these
circumstances, Ratnamati propounded the theory of pure consciousness (chongsik sol F#3#%32), and the
Southern Capital doctrinal faction (Nandupai ##fJk) was formed by Huiguang 27t (468-537).
Bodhiruci proclaimed the theory of false consciousness (mangsik sol %#3%), and the lineage of the
Northern Capital doctrinal faction (Beidupai Jt#fik) was instituted by Daochong i £ (d.u.). Of
these, the Southern Capital doctrinal faction exerted much influence on the Huayan school of later
times. In the colophon to the Iising pipkye to, Uisang clarifies the influential role of the Sidi jing lun
(Dasabhimika-sutra-sastra) on his writing the Ilsing popkye to. See HPC 2.8b7-9.

30 The six characteristics (yuksang, Ch. liuxiang 7<#8) refer to the characteristics of the whole
(chongsang ¥48; Skt. sanga) and parts (pyolsang #148; Skt. upanga), the characteristics of unity
(tongsang FI1A8; Skt. salaksana) and diversity (isang $:48; Skt. vilaksana), and the characteristics of
entirety (songsang MA8; Skt. vivarta) and its fractions (koesang 5i48; Skt. samwvarta). In the Hwadm
intellectual tradition, the perfect interfusion of the six characteristics (yuksang wonyung 74818 &%)
along with the conditioned arising of the ten mysteries (siphyon yon'gi +Z##2) is deployed as an
important expedient means to manifest conditioned arising of the dharma realm (popkye yon'gi #5
#74). Although the scriptural evidence for the theory of the six characteristics is the sutras in the
lineage of the Avatamsaka-sitra and Dasabhimika-sitra, which is a part of the Avatamsaka, only the
name appears in such texts. Vasubandhu more clearly described the meaning of the six characteristics
in his Shidi jing lun (Dasabhimika-sutra-sistra) 1, T 1522.26.124c3-125a6; K 15.3a22-3¢13.
While he said that the meaning of the six characteristics is in all ten of the phrases explained in
the sitra, the aggregates, bases, and entrances (amgyeip, Ch. yinjieru F&5-N)—which refer to the
five aggregates (skandhas), the eighteen elements (dhatu), and twelve entrances or sense-fields
(@yantara), also called the three courses (samkwa, Ch. sanke =#+)—and the phenomena (sz ¥) are
exempted. Later, even though Jingying Huiyuan % %1% (523-592) of the Dilun school accepted
Vasubandhu’s theory of the six characteristics, if one follows the characteristics of phenomena,
although phenomena are exempted, and if one follows the meaning of essence (cheii #24%), it is
theorized that the approach to the six characteristics is endowed in all phenomenal dharmas and the
category of the six characteristics is expanded by means of all dharmas. See Dasheng yizhang X &
3 3,T 1851.44.524a1-b16. Later, Zhiyan of the Huayan school adopted Jingying Huiyuan’s opinion
regarding Vasubandhu’s theory of the six characteristics. See Dafangguang fo huayan jing souxuan
fengi tongzhi fanggui K B MhERIILZH @A H 3 3A, T 1732.35.66b9-19; K 47.48a15-22.
Uisang also explains the meaning of the six characteristics through the simile of the seal-diagram

in his Ilsing popkye to. Although it is based on the theories of Vasubandhu, Huiyuan, and Zhiyan,
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possessed in its meaning, one can understand according to one’s intellectual
capacity. If one could distinguish the six characteristics by means of ten

phrases, it would be like what is explained below.
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Now, moreover, basing oneself on the seal’s image to clarify the six
characteristics shows that the one vehicle and the three vehicles, host
and guest (chuban FA¥) are mutually established (sangsong 48 %) and the
classification of manifesting dharmas.

The so-called six characteristics are the characteristics of the whole
(chongsang 4848; Skt. sanga) and parts (pyolsang #148; Skt. upinga), the
characteristics of unity (fongsang F148; Skt. salaksana) and diversity (isang
#48; Skt. vilaksana), and the characteristics of entirety (songsang &48; Skt.
vivarta) and its fractions (koesang #A8; Skt. samwvarta). The characteristic of
the whole is the fundamental seal. The characteristic of parts is its remaining
curves and bends. The parts are dependent on the seal because they fill up
the seal. The characteristic of unity is shown by its being the same®' seal,
which means that, although the bends are differentiated, it is still the same
seal. The characteristic of diversity is shown by its having the characteristic
of increasing, which means that since the first and second bends are different
there are an increasing number® of characteristics. The characteristic of

entirety is shown by its providing a brief explanation, which means that it

Uisang’s view of the six characteristics is unique in its attaching great importance to expedient means
that manifest the meaning of the Middle Way that is without distinctions (mubunbyol #%%1) and
non-abiding (muju #&1£). See HPC 2.7¢9-10.

31 Although there is a missing character following the logograph cha #, it is probable that the
logograph zong F] goes in this spot because it seems to be a parallel construction with the following

phrase (ko pycl i tong in ko W3 fFIFF ).

32 Reading su # for an % following edition A.
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is because it completes the seal. The characteristic of its fractions is shown
by its providing a broad explanation, which means that with respect to its
curves, bends, and meanderings everything is different® from itself and
originally unproduced. Because all dharmas are causally produced, they are

invariably established by means of the six characteristics.
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The so-called characteristic of the whole means the perfect teaching,
the characteristic of parts means the teaching of the three vehicles. The
characteristics of the whole and its parts and the characteristics of the
entirety and its fractions, and so forth, are neither identical nor separate, they
are neither one and the same nor different, and they are always in the Middle
Way. The one vehicle and the three vehicles are also like this. Host and guest
are mutually assisting (sangja #8%), they are neither identical nor separate,
they are neither one and the same nor different. Although they benefit
living beings, they are only in the Middle Way. Host and guest are mutually
established (sangsong 48 %) and manifest dharmas just like this. The teaching
of distinction of the one vehicle and the teaching of distinction® of the three

vehicles can be understood based on this meaning.

32 Supplementing the source text with pya/ % following edition A.

34 The term “teaching of distinction” (pyolgyo, Ch. biejiao #1%%) means a distinct or a separate
teaching. In the Chinese Huayan tradition, the one vehicle is divided into a teaching of distinction
and a teaching of commonality (fonggyo, Ch. dongjiao F1%%). In contrast to the one vehicle of the
teaching of commonality, teachings that coincide with the three teachings, the Huayan/Hwaom
falls under the classification of the one vehicle of the teaching of distinction, or teachings that are
different and the most superior to the three vehicles. Here, Uisang is using “teaching of distinction”

not only for the one vehicle but also for the three vehicles.
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The meaning of the question you raised is also just like this. The first
curve is like the cause and the last curve is like the effect. Even if the first
and last are not the same, they are still in the very center. Although the
meaning of cause and effect are different, they still abide just as they are by
themselves. Relying on the approach of the teaching of the expedient means
of the three vehicles, high and low are not the same. Relying on the teaching
of the perfect teaching of the one vehicle, there is no before and after. For
this reason, you should know that it is as the sutra says: “Furthermore,
with respect to all the bodhisattvas, this is because the glories of all the
inconceivable buddhadharmas are explained to them and they are caused to

enter the stage of wisdom.”*®

TPTREE, RIRde%, AdhdeE, Ty 2GR, e E TR R mUELAE . #ER R
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The treatise says: “ ‘All bodhisattvas’ refers to [those] abiding in the faiths
(sin 1%), the practices (haeng 47), and the stages (chi 3&). ‘All inconceivable

35 Cf. Shidi jing lun (Dasabhimika-sutra-sastra) 1, T 1522.26.124b19-20. This is Vasubandhu
paraphrasing the Shidi jing (Dasabhiimika). In the original passage in the sitra, the Bodhisattva
Diamond Storehouse (Jingangzang pusa £ Al ##5#), the one who preaches the sitra, enters into the
“samadhi of the glory of the bodhisattvas and the Mahayana” (pusa dasheng guangming sanmei Z 5 X
F A Z1k). As soon as he does this, a figure with the same name, the Buddha Diamond Storehouse,
appears from the realms of the ten directions and praises the bodhisattva’s entering into absorption
(ruding N5%).This part also appears in the Avatamsaka-sitra in sixty rolls, see Dafangguang fo huayan
jing 23, T 278.9.542b21-22; K 8.162¢23-25. In the Avatamsaka-siitra, the samadhi is called the
“samadhi on the glory of the great wisdom of the bodhisattvas” (pusa dazhibui guangming sanmei &%
KAy A Z0k).
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buddha-dharmas’ is the rank of the supramundane way to enlightenment.

