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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.



vii

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

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

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

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

and all sentient beings.

Haebong Jaseung (4% %4 %)

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



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

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

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

prohibitive, we have instead offered representative selections from a range



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

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

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

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

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



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

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

Western scholars, students, and practitioners of Buddhism.

Robert E. Buswell, Jr.

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

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

May 20,2012 (2556 year of the Buddhist Era)
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The Establishment of Silla Buddhist Thought

"From the time of the ascent of King Muyeol &2\ to the Silla throne during
the middle Silla period (654-780), the Silla rulership began to exercise
firmer systematic control over the provinces and worked progressively
toward strengthening the power of the ruling house through a centralized
system of administration. After the assimilation of Baekje and Goguryeo in
668, the Silla royal house had attempted to reorganize the social structure.
As a part of that process, established monasteries came to take charge of
creating a system modeled on their image of a Buddhist world.? It was
a time of dramatic political and administrative changes. Confucianism
had established itself as a growing force, especially in connection with
establishing government policies. At the same time, efforts had to be made
to synthesize the Buddhisms of the Three Kingdoms while keeping a close
eye on the rapidly developing new trends in Chinese Buddhism. At the
same time, there was a need to assimilate the broad range of Buddhist
thought developing throughout the East Asian world. In this complicated
matrix, the world of Silla Buddhism sought to create its own system of
Buddhist thought that would, while responding to a wide range of doctrinal,
sectarian, and institutional issues, at the same time be broadly accessible to
the general public. Buddhism came to lead the people gathered under the
flag of the Unified Silla to a view of fundamental equality in nature that
was based in the bodhisattva precepts and the Buddha-nature theory as
developed in Tathagatagarbhic Mahayana thought. While karmic theory and

transmigration theory firmly supported the realities of class distinction, the

1 Translated from the introduction written for the Korean version, with some changes.This
introduction applies to the first two translations in this volume: the works by Woncheuk and

Daehyeon.
2 Chae Sangsik, “Silla tong-il gi ui seongjeon sawon ui gujo wa gineung.” (See the bibliography at
the end of chapter 3 for complete information about sources. Page numbers within articles and books

were not provided in the original Korean source of this translation.)



6 1. Introduction: Yogacara Studies in the Silla

understanding of Buddhist doctrine at the same time brought about a new
type of consciousness based on the acceptance of an outlook of fundamental
equality.’®

'The Buddhism during the period of the Chinese Northern and Southern
courts had taken the truth of dependent arising realized by Sakyamuni as
its central tenet; this was followed by the systematization of the theory of
emptiness of the Madhyamaka ¥#Jk system, which was in turn sharpened
and deepened by the careful research into the process of the production of
phenomena in our manifest world undertaken by Yogicara # 4T ik; all
of this was eventually solidified around the axis of Tathagatagarbha 4ws
#. thought, which understood each and every sentient being to possess the
capability of attaining enlightenment. After the formation of the Buddhism
of the Northern and Southern courts, which ended up with the unified
Sui court at the end of the sixth century, a form of Buddhism emphasizing
the integration of theory and practice emerged in the form of the Tiantai
Buddhism X & systematized by Zhiyi %758 (538-597), which engendered
the further development of various schools of Sinitic Buddhism. After
Xuanzang’s %% (602-664) return from India to the Tang, the Faxiang
school %407, the “New Yogacara” (or “New Consciousness-only” #77£3k)
was established based on his translation work, while during the same period,
the Tathagatagarbha-based Huayan #j school was systematized by Fazang
%% (643-712) and the other major Huayan scholars. These broad trends in
Chinese Buddhism exerted a profound influence on the development of Silla
Buddhism.

Within the matrix of the Yogicara Buddhist studies that were the
predominant strand of study in Silla during the Three Kingdoms period,
the studies of Madhyamaka and Nirvana Sitra established in the Goguryeo
and Backje were absorbed into the doctrinal Buddhism of the Unified Silla,
significantly enriching the Buddhist philosophical environment. Thus, once

3 Gim Yeongmi, “Samguk tong-il Silla bulgyo sa yeon-gu ui hyeonhwang gwa gwaje.”



The Establishment of Silla Buddhist Thought 7

the New Yogéacara and Huayan were added to the mix, doctrinal Buddhist
studies in the Unified Silla began to reach a high level of sophistication.
Through the works of such doctrinal masters as Woncheuk Hi#] (613-696),
Wonhyo 7T#E (617-686), and Uisang &t (625-702), the Buddhism of
the Silla flowered with its own distinctive flavor, developing dramatically,
centering mainly on Yogicara, Tathagatagarbha, and Hwaeom (Huayan)
studies. While on one hand realizing the necessity for creating an intimate
relationship between Buddhism and state in the form of a national religion,
Buddhism also became immensely popular with the lower classes by meeting
their needs for religious faith. Thus, practices such as devotion to Amitabha
FTi e, Maitreya %), Ksitigarbha 33, and Avalokitésvara #& were
energetically promoted.

The earlier strain of Yogacara studies that was already well-established
since the time of the Three Kingdoms was transmitted to the Unified
Silla along with the New Yogicara, and based on the lively interest and
considerable energy expended on the topic by scholar-monks, considerable
achievements were produced in this field during this period. Consciousness-
only thought, with the background of Maitreya, Amitabha, and Ksitigarbha
worship, brought about the establishment of a Beopseong Jong 4%
(Faxiang Zong; “Dharma-character school”), which went on to become one
of the two major doctrinal strands of Korean Buddhism. The other major
stream of Silla Buddhism was formed upon the return of Uisang from
China. Uisang, building on the basis of Huayan studies that had already
formed during the Three Kingdoms period, firmly established Hwaeom
as the most enduring and influential stream of doctrinal studies in the
Unified Silla. Esoteric Buddhism was also introduced from an early date in
Silla Buddhism, and would be reenergized by the introduction of the new
esotericism of the eighth century in China. But esoteric Buddhism as a
doctrinal tradition never attained a level of widespread scholarly interest in

Korea comparable to that of Yogacara, Tathagatagarbha, or Huayan studies.”

4 Jung Byung-Sam, “8 segi Silla ui bulgyo sasang gua munhwa.”
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Consciousness-only Thought
(East Asian Yogacara)

1. Basic Yogacara Doctrines

“Consciousness-only” "£3# (K. yusik) is the Sinitic rendering of the Sanskrit
notion of vijAiapti-matratd, the view that nothing is cognized independently
from the transformations occurring within our own consciousness. In other
words, everything we become aware of is “nothing but the transformations of
consciousness.” This was a seminal component of the thought of the Indian
school of Yogacara. The Yogicara thinkers saw that while living beings
seem to have no recourse but to carry out their daily lives acting under the
assumption that they are experiencing their surrounding environment more
or less “as it really is,” a rigorous and logical examination of the problems
concerned with cognition as they are developed through basic Buddhist
principles makes the direct experience of “things-as-they-are” impossible for
unenlightened sentient beings.

Yogicara began to develop in the fourth to fifth centuries C.E.,
originating around a set of scriptures and treatises attributed to masters
such as Vasubandhu ##1, Asanga 3, and the legendary Maitreyanatha ¥
#, and this school occupied a prominent position in the Indian scholastic
tradition for several centuries. It was also transmitted to Tibet, where its
teachings became an integral part in much of Tibetan Buddhism, and to
East Asia, where it was studied with intensity for several centuries.

Yogicara became known for its rich development of soteriological
theory through an epistemological approach. The cognitive problems
involved in establishing the relationship between an imputed “self” and
surrounding objects were investigated by the Yogicara school from a
variety of perspectives, in a number of voluminous and detailed texts. The
Yogécara thinkers took the theories of the body-mind aggregate of sentient
beings that had been under development in earlier Indian schools such as

Sarvastivada #2f and worked them into a more fully articulated scheme of
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eight consciousnesses /\3%, the most important of which was the eighth,
store consciousness (d/ayavijiana) F#AR#%. The store consciousness was
explained as the container for the karmic impressions (called “seeds” 72
T Skt. bija) received and created by sentient beings in the course of their
existence; this explanation enabled a coherent account of how karma operates
in an individuated manner. Included in this development of consciousness
theory is the notion of conscious construction—that phenomena that are
supposedly external to us cannot exist but in association with consciousness
itself. The main implication of this notion is that the problems human beings
experience in terms of ignorance and affliction are all due to the erroneous
closure of consciousness brought about by our imagining consciousness,
which actually serves to make it impossible for us to have a direct experience
of reality.