)

‘Glories’ refers to seeing wisdom and attaining realization.” ‘Explains
means differentiation of what is within. ‘Enter’ means attain realization
through faith and bliss. “The stage of wisdom’ means the wisdom of the
ten stages,” and is like what is explained in the present text. This is the
entrance of the intrinsic, just as the satra says: ‘Furthermore, with respect
to all the bodhisattvas, this is because the glories of all the inconceivable

buddhadharmas are explained to them and they are caused to enter the stage

of wisdom.”*®
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36 With regard to seeing wisdom and attaining realization (kyonji tikching, Ch. jianzhi dezheng 5.
% 4#33%), Zhiyan says that “the former two are visualizing understanding (kwanhae, Ch. guanjie #L1%)
and the latter two are practicing understanding (baenghae, Ch. xingjie 17 ##%). Seeing is the beginning
and wisdom is the end, attaining is the beginning and realization is the end.” See Dafangguang fo
buayan jing souxuan fengi tongzhi fanggui 1A, T 1732.35.50b8; K 47.34a6.

37 'The ten stages (sipchi, Ch. shidi +3b; Skt. dasabhiimi), stages forty-one to fifty on the fifty-two-
stage bodhisattva path of practice, are (1) the joyous stage (hwanbiii chi, Ch. huanxi di #-&3b; Skt.
pramudita-bhimi), (2) the immaculate stage (igu chi, Ch. ligou di #e¥e3e; Skt. vimala-bhimi), (3) the
light-giving stage (yom chi, Ch. yandi %3k, palgwang chi, Ch. faguang di 3 #.3b; Skt. prabhakari-
bhimi), (4) the brilliant stage (myéng chi, Ch. ming di }A3k or chohye chi, Ch. zhaohui di JB%3u; Skt.
arcismati-bhimi), (5) the stage that is very difficult to conquer (nansing chi, Ch. nansheng di ¥eWs
3b; Skt. sudurjaya-bhimi), (6) the stage that is face-to-face (hyonjon chi, Ch. xiangian di 3LATHu; Skt.
abhimukhi-bhimi), (7) the far-reaching stage (wonhaeng chi, Ch. yuanxing di #47¥k; Skt. diramgama-
bhimi), (8) the immovable stage (pudong chi, Ch. budong di 78hi; Skt. acald-bhimi), (9) the stage
of unerringly effective intentions (sénhye chi, Ch. shankui di &%.3k; Skt. sadhumati-bhimi), and (10)
the stage of the cloud of dharma (pobun chi, Ch. fayun di *EHe; Skt. dharmamegha-bhimi). See
Shidi jing tun (Dasabbimika-sitra-sastra) 1, T 1522.26.126¢5-7; Dafangguang fo huayan jing 23, T
278.9.542¢27-543al. Uisang subsumes the whole Avatamsaka-sitra in the ten stages in the Ising
pépkye to,and beyond that he says that the ten stages are merely in one thought-moment (illyom —#%).
See HPC 2.2b24—c13.

8 Cf. Shidi jing lun (Dasabhimika-sutra-sastra) 1, T 1522.26.124c5-125a6.
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“In this satra,” they are explained as nine kinds of entrances relying
on the entrance of the intrinsic. The first is the entrance of subsumption,
because in hearing wisdom® it subsumes all wholesome faculties,”' just as
the sttra says: ‘because it subsumes all wholesome faculties.”” The second is
the entrance of the conceivable; because conceiving wisdom is in the rank
of all the Ways to enlightenment, it is the expedient means of wisdom;
just as the sutra says: ‘because it well discriminates among and selects
all Buddhadharmas.” The third is the entrance of the characteristics of

20 This sutra refers to the Shidi jing (Dasabhimika). However, there are three theories on the ten
entrances (sibip so/ TA3) in Buddhist literature. See Shidi jing lun (Dasabhimika-sitra-sastra) 1,
T 1522.26.124b19-24; Dafangguang fo huayan jing 23, T 278.9.542b22-26; K 8.162c24-163a4; and
Dafangguang fo huayan jing 34,'T 279.10.179a17-20; K 8.634a3-6.

40 Hearing wisdom (munhye, Ch. wenhui H%; Skt. srutamayi prajna) refers to wisdom that
is brought about by hearing. This type of wisdom, along with conceptual wisdom (sa sosong hye
Ep %), or wisdom brought about by thought, and cultivated wisdom (su soséng hye 15 Fr %),
or wisdom brought about by religious practice, comprise the three wisdoms (sambye, Ch. sanbui
=%). Vasubandhu compares hearing wisdom to being able to drink water without closing one’s
lips. If one hears, he immediately accepts and holds it as wisdom. He compares conceptual wisdom
to eating food that is good for the body. One repeatedly chews on the food one has partaken of and
regards it as wisdom that causes him to increase and grow. He compares cultivated wisdom to a
place bees depend on for honey. It is explained as the place on which the fruition rewards (kwabo %
#k) of hearing wisdom and conceptual wisdom rely. See Shidi jing lun (Dasabhimika-sutra-sastra) 1,
T 1522.26.130b17-18, 22-29; K 15.11b12-13.

41 Wholesome faculties (sor'giin, Ch. shangen &4%; Skt. kusalamila) are the basis of all wholesome
dharmas (sonbop, Ch. shanfa &i%); the three wholesome faculties are generosity or the lack of greed
(mut’am #& %), tranquility or the lack of anger (mujin # %), and wisdom or the lack of foolishness
(much’i #%¢). The opposites of these three are the three unwholesome faculties (pulson’gin T-&
%) or the three poisons (samdok =4): greed, hatred, and delusion. See Chang ahan jing & IT&4&
(Dirghagama) 8, T 1.1.50a7-10. Wholesome faculties are much emphasized in the Avatamsaka-sitra.
In the Hwaom of Uisang’s lineage, among all the inconceivable dharmas, the three poisons originally
do not exist. Although the three wholesome faculties always exist, from time without beginning, they
are explained as such only because living beings are unable to renounce their mental attachment to
them. See Chongsurok, K 45.179b17-21.

2 Cf. Shidi jing lun (Dasabbimika-sutra-sastra) 1, T 1522.26.124b20; K 15.329.

4 Cf. Shidi jing lun (Dasabhimika-sutra-sastra) 1,'T 1522.26.124b20-21; K 15.3a9-10.
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dharmas, because in all those meanings there are innumerable kinds of

knowing;™ just as the satra says: ‘because they broadly know all dharmas.””*
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“The fourth is the entrance of educational transformation, because in
accordance with the conceivable (saii %3)* the logographs of names
are endowed, they well”” explain dharmas; just as the sitra says: ‘because
they well explain dharmas.”*® The fifth is the entrance of realization
because the universal wisdom in all dharmas, when one sees the Way to

enlightenment,* is wholesomely clean and pure; just as the satra says: ‘because

4 Although the source text reads chi % (wisdom), editions A and B read chi 4= (knowledge). If I
translated chi % following the source text, it would be “In all those meanings, it is because there are

3

innumerable kinds of wisdom; just as the satra says: ‘because they broadly know all dharmas.”
4 Cf. Shidi jing lun 1, T 1522.26.124b21; K 15.3a11.
4 Reading ii # for i # following edition A.

47 In the Shidi jing lun the logograph sén/shan & is followed by kysichong/jieding ik ; see Shidi jing
lun (Dasabhiamika-sutra-sastra) 1, T 1522.26.124b21; K 15.3al1.

s Cf. Shidi jing lun (Dasabbimika-sutra-sastra) 1, T 1522.26.124b21-22; K 15.3a11.

49 Seeing the Way to enlightenment (kyondo, Ch. jiandao R.18&; Skt. darsanamarga) was originally
one of three phrases: seeing the Way to enlightenment, cultivating or practicing the Way to
enlightenment (sudo, Ch. xiudao 143 ; Skt. bhavanamarga), and nothing more to learn about the Way
to enlightenment (mubakto, Ch. wuxuedao # %18 ; Skt. asaiksamarga), or the way of the arhat and his
attainment of complete truth. In Nikaya Buddhism, the path of practice was divided into three levels
or stages. The first two, seeing the Way to enlightenment and practicing the Way to enlightenment
were called learning about the Way to enlightenment (bakzo, Ch. xuedao 53 ; Skt. saiksamairga). The
process or steps of learning are the causes of Buddhahood and, after that, the stage in which there
nothing more to learn about the Way to enlightenment is precisely the result of practice. Apidamojushe
lun VTR JEAR4&%r (Abhidbarmakosabhasya) 15, T 1558.29.82¢9-13; K 27.569¢20-57022. In the
Shidi jing lun (Dasabbimika-sutra-sastra), the levels of practice deployed in Nikaya Buddhism, such as
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it is indistinguishable wisdom it is clean and pure and not adulterated.”
Bodhisattvas’ educationally transforming living beings is precisely the
achieving of Buddhadharma for oneself. For this reason, benefiting others
is also called benefiting oneself. The sixth is the entrance of non-profligacy
because when practicing the Way to enlightenment®' one is long separated
from the obstacles of all defilements;** just as the sitra says: ‘because

demonic dharmas are unable to pollute you.”’

“mEHAN, TSR, ST, EREN, Wi EREER. AEBEA
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“The seventh is the entrance of the transference from stage to stage,
because wholesome faculties, such as the lack of greed, in the rank of the
supramundane Way to enlightenment, are pure; just as the sttra says: ‘because
the wholesome faculties of supramundane dharmas are clean and pure.”

Also, if there are wholesome faculties, it is because they are to become causes

seeing the Way to enlightenment and practicing the Way to enlightenment, are used for bodhisattvas

of the one vehicle that manifest the practices of the one vehicle of the Avatamsaka.

50 Reading chap # for ri # following edition A and the Shidi jing lun. Cf. Shidi jing lun
(Dasabbimika-sutra-sastra) 1,'T 1522.26.124b22; K 15.3211-12.

51 Practicing the Way to enlightenment (sudo, Ch. wiudao 1518 ; Skt. bhavanamarga) is the second
of three phrases used as levels or stages in which one repeatedly trains with specific phenomena
after seeing the Way to enlightenment (kyondo, Ch. jiandao RLi&; Skt. darsanamarga). Seeing
the Way to enlightenment and practicing the Way to enlightenment are called learning about
the Way to enlightenment (bakto, Ch. xuedao 538 ; Skt. saiksamarga). See Apidamaojushe lun
(Abhidharmakosabhasya) 15, T 1558.29.82¢9-13; K 27.569¢20-570a2.

52 Reading ponnoejang AN for porijang F 2 following edition A and the Shidi jing lun

(Dasabbimika-sutra-sastra).
53 Cf. Shidi jing lun (Dasabhimika-sutra-sistra) 1,T 1522.26.124b22-23; K 15.3a12.

st Cf. Shidi jing lun (Dasabhimika-sutra-sistra) 1,T 1522.26.124b23; K 15.3212-13.
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of the rank of the supramundane Way to enlightenment. The eighth is the
entrance of the completion of bodhisattvahood, because with respect to the
tenth stage they enter the esoteric wisdom of all the Tathagatas; just as the
sitra says: ‘because they attain the sphere of the inconceivable.” The ninth
is the entrance of the completion of Buddhahood, because it is the wisdom
that interpenetrates all wisdom,; just as the sttra says: ‘because it is the realm

of wisdom of people®® who are endowed with all wisdom.””’
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All these entrances, being compared to and measured against the
differences in the meaning of wisdom, although they are superior, are
not the entrance of the intrinsic. In all of the ten phrases that have been
explained, all are the approach of the six characteristics. In the deciphering
and analyzing of these verbal explanations, you should know the items
that have been removed. These items are such things as the aggregates,

bases, and entrances.”® The characteristics of the six kinds of differences

55 Cf Shidi jing lun (Dasabbimika-sutra-sastra) 1, T 1522.26.124b23-24; K 15.3213-14.
6 Reading in A for ip A following edition A and the Shidi jing lun (Dasabbimika-sutra-sistra).
7 Cf. Shidi jing lun (Dasabhimika-sutra-sastra) 1, T 1522.26.124b24; K 15.3a14.

¢ 'The aggregates, bases, and entrances (imgyeip, Ch. yinjieru IZ5%N) refer to the five aggregates
(skandhas), the eighteen elements (dhatu), and the twelve entrances or sense-fields (ayantara)—also
called the three courses (samkwa, Ch. sanke =#}). The five aggregates (oon, Ch. wuyun #.2; Skt.
panica-skandha): (1) ripa (saek, Ch. se &), form, physicality; (2) vedana (su, Ch. shou ), sensations,
feelings, not emotions; (3) sarjiia (sang, Ch. xiang #2), perceptions, conceptions, processes, sensory
and mental objects; (4) samskhara (haeng, Ch. xing 47), formations, volitional impulses; (5) vijiana
(sik, Ch. shi %), consciousness, discriminative consciousness. See Dafangguang fo huayan jing 10, T
278.9.465c26-29. The five aggregates really do not exist, but the mind, like a painter, paints the five
aggregates and emphasizes mental phenomena through the five aggregates. The eighteen elements

(sipp’al kye, Ch. shiba jie T/\F Skt. astiadasadbitavah) are (1) the sight organ, (2) sight-object,
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are the characteristics of the whole and parts, the characteristics of
unity and diversity,” and the characteristics of entirety and its fractions.
The characteristic of the whole is the entrance of the intrinsic, and the
characteristic of parts is the remaining nine entrances, because particulars
rely on the basis they fill that basis. The characteristic of unity is because [all
things are] interpenetrating, and the characteristic of diversity is because of
the characteristic of increasing. The characteristic of the entirety is because
it is explained briefly, and the characteristic of its fractions is because it is
explained in detail. It is like a world system that is formed and disintegrated.

Among all the remaining ten phrases, their types can be known according to

their meaning.”60

3
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(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. See Apidamaojushe
lun (Abbidbarmakosabhasya) 1, T 1558.29.5a4-10; K 27.458b23—c7. In the early Buddhism of
the Agamas, they were used to classify all dharmas. See Zhong ahan jing (Madhyamigama) 47, T
26.1.723b16-20; K 18.188b7-12. In the Avatamsaka-siitra, it is known that the eighteen elements,
which refer to all dharmas, are empty and unobtainable; but the acquisition of them is explained
as attaining bodhi. See Dafangguang fo huayan jing 19, T 278.9.520b17-18; K 8.137a12-13. The
twelve entrances or sense-fields (sibichs, Ch. shierchu +=J&); Skt. dvadasayatanini)}—(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—are essentially the six sense-bases (yukkin, Ch. liugen 754%)
and their six sense-objects (yukkyong, Ch. liujing 5<¥%). See Za aban jing #1184 (Samyuktigama-
satra) 13,T 99.2.91a27-b2; K 18.833c20-834a3. At this time the six sense-bases were called the
inner six entrances (nae yugip, Ch. nei liuru M><N), and the six sense-objects were called the outer
six entrances (oe yugip, Ch. wai liuru 9b55X\). The word “entrance” is used here meaning to gather
in as in gathering in a harvest, since the six sense-bases and six sense-objects mutually enter into
each other and produce the six types of consciousness (yusik, Ch. liushi 75#). See Apidamojushe lun
(Abhidharmakosabhisya) 3, T 1558.29.14b4, roll 9,'T 1558.29.48b27-28; K 27.472a3, 521c5-6.

59 Supplementing the source text with tongsang isang P48 %48 following edition A and the Shidi
Jing lun (Dasabhizmika-sitra-sistra).

& Cf. Shidi jing lun (Dasabhimika-sutra-sastra) 1,'T 1522.26.124c5-125a6. This quotation goes

from “ ‘All bodhisattvas’ refers” to “can be known according to their meaning.”



Hwadm lIsting popkye to #B—FiARE 125
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The text of the treatise is like this. The authority on treatises [ Vasubandhu]
merely established the principles of the core teaching of the Way to
enlightenment. Hence, you should know them. Although the causes and
effects of the faiths, the understandings, the practices, the transferences,
the stages, and Buddhahood are immovable in their own positions, there
is neither before nor after. Why is this so? It is because each and every
dharma is different and abides in the suchness of self. This is because, with
respect to one suchess or many suchnesses, the characteristics of suchness are
unobtainable. For this reason, the sutras says: “Question: What is deep faith
in the Buddhadharma? Answer: All dharmas are that which is known only
by a buddha. It is not my sphere [of experience]. If it is like this it is called
deep faith in the Buddhadharma.”®' This is its meaning.

W, R E 2RI, M, M B RAT AT @M, AL By f AT AR
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Question: What meaning is manifested by the six characteristics?

61 The Chongsurok cites this passage as being from the Skengman jing W48 (Srimali-devi-satra),;
cf. Chongsurok 1B, T 1887B.45.742a22. However, the original passage says: “If good men and good
women do not come to full knowledge of all deep dharmas by themselves, look upward and meditate
on the World-Honored One, it will not be my sphere [of experience] and only that which is known
by a buddha. People such as these are called good men and good women.” See Shengman shizihou
yisheng dafangbian fangguang jing B8 8 Fal—R R TR T 4L (Srimald-devi-simbanada-sitra),
T 353.12.222¢23-25; K 6.136b5-7.
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Answer: It manifests the undifferentiated principle of conditioned arising.
By means of the meaning of these six characteristics you should know that
although there is one scripture,” the seven locations and eight assemblies
and the kinds of chapters are not the same and yet they are still contained in
the “Ten Stages” chapter.”” What is the reason for this? The reason is that the

fundamental chapter64 subsumes dharmas in an exhaustive manner.
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Although the ten stages are not the same they are still contained in the
first stage in the “Ten Stages” chapter. What is the reason for this? It does

62 One scripture (ilpugyong —#F4%) refers to the seven locations and eight assembles and thirty-

four chapters of the Avatamsaka-siitra in sixty rolls (T 278).