This notion, “consciousness-only,” is generally taken to be the central
tenet of Yogacira, and thus the manifestations of the Yogacara school that
developed in East Asia are usually referred to by this term rather than
Yogacara. As a formal school, however, in East Asia, the Consciousness-
only tradition received the somewhat pejorative appellation of “Dharma-
characteristic” school 4% (K. Beopsang Jong).

The Yogacara school is known for the development of other key concepts
that would hold great influence not only within their system, but within all
forms of later Mahayana. These include the theory of the three natures =
£ of the completely real, dependently originated, and imaginary, which
can be seen as a Yogicara response to the Madhyamika two truths =3#.
Yogicara is also the original source for the theory of the three bodies =% of
the Buddha, and depending on precedents in Abhidharma literature, it also
helped to greatly develop the notions of categories of dharmas, path theory,
and the two hindrances to liberation =4,

The most fundamental early canonical texts that explain Yogacara
doctrine are scriptures such as the Samdhinirmocana-sitra #iR% 4 and
treatises such as the Yogdcarabhimi-sastra s, Mabiyana-samgraha ¥
K&, and Prakarandryavaca-sastra B¥=m. Yogacara eventually waned

in influence as a distinct school in East Asia. Nonetheless, the teachings
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of Yogiciara brought a deep and lasting influence on the basic technical
vocabulary of all forms of Buddhism that developed in Tibet and East Asia.
This is because it was the Yogacaras who took it upon themselves to provide
a detailed analysis of the functions of consciousness, as well as the effects
that Buddhist practices such as morality, concentration, and wisdom have on
the consciousness and how those effects bring one to the Buddhist goal of

enlightenment.

2. Early Silla Yusik Studies: Woncheuk

Studies of Yusik in the Silla started with the research on the Mahiyina-
samgraha (K. Seomnon #3#) carried out by Jajang Z&# (d.u.) and Won-
gwang % (558-638). After arriving in China, Won-gwang became much
enamored with the Seomnon, producing highly respected interpretations of
its contents. The Seomnon doctrine introduced to the Silla was integrated
into the strands of Yusik studies already under development in the seventh
century, and it became an important stream of Silla doctrinal studies,
undertaken seriously by many scholar-monks. The extent of the influence of
Yusik studies in the Unified Silla is readily attested by the simple fact that
the majority of extant doctrinal studies of the period are on Yogécara topics.
The flow of the Unified Silla Yusik studies starts with Woncheuk H:8]
(613-696), who went to China at a young age and who was active in the
circle of Xuanzang. Having been born into the royal family, and then having
gone off to the Tang to study, Woncheuk learned Mahayana and Hinayana
doctrines from leading figures of Tang Buddhist scholarly community, taking
a special interest in Yogicara, which was flourishing at that time. Skilled
in six languages including Sanskrit, he regularly participated in scriptural
translation projects. Investigating a broad range of doctrinal schools and
subschools, Woncheuk spent eight years at Yunjisi €%<F at Mt. Zhongnan
#-#l in the south of Chang’an. His fame spread widely, and the emperor
Taizong of the Tang set him up at Ximing Temple ®# . As his fame

reached back to his homeland, requests from the Silla for his return were
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issued a number of times, but these were denied by Taizong. So Woncheuk
remained in China, working energetically, producing some twenty-three
works in 108 fascicles. Based on his influence a doctrinal tradition known as
the “Ximing school” came into existence; this school became influential in
the Silla, resulting in an important early component of Silla Yusik studies—a
fact readily confirmed by the high frequency of citation of Woncheuk in the
works of subsequent Silla Yusik scholars. Thus, while Woncheuk lived and
worked in China for his entire career, his influence on his Korean colleagues
back home was strong, as his works were widely studied on the peninsula,
and Korean monks regularly went to China to study with him.