63 'The “Ten Stages” chapter (Shidi pin +3b%) is the twenty-second chapter of Avatamsaka-sitra in
sixty rolls, Dafangguang fo huayan jing 23-27,T 278.9.542a-578a. The first assembly, which manifests
the Buddha’s sphere of inner realization of self (chanacjing, Ch. zineizheng BW#), and the second
assembly, which is a sermon on the meritorious virtue of faith, refer to sermons that were taught on
earth. After that is the section manifesting the ten abodes, the ten practices, the ten transferences
along with the actual practice of the Way to enlightenment of the bodhisattvas of the one vehicle.
The “Ten Stages” chapter circulated independently as the Dasabhimika (Shidi jing +304%) in India
before it was collected into the compendium of the Avaramsaka-sitra. Scholars suggest that it was
composed or compiled in the first and second century C.E. Among the various chapters that make
up the Avatamsaka-sitra, there are Sanskrit editions of the Dasabhimika and the Gandavyiha-sitra
(Ru fajie pin Ni%J%), or “Entry into the Dharma Realm” chapter. Aside from the translations of the
Dasabhbiimika found in the two full translations of the Avamtamsaka-sitra into Chinese, Dharmaraksa
(Zhu Fahu 2£7%3%) translated Dasabhimika as the Jianbei yigie zhide jing #ifi—1%7#%4& (T 285) in
297 C.E. in five rolls, Kumarajiva translated it as the Shidi jing 424 (T 286) between 402 and 409
in four rolls, and Siladharma (Shiluodamo /% i /) translated it as the Foshuo shidi jing Hrat-F3
# (T 287), in nine rolls. The entire text is even contained in the Shidi jing lun (Dasabhimika-sutra-
sastra, T 1522), Vasubandhu’s commentary of the Dasabhimika. Also, although a related text titled
the Shizhu jing THE4E was translated by Nie Daozhen 18 &, it has not been preserved.

¢+ “This fundamental chapter” (si kinbon ZA%K) refers to the “Ten Stages” chapter.
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not arise in one stage because it universally subsumes the meritorious virtues
of all stages. Although many parts are not the same in one stage, they are still
contained in one thought-moment. What is the reason for this? The reason
that the three time periods and nine time periods are precisely one thought-
moment, and all are precisely one. Just as with one thought-moment, many
thought-moments are also like this. One is precisely all and one thought-
moment is precisely many thought-moments, and so forth. The opposite of

the foregoing is precisely right.
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By means of these principles, with respect to the dharmas of dharanis,”

the host and guest (main and subordinate parts) are mutually established. In

65 Dharani (tarani, Ch. tuoluoni F¢% &) are common in Mahayana satras, and collections of
dharani comprise a substantial portion of Mahayana literature. The term “dhirani” is translated
variously as zhou Wt (Kor. chu, spell), shenzhou 71 (Kor. sinju, spirit spell), zhoushu “L#7 (Kor. chusul,
spell technique), zuoluoni €% J&. (Kor. tarani, dharani) chi # (Kor. chi, maintenance, hold, support),
zongchi #84F (Kor. chongji, comprehensive maintenance), and zhenyan %35 (Kor. chinon, true word, or
mantra). In both sitra and commentarial literature they are described as both spells or incantations
and codes or mnemonic devices. See Richard D. McBride II, “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 fraité de la grande vertu de sagesse de
Nagarjuna (Mabiprajaaparamitasastra), 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 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. Dharani
are discussed several times in the Avatamsaka-sitra. Among these, in the “Ten Stages” chapter,

bodhisattvas of the ninth stage obtain ten kinds of dharani; the ten kinds of dharani discussed in
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accordance with the raising of one dharma, all are exhaustively subsumed.
If it is explained from the standpoint of assemblies, then each assembly
exhaustively subsumes all [assemblies]. If it is explained from the standpoint
of chapters, then each chapter exhaustively subsumes all [chapters]. And
finally, if it is explained from the standpoint of textual passages, then each
textual passage exhaustively subsumes all [textual passages]. What is the
reason? If this did not exist, that could not be established. With respect to
the dharmas of dhiranis, it is because dharanis are like this. It is like what is

explained below.
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C. Analysis of the Meaning of the Text

Third, I will analyze the meaning of the text [of the seal-diagram]. The text
comprises thirty lines of seven logographs. Among these there are three large
sections: (1) the first eighteen lines [1-18] deal with practices benefiting
oneself; (2) the next four lines [19-22] discuss practices benefiting others;
and (3) the next eight lines [23-30] distinguish the expedient means of
practitioners and the benefits they obtain.

ZRLE IALFETE o RHAZ, HA, QHBFIT ke, Ak,
RN, PHEAT & AR BAFH A.

the “Detachment from the World” chapter (Li shijian pin &t /] 5) are the most representative. See
Dafangguang fo huayan jing 26, T 278.9.569a28, and roll 37, T 278.9.634c2; K 8.189a9, 257c12.
Although the details of these two passages are different, they are centered on the idea of hearing and
retaining or preserving all of the Buddhas teachings and not forgetting them. Even while Uisang
also interprets dharani as specific practices referring to hearing, maintaining, and not forgetting, at
the same time he clarifies that the method of dhirani of the one vehicle is the essence of conditioned

arising and more precisely the true nature (chinsong 81£). See Ilsing popkye to, HPC 2.3a3.



Hwadm llsiing popkye to ##&—FiEHE 129

a. Self-Benefiting Practices

In the first approach there are two subsections. The first four lines [1-4]
manifest the domain of realization,”® and the next fourteen lines [5-18]
manifest the domain of conditioned arising.” Among these, the first two
lines [5-6] indicate the essence of conditioned arising. Second, the next two
lines [7-8] distinguish the classification and equality (punje % 7F) of the
subsumption of dharmas from the standpoint of the principle and function
of dharani. Third, the next two lines [9-10] clarify® the classification and
equality of the subsumption of dharmas in accordance with phenomenal
dharmas.®® Fourth, the next four lines [11-14] manifest the classification
and equality of the subsumption of dharmas from the standpoint of time
periods. Fifth, the next two lines [15-16] show the classification and equality

of the subsumption of dharmas in terms of levels. Sixth, the next two lines

¢ The domain of realization (ching pun, Ch. zheng fen 3 4) is the bounds, confines, or domain

of dharma nature (popsong, Ch. faxing *1£). Because Uisang does not decipher this section of the
“Gatha on Dharma Nature” (Popsong ke #%14/8), we cannot explain what Uisang meant by domain
of realization. Since it is connected with another part right at the end, it manifests the domain of

realization indirectly.

¢/ The domain of conditioned arising (yorn'gi pun, Ch. yuangi fen $%#2%) is the domain of true
nature (chinsong, Ch. zhenxing #1£). This domain of conditioned arising, as an explanation for
what is mutually resonant with conditions for the benefit of living beings, is also called the domain
of teaching (&yo pun, Ch. jiao fen #4). Uisang explains the relationship between the domain
of realization and the domain of conditioned arising as follows: the domain of realization is the
characteristic of the truth, and the domain of conditioned arising is explained as being for the benefit
of living beings. They are different, but because the domain of conditioned arising lacks self-nature,
in an ultimate sense there is no difference between the domain of realization and the domain of

conditioned arising. See Ilsing popkye to, HPC 2.4c12-16.
¢ Supplementing the text with pommyong %% following edition A.

¢ Phenomenal dharmas (sabp, Ch. shifa %), when classifying everything in terms of principle
and phenomena, are not phenomena in terms of all phenomena of the dharma realm. Kyunyo
analyzes these phenomena as phenomena that are like particles of dust and the realms of the ten
directions (sibang, Ch. shifang -+ 7r) in that they possess a spatial component. See Ising popkye to
wontong ki 1, HPC 4.8a13.
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[17-18] are a comprehensive discussion of the above ideas. Although the six
approaches are not the same, they still manifest the method of the dharani of

conditioned arising.

APIP A=, I aRTE S, kT vas), B, P8, AR
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The essence of conditioned arising initially mentioned is precisely the
method of dharani of the one vehicle. One is precisely all, all is precisely
one, and it is the dharma’® of the unimpeded dharma realm. Now, moreover,
in accordance with the one approach, I will manifest the meaning of

conditioned arising.

MEHARE PR—RRRRE ——, — Wl —, &R, A
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With respect to conditioned arising, the great sages care for living beings
and desire to cause them to be in harmony with principle and to renounce

phenomena.”! When ordinary beings see phenomena, they are immediately

70 Reading poppopkye kT as pophyebop =5k following edition A.

71 With respect to principle (i, Ch. /i ##) and phenomena (sa, Ch. si ¥), “phenomena” refers
to the differentiated phenomena or happenings that comprise the myriad things in existence in
the universe; and principle refers to dharmas of principle that are the essence of differentiated
phenomena, that are equal and universal, and undifferentiated. In the doctrinal learning of the
Hwaom tradition, exegetical monks were interested in the individual meanings of the relationship
between undifferentiated phenomena and universal true suchness or undifferentiated principle.
Exegetes established a theory on the fourfold conditioned arising of the dharma realm (sajong popkye
yon'gi sol W9AE &4 A23R) by means of the relationship between these two concepts. Among these, in
the dharma realm of the unhindered nature of phenomena and phenomena (isa muae popkye 2.5 &
BB, because the essential nature (chesong #21£) of phenomena is the same by means of principle,

the unhindered relationship between principle and phenomena is clarified. Based on this, the sphere
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deluded with respect to principle; but when the sagely man obtains principle,
[he is not deluded] because he is already without attachment to phenomena.
Now, taking up true principle, [the sage] makes deluded beings comprehend
and causes all such beings to know that phenomena really do not exist, that
phenomena precisely comprehend principle, and that for this reason [the

great sage] promoted this teaching.

PT3R, HAek, KEHAE, HARELE JLRRLTF AR BAFE, ki
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Therefore, the Dasabbiamika-sitra-sastra (Dilun ¥3)"? says: “There are

three kinds of characteristics of self (svabhdva).”® The first is the characteristic

of one being precisely all and all being precisely one manifests the possible sphere of the dharma
realm of the unhindered nature of phenomena and phenomena (sasa muae popkye F F &#z %),
Uisang goes beyond this by positing the mutual identity of principle and principle (i sangjik 2 3248

g) because of the unhindered nature of principle and principle.

72 This passage from the Dasabhimika-sutra-sastra is a section cited from Vasubandhu’s Shidi jing
lun found in Zhiyan’s Huayan jing neizhangmen deng za kongmuzhang RSN FPIFHELAF
(T 1870); cf. Shidi jing lun 3, T 1522.26.142b12-23; K 15.28¢6-19. The passages of scripture quoted
within this section are from the Dasabhimika (Shidi jing). This section of the Dasabhimika is an
explanation of the twelve types of conditioned arising (shier yuangi +=*##2), which is found in the
explanation of the second dharma, compassion (cidei #%75) of the ten kinds of dharmas that purify
all stages completed by bodhisattvas (shizhong jing zhudifa +7&¥3# %) in the first stage, the
joyous stage (hwanhiti chi, Ch. huanxi di #-EH; Skt. pramudita-bhimi), of the ten stages. For the
whole passage see Shidi jing lun 3, T 1522.26.142b2-9; K 15.28b18—c3. In this passage of the Shidi
Jjing lun on the twelve types of conditioned arising, Vasubandhu explains by classifying them into
three types: the characteristic of self (civiang #148), the characteristic of unity (tongxiang F148), and
the characteristic of inversion (diandaoxiang ¥451#8). The characteristic of self is from ignorance to
existence. The characteristic of unity is birth, old age, death, and so forth, which are a result of the
causes and conditions of existence. The characteristic of inversion is that the piles of suffering like
these are all empty. Although one is separated from I and mine, one does not know and is unable to
awaken. See Shidi jing lun 3,'T 1522.26.142b10-12; K 15.28c4-6.

73 'The characteristic of self (chasang, Ch. zixiang 848; Skt. svabhava) refers to particularities of one
thing that differentiate it from other things. Here, Vasubandhu explains the meaning by classifying

the characteristic of self of conditioned arising as the characteristic of the fruition reward (posang
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of a fruition reward (posang #48), which is name and form’ being co-
produced with the alayavijiiana.” As the sitras say: ‘In the lands of the three

realms,”® sprouts are repeatedly produced; and namely, name and form are

#£48), the characteristic that is a result by means of that (p’iinsang # E48), and the characteristic
that the fruition reward of that establishes in sequence (pigwa ch'ajesang # Rk %78). On the one
hand, Vasubandhu says that the characteristic of self is the particularity of self that is unlike other
dharmas, being a concept in opposition to the characteristic of totality (kongsang 3£48), which is
precisely the characteristic of unity (tongsang F148). The characteristic of totality is explained as the
common characteristic that one thing has with other dharmas. See Apidamojushe lun 7 Fi% 424
s (Abhidharmakosa-bhasya) 23,'T 1558.29.118c21; K 27.621a12.

74 With respect to name and form (myéngsaek, Ch. mingse % &.; Skt. nama-ripa), name refers to the
mental side of conditioned dharma (yuwibép # %i%) and form refers to the physical or material side.
In this connection, name and form can be seen as having the same meaning as the five aggregates. It
is the fourth item among the twelve types of conditioned arising. See Apidamajushe lun VT Fi& JE12
& (Abhidbarmakosa-bhasya) 9,'T 1558.29.48b20-27; K 27.521b20—¢5.

75 'The dlayavijiidna (aroeya sik, Ch. alaiye shi FT#R3K) is one of the eight types of consciousness
postulated by the Yogacarists. Translated as the “unsinking/undying consciousness” (mumolsik #& %
#) in the old translation and the “storehouse consciousness” (changsik # %) in the new translation,
the alayavijiana 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 725 3).
See She dasheng lun ¥ X Fzw (Mahayina-samgraba) 1,'T 1593.31.114a6; K 16.1054a20; and Cheng
weishi lun PR (Vijrapatimatratasiddhi-sastra) 2, T 1585.31.7¢20-8a4; K 17.519¢17-29.

76 The three realms (samgye, Ch. sanjie =5 Skt. trayo dhatavah) are the three kinds of world
systems in which living beings transmigrate through the process of rebirth and death. These three
are the realm of desire (yokkye, Ch. yujie #7%), which is governed by desires and passions; the realm
of form (saekkye, Ch. sejie & J%), which although it is a physical world is not subject to desires
and passions; and the realm of non-form (musackkye, Ch. wusejie #&&5). See Zhong aban jing
(Madhyamagama) 47, T 26.1.723b8; K 18.188b21; Apidamojushe lun (Abhidbarmakosa-bhisya) 8,
T 1558, 29.40c23-42c4. In the sixth stage of the ten stages, the stage that is face-to-face (hyonjon
chi, Ch. xiangian di 3LATHL; Skt. abbimukhi-bhimi), it is explained that these three realms are things
created by the mind only. See Shidi jing lun (Dasabbimika-sitra-sastra) 8,'T 1522.26.169a15; K
15.68a22-23; Dafangguang fo huayan jing 25,T 278.9.558¢10; K 8.178¢24. In the Hwaom tradition,
since this mind is understood as the “clean and pure mind of the self-nature of the Tathagatagarbha”
(yoraejang chasong chongjongsim %o 38 B 1 i# i¥+3) or the true mind of the mind endowed with virtue
that gives rise to the Tathagata nature (yoraesong kigu toksim Jn otk A2 B45:3), it is explained with
mind-only thought. See Zhiyan, Dafangguang fo huayan jing souxuan fengi tongzhi fanggui X7 ¥
R AR X458 % 7 0 3B, T 1732.35.68b17-21; K 47.45b27—c3.
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co-produced.” The co-production of name and form occurs because name
and form are co-produced along with that [a/ayavijiana).

The second is the characteristic of the cause of that [a/ayavijriana]. These
names and forms are not separate from that [dlayavijiana], and relying on
that [dlayavijiiana] they are co-produced. As the sutra says: “They are not
separate.””®

The third is the characteristic in which that fruition reward brings
about the next in the sequence. From the six entrances’ you finally come to
becoming (4hava).*® As the sittra says: ‘Once these names and forms increase
and grow, they have already completed the mounds of the six entrances and
finally because of the causes and conditions of becoming, there are birth,
old age, sickness, death, anxiety, sadness, suffering, and defilements. Just like
this, although living beings produce mounds of long suffering, among these,

they are separated from me and mine,” and having neither knowledge nor

77 Shidi jing lun (Dasabbimika-sitra-sistra) 3,'T 1522.26.142b2; K 15.28b18-19.
78 Shidi jing lun (Dasabhimika-siitra-sastra) 3, T 1522.26.142b3; K 15.28b19.