The bulk of Woncheuk’s energies were spent in the study and explication
of the changes brought about by the introduction of the New Yogacara
juxtaposed with the pre-Xuanzang Yogicara doctrinal understandings,
which had been based primarily on the translations and commentaries of
Paramirtha #3%. Woncheuk first took up for examination the Paramartha
translation of the Mahdyana-samgraha, which had originally served as
the basis for Silla Yogécara studies, and polished this according to the
understandings of the New Yogicara, reintroducing the text into the Silla.
However, the Yusik thought of Woncheuk showed significant differences in
viewpoint from that of the mainstream Faxiang tradition, predominated by
the work of Kuiji #L4 (632—682) in his capacity as successor to Xuanzang.

Woncheuk, unlike some of his contemporaries in the Kuiji lineage, was
an interested in maintaining the integration of Yogacara doctrine with other
prevalent forms of Mahayana. Thus, even in the explication of Yogicara
works, he tended to draw on texts from the Old Yogicira, as well as works
of Tathagatagarbha pedigree. In this way, he was similar Wonhyo, his rough
contemporary in the Silla, who, when faced with the need to resolve a
doctrinal conundrum, also did not hesitate to rely on texts from ostensively
different doctrinal systems. The two scholars also shared in their approach in
the sense that when presented with the problem of resolving a contradiction
between two opinions, rather than siding with one or the other, each would
often present a third alternative that resolved the two. One consistent

framework through which Woncheuk understood Buddhism was that of
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seeing every form of Buddhist teaching as skillful means—as nothing more
than tools to articulate the point of a specific theory. He saw all Buddhist
teachings to be nothing more than a skillful means to help sentient beings
attain realization like that of the Buddha. This is a viewpoint wherein
attention is paid to the logical integrity of each system and its adaptability
to various problems based on rational principles. The various approaches and
understandings found in Buddhism are to be taken into account through an
awareness of the context and situation in which they have been presented,
as well as their real applicability and effectiveness in resolving any given
problem.’

'The core guiding principle operating within Woncheuk’s thought system
was that of the middle way. From the time of early Buddhism, all Buddhist
philosophers had been grounded in this as the basic standard of Buddhist
thought. The view of emptiness articulated in the treatises of Madhyamaka
Buddhism sought a middle way of discourse between the tendencies toward
holding to existence as seen in forms of Abhidharma and the tendency
toward nihilism that was often the result of the contemplations taught in the
Prajiaparamita texts. In a similar manner, the New Yogicara movement saw
itself as a middle way between what it perceived as the eternalistic tendencies
of Abhidharma and the nihilistic tendencies of Madhyamaka. Woncheuk
tended to see both Madhyamaka and Yogicara as viable approaches to the
middle way.

The middle way removes attachment, and it is by freedom from
attachment that one attains enlightenment. Woncheuk understood all
Buddhist teachings as methods for removing the attachment of sentient
beings: such attachment would enable them to arrive to the middle way. In
operating from this kind of perspective, Woncheuk, as a Yogicara scholar,
took a distinctive approach, and thus his Yusik was one in which attachments
and prejudices were removed and a middle way was revealed, one in which

the various strands of Buddhist teachings were to be fully included.

5 Jeong Yeonggun, “Woncheuk ui yusik cheolhak singu yusik ui bipanjeok jonghap.”
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Since Woncheuk understood all Buddhist doctrines to be ultimately
based on the expression of a single intention, they should not be in conflict
with each other. Thus, he did not fully adhere to the standard Yogicara
doctrinal classification into the three periods of existence (Hinayana),
emptiness (Prajﬁipiramiti), and neither-existence—nor—emptiness
(Samdhinirmocana and Lotus sitras). Rather, he felt that the content of the
teaching needed to be adjusted according to the time to be applicable to the
particular afflictions and misunderstandings of sentient beings. Woncheuk
was averse to establishing and adhering to an exclusive position set up in
opposition to another position; rather, with a holistic vision he attempted
to clarify the underpinnings, the strengths and weaknesses of each position,
endeavoring to include them all as a part of the larger system of Buddhism.
Thus the system of doctrine and thought of Woncheuk was not simply that
of the school of Yusik, but one that broadly included both Mahayana and
Hinayana, incorporating them into a single-vehicle system.