79 The six entrances (yugip, Ch. liuru 7x\; Skt. sadyatana) refers to the six sense-bases (yukkin, Ch.
liugen 7<H%) of the eyes, ears, nose, tongue, body, and mind. They are called the six locations (yukchs,
Ch. liuchu 7<4%) in the Avatamsaka-sitra in eighty rolls (T 279). As the fifth of the twelve types of
conditioned arising, matched with the six sense-objects (yukkyong, Ch. liujing 7<¥t) these together
complete the twelve entrances (sibichs, Ch. shierchu +=&); Skt. dvadasayatanani). Vasubandhu
explains that the six entrances are called by that name after the six sense-bases are produced and
until these sense organs, consciousness, and their objects are brought into harmony. See Apidamojushe
lun (Abhidbarmakosa-bhasya) 3,'T 1558.29.14b4, roll 9, T 1558.29.48b27-28; K 27.472a3, 521c5-6.

&0 Cf. Shidi jing lun (Dasabbimika-sitra-sistra) 3, T 1522.26.142b18-20; K 15.28b20-22. Becoming
(yu, Ch. you #; Skt. bhava) is the tenth of the twelve kinds of conditioned arising. According to the
Abhidharmakosa-bhasya, it is what amasses the karma that leads to production (saeng %), which is
future existence (tangyu &7 ). Sce Apidamojushe lun (Abhidbarmakosa-bhasya) 9, T 1558.29.48c3—4;
K 27.521c11-12.

81 “Me and mine” (aaso, Ch. wowosuo %K FF) derives from atman (a, Ch. wo &), which refers to
the self. Mine or my thing (aso, Ch. wosuo #.F7; Skt. mamakara) refers to attachment to something
outside of oneself and of making it one’s own. In the Avatamsaka-sitra in sixty rolls, “mine” is the

truth of suffering (%oje, Ch. kuti %) among the four noble truths, “not mine”is the truth of nirvana
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awakening,® they are like grass and trees.”® Among these, as for “being
separated from me and mine,” these two manifest emptiness. “Having neither
knowledge nor awakening” means that the essence of self (svabhava) is no-

self (anatman).®* “Grass and trees” shows that they are not living beings.”®
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(myélche, Ch. mieti j%3¥), and “mine” is described as a defilement. See Dafangguang fo huayan jing 5,
T 278.9.421c15-16,422a10-11; K 8.31a13, 31b12-13.

82 Although knowledge (chi, Ch. zhi %) and awakening (ak, Ch. jue %) may be used with various
meanings intended, when we compare the associated passages in the extant Sanskrit edition and
the two Chinese translations, the context suggests that it refers to general acts of consciousness.
See Rytko Kondo, ed., Dasabhimisvaro nama mahbayinasitram (p. 24L6-7); Dr. P. L. Vaidya, ed.,
Dasabhimikasiitra, Buddhist Sanskrit Texts no. 7 (p. 11L30-31); Foshuo shidi jing #h3pt3b4g 2,
T 287.10.539c28-540a1; K 37.550b7-9; and Shidi jing lun 3, T 1522.26.142b7-8.

83 Shidi jing lun (Dasabhimika-sitra-sastra) 3,'T 1522.26.142b3-8; K 15.28b19—c2.

@ Non-self, or no soul (mua, Ch. wuwo #&#K; Skt. anatman), means that there is no permanent,
eternal, abiding, unchanging self or soul (chaa, Ch. ziwo B#). This is one of the most basic and
particular philosophical concepts in Buddhism. When Buddhism emerged in India, it arose in part
in opposition to theory of atman as found in the ancient religion of Brahmanism and was explained
as the fundamental non-self of all dharmas (chebop mua, Ch. zbufa wuwo kA& #K; Skt. niratmanakh
sarvadharmah). After describing the fundamental non-self of all dharmas, the Buddha explains that
the reason is not that all dharmas exist as a result of the existence of a self but rather that they are
brought about because of conditions. See Za aban jing (Samyuktagama-sitra) 10, T 99.2.66c18-23;
K 18.799b2-7. In the Shidi jing lun, Vasubandhu explains that the mass of suffering developed by

living beings or that which is brought about by means of conditions is called non-self.

& This passage on the three kinds of characteristics of self is Uisang paraphrasing Zhiyan’s citation
of Vasubandhu’s Shidi jing lun (Dasabbimika-sitra-sastra). Cf. Shidi jing lun 3, T 1522.26.142b12-
24; K 15.28¢6-21; Huayan jing neizhangmen deng za kongmuzhang 3, T 1870.45.563¢12-22. These
two passages supplement the original passage from the Dasabhizmika in order to make it easier to

understand.



Hwadm llsting popkye to #B—FiARE 135

You should know that with respect to the twelvefold chain of causes and
conditions® and so forth, the self-nature of the essence is empty and it is
produced relying on that @/ayavijiana. The dlaya is minute and particular,
its essence of self is non-self, and it produces the twelve causal conditions.
The twelve causal conditions also” all are non-self. Hence, things that are
produced by means of conditions do not possess any special dharmas. The
Buddha upheld the approach of visualizing conditioned arising in order to
cause one to comprehend that all dharmas are completely undifferentiated and
precisely that they complete the nature of reality. Hence, the Dasabhimika-
sutra-sastra says: “Visualizing in accordance with worldly truth is precisely

interpenetrating absolute truth.® This is that matter. This meaning resides in

% The twelvefold chain of causes and conditions (sibi inyon, Ch. shier yinyuan +=R#; Skt.
dvadasingapratityasamutpada), also called the twelvefold chain of conditioned arising (sii yongi,
Ch. shier yuangi +=%+), is a way of classifying transmigration through the cycle of rebirth and
death (samsara) in twelve steps. Each scriptural treatise describes and explains the twelvefold chain
in various ways. According to the Dirghigama-siitra, the twelve links in the chain are as follows:
(1) ignorance (mumyiong, Ch. wuming #&9f; Skt. avidya), (2) mental formations (haeng, Ch. xing 47;
Skt. samskara), (3) consciousness (sik, Ch. shi 3&; Skt. vijiana), (4) name and form (myongsaek, Ch.
mingse % &; Skt. namaripa), (5) six sense gates (yukeho, Ch. liuchu 7<3; Skt. sadayatana) [eyes, ears,
nose, tongue, body, mind], (6) contact (chvk, Ch. chu #8; Skt. sparsa), (7) sensation (su, Ch. shou ;
Skt. vedana), (8) craving, desire, thirst (ae, Ch. ai %&; Skt. trsna), (9) attachment (cA'wi, Ch. gu 5%; Skt.
upadana), (10) becoming (yu, Ch. you #; Skt. bhava), (11) birth (saeng, Ch. sheng *£; Skt. jati), and
(12) old age, decay, and death (nosa, Ch. laosi % 3%; Skt. jari-marana). See Chang ahan jing & T4 4
(Dirghagama) 10, T 1.1.60b8-29; K 17.896c6-897a7.

& Reading yok 7 for si 7 following edition A and the Kongmu zhang.

8 With respect to “worldly truth” (seje, Ch. shiti ¥3#; Skt. samovrti-satya) and “absolute truth,”
literally the “truth of the first meaning” (cheil iti che, Ch. diyi yi ti %—%#%¥; Skt. paramarthatah-
satya), worldly truth is the understanding of the way things are following the ordinary reasoning
of the truth that arises and ceases 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.”
Absolute truth refers to 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” (singiije, Ch. shengyiti
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the three vehicles and also pervades the one vehicle. What is the reason? It is

because they aim at the one vehicle.®
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If analyzed from the standpoint of the one vehicle of the teaching of
distinction (pyolgyo ilsing 31— &), “It may be briefly explained in ten
approaches. Namely, (1) causal conditions have divisions and sequences.
(2) These are subsumed in the one mind. (3) These are brought about by
means of the self and karma (chadp 8 %). (4) They do not mutually renounce
and separate. (5) The three paths of rebirth® are not severed. (6) They

Wi #3%). In the Avatamsaka-sitra in sixty rolls, all mundane dharmas are said to be worldly truth
because they follow principle with respect to language, but since all mundane dharmas do not possess
self-nature they are explained as absolute truth being in the realm that severs language. Because
bodhisattvas vividly know the correct relationship between both of these two truths (ije, Ch. ersi =
i) simultaneously, they are described as not being attached to these two truths. See Dafangguang fo
huayan jing 8, T 278.9.447a9-12; roll 28, T 278.9.580a11-13; K 8.56c22-25, 199¢5-6. In this part
Zhiyan quotes from the Dasabhimika-sitra-sistra of Vasubandhu in his Kongmu zhang. Cf. Shidi
Jjing lun 8,'T 1522.26.169a17; K 15.68b2. In this passage from the Shidi jing lun is an analysis of
the scriptural passage “the three realms are false, they are merely constructions of the mind,” which
is in the discussion of the sixth stage, the stage that is face-to-face, in the Dasabhiimika. In the
Avatamsaka-sitra in sixty rolls, see Dafangguang fo huayan jing 25,'T 278.9.558¢9-10; K 8.178¢24-25.