In their emphasizing the realistic analysis of actual human conditions and
the ability of sentient beings to dedicate themselves to practice to achieve
transformation, Yogécara scholars had established a theory wherein sentient
beings were categorized into five different natures, with one of these being
a category of people called icchantikas, who were seen as lacking the basic
potential to become buddhas.® This concept, which was thoroughly accepted
and supported in the New Yogicara, ended up being a rather notable (or
notorious) position. In response to this, Woncheuk asserted the view more
commonly advocated by members of the Tathagatagarbha traditions: that
all sentient beings equally possessed the potential to become tathagatas, and
that therefore each of the sentient beings of the classes of the five natures
had the intrinsic nature of buddhahood, and all could become perfectly
enlightened. Even icchantikas, if they encounter the authoritative power of a

buddha or great bodhisattva who is possessed of immeasurable merit, may

6 For an investigation of the formation of the concept of icchantika in Buddhism, see Karashima

Seishi, “Who were the icchantikas?”
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also be saved.” Moreover, again differing from the standard emphasis of
the New Yogacara, which tended to focus on the practices of bodhisattvas
who had achieved a certain level of realization, Woncheuk held a profound
regard for the practices of ordinary sentient beings, emphasizing positive real

practice for their salvation.

3. Early Post-Woncheuk Developments

Students with affinities to the view of Woncheuk that exhibited this kind
of broad ecumenical approach in assimilating the full gamut of Buddhist
doctrines gathered together under the rubric of the Ximing school, forming
a distinct separate faction from the Kuiji-centered Faxiang school.® Such
scholars as Seungjang B# (d.u.), Dojeung @3 (d.u.), and Doryun
i#@f# (d.u.) became affiliated with the Ximing branch, but other Silla monks
such as Sinbang #7%5 (d.u.) went to study within Xuanzang’s group and
participate in translation projects; and Sungyeong JE#% (d.u.), who learned
and developed Xuanzang’s ideas, contributed to the formation of a Korean
transmission of Faxiang studies. Seungjang was a renowned translator who
took part in the translation projects of both Yijing &% (635-713) and
Bodhiruci in the capacity of Sanskrit specialist. After Woncheuk’s passing,
he built a relic stipa at the Fengdesi in Zhongnan shan, paying great tribute
to this master. Dojeung, who returned to Silla in 692 with the offering of an
astronomical chart to the king, summarized his ideas in the Seong yusingnon
yojip PEF%S. This work was received with enthusiasm by Daehyeon
X% (d.u.), who used it as a basis for the development of the philosophical
background of the Silla Beopsang school. Doryun, who worked mainly in
China, wrote a number of commentaries to various scriptures, consisting of

eighteen titles in fifty-seven fascicles. His magnum opus was his twenty-

7 Jeong Yeonggun, “Ilche jungsaeng ui seongbul edachan Woncheuk ui ipjang.”

8 Go Ikjin, Hanguk godae bulgyo sasang sa.
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fascicle commentary on the Yogdcirabhimi-sastra, the Yugaron gi #iimsmst
(finished in 705), in which he summarized the gamut of positions of Tang
and Silla monks of the New Yogicira, often taking positions in disagreement
with Kuiji and the Chinese Faxiang school.

Although Wonhyo was never formally affiliated with the East Asian
Yogicara school (nor any other school, for that matter), his contributions
to the study of Yusik thought in the Silla are equal to—and in some cases
greater than—any of the above-mentioned more closely affiliated adherents
of the school. Wonhyo’s work on the major Yogicara texts comprised one of
the largest portions of his oeuvre. He also employed Yogacara consciousness
theory and its detailed explications of the process of individuated causation
extensively in his explication of Buddhist texts in general. His ljang ui =
[ & (System of the Two Hindrances)’ was a landmark work on Yogicara
understandings of nescience and affliction, and a comparable work on
this topic is not to be seen in any cultural tradition of Buddhism past or
present. Wonhyo also gave much impetus to the assimilation of Dignagan
Buddhist logic, not only by way of his essay on the topic—the Pan biryang
non ¥):. &%, but also by his application of basic efuvidya principles in
his argumentation of issues in other works, including his famous Simmun
hwajaeng non P13 So great was his contribution in this area that
he was worshipped later with Daehyeon by the Goryeo Dharma-character
school, as an incarnation of Dignaga.

Sungyeong JiE# (d.u.) also made a considerable name for himself. He
studied the New Yogécara directly under Xuanzang, and after mastering the

methods of logical proof systematized in Xuanzang’s circle, returned to Silla

9 Translated by A. Charles Muller in Wonhyos Philosophy of Mind, ed. A. Charles Muller and Cuong
Nguyen.
10 Translated by Dan Lusthaus in Wonkyo’s Philosophy of Mind, ed. A. Charles Muller and Cuong
Nguyen.

11 Translated by Cuong Nguyen in Wonkyos Philosophy of Mind, ed. A. Charles Muller and Cuong
Nguyen.
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to transmit these to his colleagues at home. Back home in Silla, he established
his own method of “indeterminacy of contradictory propositions” & & 48 & R
2 %. During the 6-7th year of the reign of King Munmu X & (666—667) he
sent a copy of his proposal to the Tang via a tributary envoy. However, since
Xuanzang had already passed away a couple of years before, he did not have
the chance to evaluate it. Nonetheless, it is said that Kuiji was able to peruse
it, and was greatly impressed. It is also said that many of Sungyeong’s other
writings were subsequently received in the Tang. The extent to which he is
thought to have taken the Yusik teachings as the supreme expression of the
Mahayana is expressed in a legend that sayshe went to hell for laughing at the
teaching of the Huayan jing that says “at the first arousal of the intention for
enlightenment one has already become Buddha.”"?

'The biographical details about Gyeongheung % (also written ¥%#%; d.u.)
are sparse, but based on the account in the Samguk yusa, it is understood that he
was originally from Baekje. It is said that King Munmu’s will to his son, who
would become King Sinmu, was to make Gyeongheung National Elder and
install him at Samnangsa =#1<F. While the largest portion of Gyeongheung’s
work was in the area of Yogicara, his interests, like Wonhyo’s, were broad, and
he ended up writing commentaries and essays on the scriptures from the gamut
of Mahayana traditions, but with a large portion being devoted to Vinaya. In
all, he authored forty works, among which unfortunately very little is extant.
Among these, seventeen centered on Yogacara, but very little is known about
their contents. He is honored, along with Wonhyo and Daehyeon, as one of
the three “masters of the brush” of the Silla period.

Uijeok #&# (d.u.) penned four works on Yogicira, among a total of
twenty-five commentaries on a broad range of scriptures including those
from Pure Land, the Prajiaparamita, Lotus, Nirvana, and Vinaya. Between
his works and activities he did much to energize Yogicara studies. It is
said that he established a relationship with the Hwaeom master Uisang,
with whom he debated regarding the relationship between Hwaeom and

12 Y HEE AR AR E. Recorded in the Song gaoseng zhuan at T 2061.50.728a25.



Consciousness-only Thought (East Asian Yogacara) 17

Yogacara doctrines. Uijeok, although having studied with Xuanzang, was not
inclined to place too much emphasis on Yogacara approach, emphasizing
the equivalence in value of the broad range of Mahayana scriptures. This
tendency showed a contrast from both Kuiji and Woncheuk, who were in
the Tang, and more affinity with Wonhyo and Daehyeon of the Silla. The
Yusik thought of Uijeok, who worked at Geumsansa 4L, influenced the
subsequent Beopsang scholars such as Jinpyo #%& (718-? or 734-).