89 The whole passage from “With respect to conditioned arising” above to “It is because they aim at
the one vehicle” is Uisang citing Zhiyan's Kongmu zhang. Ct. See Huayan jing neizhangmen deng za
kongmuzhang 3, T 1870.45.563¢9-29.

% The three paths of rebirth (samdo, Ch. sandao =i&), which clarify causes and results in the cycle
of rebirth and death, are (1) the path of defilements (ponnoedo, Ch. fannaodao JAT414), which means
false, misguided, and groundless thoughts; (2) the path of karma (épto, Ch. yedao 3%i&), the karma
produced by body, speech, and mind as a result of defilements; and (3) the path of suffering (4odo, Ch.
kudao #38), which refers to the suffering brought about as a result of defilements and karma. In the

twelvefold chain of conditioned arising, ignorance, thirst, and attachment are the path of defilements,
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involve visualizing the limits of the past and future. (7) The three types of
suffering”' are concentrated. (8) Causes and conditions produce these. (9) The
production and destruction of causes and conditions are bound. (10) They
involve visualization in accordance with existence and non-existence (yujin
# #%).” These twelve causal conditions are subsumed in the meaning of the

one vehicle.”

mental formations and becoming are the path of karma, and the rest are the path of suffering. See
Dafangguang fo huayan jing 25, T 278.55929-12; K 8.179b3-6.

91 The three kinds of suffering (samgo, Ch. sanku =35) are (1) the suffering produced by direct
causes (kogo, Ch. kuku 33), (2) the suffering by loss or deprivation (koego, Ch. huaiku $E3), and
(3) the suffering due to the passing or impermanency of all things (baenggo, Ch. xingku 173). See
Chang aban jing & T4 4 (Dirghigama) 8, T 1.1.50b12; K 17.882a7-8; and for an explanation
see Apidamojushe lun (Abhidbarmakosa-bhasya) 9, T 1558.29.114b5-23; K 27.614b23—c21. In the
Avatamsaka-sitra, the three kinds of suffering are put into resonance with the twelvefold chain
of conditioned arising. From ignorance to the six sense gates is suffering due to the passing or
impermanency of all things, contact and sensation are suffering produced by direct causes, and
the rest are suffering by loss or deprivation. See Dafangguang fo huayan jing 25, T 278.55929-12;
K 8.179b9-12.

92 'The foregoing list of ten is called the “ten kinds of visualizations of the twelvefold chain of causes
and conditions” (sipchung sibi inyon kwan, Ch. shizhong shier yinyuan guan +<€-+=R#&#). Cf. Shidi
Jing lun (Dasabbimika-siitra-sastra) 8, T 1522.26.170c4-8; K 15.70b15-19; Dafangguang fo huayan
Jing 25,'T 278.9.559224-27; K 8.179b17-20. Among these, the tenth, “visualization in accordance
with existence and totality” (susun yujin kwan FEIAHE E#), is given as “visualization of non-existence
and non-existence” (musoyujin kwan #& P74 F#) in the Avatamsaka-siitra in sixty rolls. With respect
to this difference, Fazang provides a comprehensive analysis and explains contradictions by suggesting
that if one goes on the basis of conditions, it is the visualization of non-existence (musoyu #FiA);
and if one goes on the basis of characteristics, it is in accordance with existence (susunyu FIEH);
however, with respect to the “visualization in accordance with existence” in the Shidi jing lun, it is not
different from the contents of the sutra because it was done to manifest non-production (musaeng
#&£). See Huayan jing tanxuan ji FH SR 32 13, T 1733.35.352a29-b9; K 47.687b25—c4.

95 Uisang is citing a section of Zhiyan's Kongmu zhang, “Essay on Conditioned Arising” (Yuansheng
zhang # 4 3F), that explains the passage on the ten visualizations of the causes and conditions done
by bodhisattvas in the sixth stage, the stage that is face-to-face (hyonjon chi, Ch. xiangian di FLATH;
Skt. abhimukhi-bhimi). See Huayan jing neizhangmen deng za kongmuzhang 5 S NP4 LAF
3, T 1870.45.568b3-7.
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Why is it explained in ten numbers? It is because I would manifest the
immeasurable.

Question: Do the ten causes and conditions come under before and after
or are they simultaneous?

Answer: They are precisely before and after and precisely neither past
nor future. How do we know this? Because the approaches are not the same
they are precisely before and after. Because they are established by the six
characteristics, they are precisely neither® before nor after. What is the
meaning of that? It is because although the ten are different, they equally

accomplish no-self.

AT FHER? s
M. T&R&%, AE Ak, Aw—IFIR? A BPATiR, BPARATIA, TAF40? PR
¥, BPATAR, SARARIK, BPEAIAA, L AEFT? TEHR mF RE R

The ten causes and conditions™ of the Sutra on the Original Acts That

%  Supplementing the source text with mu # following edition A.

o5 This refers to the portion of the sixth of the ten methods for visualization by means of a
visualizing mind (sip kwansim so kwanbop, Ch. shi guanxin suo guanfa +#-SPr#L%), the “wisdom
that penetrates” (¢al yubiop yon'gi chi, Ch. da youfa yuangi zhi 4 %¥A%), in the “Worthies and
Sages Teach Visualization” chapter (Xiansheng jiaoguan pin %25 #%) of the the Sutra on the
Original Acts That Serve as a Bodbisattva’s Adornments. See Pusa yingluo benye jing 312 B35 A K4S
1, T 1485.24.1015a22-28; K 14.381a21-25. The visualization of the ten causes and conditions
(sipyon'gi kwan, Ch. shiyuangi guan +#AH#) of this sutra are (1) the twelve causes and conditions
of seeing the self as permanent (agyon sibi inyon H R+ =H#), (2) the twelve causes and conditions
of regarding it as the mind (simwi sibi inyon 3B+ =H#), (3) the twelve causes and conditions
of ignorance (mumyong sibi inyon #&%-+=—H%), (4) the twelve causes and conditions of mutual
conditions and causes (sangyonyu sibi inyon A8%H+=F#), (5) the twelve causes and conditions of

assistance and establishment (chosong sibi inyon B+ =E#), (6) the twelve causes and conditions
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Serve as a Bodhisattva’s Adornments (Pusa yingluo benye jing ¥ 1k #1355 43)%
are subsumed in the meaning of the three vehicles. What is the reason?

It is because they are differentiated and not the same according” to the

teaching.””

A detailed explanation is like what is explained in the Dasabhimika-
satra-sastra.” Just like this explanation of the twelve causes and conditions,
you should pay attention to the examples and be able to decipher all the

remaining dharmas that are produced by means of conditions.

“HLRER AR, ZREAR. FTAM? BEENARR EholHR. ot =R
IR, BRER SRR ) TR

of the three types of karma (samaép sibi inyon =%-+=H#), (7) the twelve causes and conditions
of the three time periods (samse sibi inyon =#+=F%#), (8) the twelve causes and conditions of
the three kinds of suffering (samgo sibi inyon =3 +=H#%), (9) the twelve causes and conditions of
emptiness of nature (songgong sibi inyon PE+=H#), and (10) the twelve causes and conditions of
the production of bonds (paksaeng sibi inyon ¥ £+ = ).

% 'The Adornments Siitra (Yingluo jing #3%-4%) is short for the Sitra on the Original Acts That Serve as
a Bodhisattva’s Adornments (Pusa yingluo benye jing ¥ 1E¥235 K %48, T 1485). The existing recension
was translated in two rolls by the monk Zhu Fonian 284 of the Yao-Qin #t%& dynasty between
376 and 378. Divided into eight chapters, it describes pure precepts of the three groups of beings
(samch'wi chonggye =R iF#&) of the Mahayana and the fifty-two stages of the bodhisattva path of
practice—the mind of the ten faiths (sipsin sim +45:3), the mind of the ten abodes (sipchu sim +1E
+3), the mind of the ten practices (siphaeng sim +47+3), the mind of the ten transferences (siphoehyang
sim 18 #:3), the mind of the ten stages (sipchi sim T#.:3), the mind that enters the dharma realm
(ip popkye sim NixF3), and the mind of quiescence (chongmysl sim #%#%S)—which are the original
acts of the bodhisattvas. With respect to the concept of “original acts that serve as adornments,”
when seen from the case that the sitra’s name is a term related to the Avatamsaka and to the
forty-two levels that are included in the bodhisattva stages, and to the narrative contents from the
preaching in the Avatamsaka-sitra are contained in the seventh chapter, “The Great Throng Receives
Instruction” chapter (Dazhong shouxue pin K B35 &%s), the two sitras share a profound relationship.
Also, along with the Sitra on Brahma’s Net (Fanwang jing 3L #842), it is considered to be one of the

most important sitras on the Mahayana precepts in East Asian Buddhism.
97 Reading su [ for yu "k following the Kongmu zhang. Edition A uses the logograph chun #.
9 Zhiyan, Huayan jing neizhangmen deng za kongmuzhang 3, T 1870.45.568b7-8.

9 See Shidi jing lun (Dasabhimika-sutra-sistra) 8, T 1522.26.170c4-171b15.
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Second, the methods of dharani are explained like this below.

'Third, with respect to “the subsumption of dharmas in accordance with
phenomenal dharmas,” it is because they manifest the dharani of Indra’s
net'® and the dhiarani of the minute and subtle.’”’ Their more extensive
meaning is like that in the sutra.

Fourth, the so-called nine time periods are [1] the past of the past, [2]
the present of the past, [3] the future of the past, [4] the past of the present,
[5] the present of the present, [6] the future of the present, [7] the past of
the future, [8] the present of the future, and [9] the future time period of
the future. The three time periods [past, present, and future] share mutual

identity and mutual interpenetration102 and complete one thought-moment.

100 The dharani of Indra’s net (Inda, Ch. Yintuo K %) refers to the approach of the dharma realm
that is like Indra’s net (Indara mang popkye mun, Ch. Yintuoluo wang fajie men BIEH#ERTT) in
Zhiyan’s approaches to the ten mysteries. See Dafangguang fo huayan jing souxuan fenqi tongzhi
Sanggui 1A, T 1732.35.15b6-7; K 47.2b21-22.

101 The dharani of the minute and subtle (miseda, Ch. weixituo # %) refers to the approach in
which the minute and subtle are mutually tolerable and peacefully instituted (mise sangyong allip
mun, Ch. weixi xiangrong anli men #4854 71) in Zhiyan's approaches to the ten mysteries. See
Dafangguang fo huayan jing souxuan fenqi tongzhi fanggui 1A, T 1732.35.15b6-7; K 47.2b21-22;
Huayan wushi yaowenda ¥ 8 A+%M %, T 1869.45.520b26-29. In the Chongsurok, the dharani
of Indra’s net is explained as manifesting mutual identity, the dharani of the minute and subtle is
explained as manifesting mutual interpenetration, and both manifest the inexhaustibility of layers
upon layers (chungjung mujin, Ch. zhongzhong wujin € £ &) in the dharma realm of the one
vehicle. See Chongsurok 2A,'T 1887B.45.754c23-755a1; HPC 6.829a8-17.

12 With respect to mutual identity (sangjik, Ch. xiangji #9€7) and mutual interpenctration (sangip,
Ch. xiangru #8\), mutual identity means that because essence-nature (chesong #21£) of the myriads
of phenomena produced by conditioned arising in the dharma realm are devoid of self-nature
(mujasong #x 8'%) and empty (kong =), all are the same. Mutual interpenetration means that because
all phenomena produced by conditioned arising in the dharma realm are devoid of self-nature and
empty, they are designated as mutually receptive to each other and mutually tolerating. Mutual
identity and mutual interpenetration are important terms that manifest the conditioned arising
of the dharma realm in Hwaom doctrinal learning. From the standpoint of the heuristic device of
essence and function (cheyong, Ch. tiyong #2)7), mutual identity is the essence of conditioned arising,
and mutual interpenetration is the function of conditioned arising. The scriptural evidence for this

is the famous passage from the Avatamsaka-sitra in sixty rolls: “Know that the one is precisely the
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The combination of the whole and parts is called, hence, the ten time
periods.103 “One thought-moment” is explained from the standpoint of a

thought-moment of a phenomenon.
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Fifth, as for “in terms of levels,” if you decipher in accordance with meaning
by means of the expedient means of the six characteristics, you will precisely
understand this. The six characteristics are like what was explained above.

Question: In the single word “conditioned arising” (pratityasamutpada),
the non-duality of all dharmas is clearly manfiest,'” so why is it necessary
for many approaches?

Answer: Deciphering the essence is precisely like this. There is no need

to search far away. For this reason, the satra says: “Licentiousness, anger,'*”

many, and the many are precisely the one.” See Dafangguang fo huayan jing 8, T 278.9.446a5;
K 8.55¢7. Also, “One land fills the regions of the ten directions, and precisely the lands of the ten
directions interpenetrate one land so that there is no room left.” See Dafangguang fo huayan jing
4, T 278.9.414b21; K 8.23¢11. Uisang says that both mutual identity and mutual interpenetration
represent the principle (i #2) and function (yong M) of the methods of dharani of the characteristics
of reality of conditioned arising (yéngi silsang tarani pop ¥ ALK MICHE Ri%). See Ilsing popkye to,
HPC 2.2¢19. He explains it specifically using the analogy of ten coins (susipchon pop F14%i%).

103 The concept of the ten time periods (sipse, Ch. shishi ) builds on of the nine time periods (%use,
Ch. jiushi 7L#). The nine time periods refer to the three ages of the past, present, and future of which
each 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. See Dafangguang fo
huayan jing 37, T 278.9.634a27-b5; K 8.257b4-11. Zhiyan and Uisang maintain that the nine time
periods and ten time periods share mutual identity and mutual interpenetration, and also specifically
explain this through the analogy of dreams that are brought about separately. See Chongsurok 1A,
T 1887B.45.725a8-19, roll 2B, T 1887B.45.763¢19-21; K 45.156b6-b16.

104 Reading su F for ho F following edition A and the Chongsurok 2A,'T 1887B.45.743¢8-9.

105 Reading 70 % for noe i following edition A.
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and foolishness are precisely bodhi.”'* Those who are deluded to what is
like this, however, are extremely remote [from the truth]. For this reason, the
Buddha taught that bodhi is distinct from the seven kinds of truths about
suffering,'” and that if one practices just as I have explained over the course
of three innumerable kalpas, he will then be able to be ferried [to the other
shore]. There need to be many approaches of explanation for the sake of
those who are deluded.

Question: If this is so, then approaches to Dharma would be innumerable.
Why do you explain only six approaches?

Anwswer: Because by the explanation of the six approaches you should be
able to understand all dharmas in accordance with the examples, it is briefly
explained like this. It is really just as I have said.

Sixth, with respect to “Obscure and undifferentiable” [line 17], it is
because each and every dharma of conditioned arising is like this. You should

be able to ponder this according to the foregoing [discussion].

A, ANAR AR, B &I &, BT AR, AR, de B3R,

M. R —2 Fiks= P TTAT, AT A RMRE, AR A
BF YRR, PPRER e S AR R RSN B ER,
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106 Many sttras contain passages like this. One similar example is as follows: “The Buddha explained
that the characteristics of licentiousness, anger, and foolishness are precisely liberation.” See Weimoji

suoshuo jing 4e/F ZEPTRAE (Vimalakirti-nirdesa-sitra) 2, T 475.14.548216-18; K 9.992¢21.

107 The seven kinds of truths about suffering (ch'ilchong koje, Ch. gizhong kuti £4E5%F) are also
called the seven kinds of birth and death (ch'ilchong saengsa, Ch. gizhong shengsi 4% % 32); they and
are explained in the Chongsurok as follows: “There are three separate steps (pundan %$%) and four
transformations (pyonysk % %). The three separate steps are the three realms (of desire, form, and
non-form), and the four transformations are (1) the transformation of birth and death brought about
by the expedient means (pangp’yon saengsa 7712 %£.52) as a result of the bodhisattva’s original vow, (2)
the transformation of birth and death brought about by causes and conditions (inyon saengsa B #
4 72), (3) the transformation of birth and death brought about by existence (yuyu saengsa A # % 5¢),
and (4) the transformation of birth and death brought about by non-existence (muyu saengsa #4 %&
3t). See Chongsurok 2A,'T 1887B-45.750b11-14; HPC 6.822a18.
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b. Practices Benefiting Others

Second, in assuming practices benefiting others, the “ocean'® seal” [line
19] obtains its name in terms of simile. What simile? This great ocean is
extremely deep, clean, and pure so as to penetrate to the bottom. When
devas (heavenly gods) and asuras (titans) fight and contend with each other,
all the throngs of soldiers and all of their weapons are manifest'” clearly
in the midst of the waters just as a seal manifests the logographs of a text.
Hence, it is called an “ocean seal.” Being able to enter into samadhi is also
like this. One thoroughly realizes that the dharma nature has neither source
nor bottom and to the ultimate end is clean and pure, transparently calm,
and perfectly clear. Because the three kinds of world systems manifest within

it, it is called “ocean seal.”

ZRRAMEAT P, B, ARARS. TE, R KERIR, IERUR, RFETS R
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“Multitudinous” [line 20] is because it has the meaning thriving and
flourishing. “Production” is because it gushes forth in an inexhaustible
manner. “Wish fulfillment” obtains its name from an analogy. The king
of wish-fulfilling gems (cintamani), without thinking, sends a rain of

precious jewels to benefit beings, and this cannot be exhausted according to

105 Supplementing the source text with Aae # following edition A