4. Daehyeon

Among all the above-mentioned masters of Consciousness-only doctrine,
Daehyeon X% (d.u.; also written Tachyeon X%) ended up being designated
as the patriarch of the tradition in Korea. While serving as the head
Yongjangsa ¥ &< in Namsan Gyeongju, he developed the practice of
devotion to the images of both Maitreya and Amitabha, at the same time
broadly engaging himself in the study of all schools of Buddhism, which
he did while traveling about and engaging in discussion and debate with
various scholars. In addition to his inquiries into the principles of Huayan
interpenetration, he wrote commentaries on the scriptures from the Lozus,
Nirvana, Prajiia, Tathagatagarbha, and Madhyamaka traditions. He showed a
special interest in Yogicara interpretations of the Vinaya, and also composed
a number of works on Pure Land. Altogether he composed more than fifty
works, substantial portions of which are extant. Twenty of his works that
dealt with Yogicara ranged in their treatment of the earliest Yogicara works
up through Xuanzang’s new translations, especially those containing the
interpretations of wijiiapti-matra and Buddhist logic by Dharmapala that
would end up becoming the orthodoxy of the Faxiang school.

Dachyeon, as an inheritor of the Yusik tradition of Woncheuk and
Dojeung;, also gave serious treatment to the Huayan system of thought, which
was seen as being the lineage of Fazang and Wonhyo, and also treated the
arguments between Yogacara and Madhyamaka on the nature of the existence

of phenomena in a fair and balanced manner, inheriting, criticizing, and
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synthesizing the positions of the scholars of these traditions without showing
noticeable sectarian bias. In his magnum opus, the Seong yusingnon hakgi MR
#am 3 (Study Notes on the Cheng weishi lun), Dachyeon provided a detailed
analysis of all the major scholarly debates of his period. Regarding one of the
most seminal debates—that of the meaning of emptiness vs. existence—he
pointed out that the debate could take place nowhere else but in the realm of
language and that the underlying aims of the arguments presented on both
sides were the same: that of finding the best way for sentient beings to achieve
enlightenment. Daehyeon therefore took up a position wherein he attempted
to reconcile the disparate positions. Dachyeon’s Yusik theory can be seen as an
attempt to include as best as possible the approaches of Woncheuk, along with
the somewhat different line of thinking found in the orthodox Faxiang school,
which was basically defined by Kuiji. However, his central standpoint was that
of the New Yogécara thought understood as the middle way of Consciousness-
only.” Daehyeon’s thought synthesized the results of the Silla Buddhist studies,
clarified the meaning of each teaching from the standpoint of the middle path
of Consciousness-only theory, and raised the opposition of positions based on
essential nature and characteristics to a new level of subtlety. In his synthesis
of all this into the New Yogacara thought, the Buddhism of the periods was

comprehensively systematized.

5. Post-Daehyeon Yusik

From the time of the beginning of the middle period of the Silla, the basis
for the activities of the Consciousness-only scholar-monks became centered
on the kind of thought and belief engaged in by Dachyeon, and by the time
of the reign of King Gyeongdeok (742-765), a distinct Beopsang tradition
with these features had taken form. The Beopsang school had started mainly

pursuing research on Yogicara; soon extending this to include Vinaya

13- Gim Namyun, “Silla Beopsang Jong yeon-gu.”
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research, Silla Buddhist research assumed a wide range in scope.

Shortly after the peak of Daehyeon’s activity, another strand of Beopsang
studies came into being with Jinpyo £ at its fore. From Wonsanju
7, he entered the samgha at Geumsan-sa, studying with Shandao
&1 (Sengji 17%) of the Tang. He undertook a regimen of very strict
training, carrying out the repentance of forgetting the body =%, and was
ordained in visions of Ksitigarbha and Maitreya bodhisattva. Jinpyo also
engaged extensively in the practice of divination with the aim of seeing his
own karma, to enable the ability to carry out repentance with a maximum
level of effectiveness. Jinpyo was a devout practitioner of faith in Ksitigarbha,
the bodhisattva who made the compassionate vow to save sentient beings
even in the hells, and to Maitreya, who was expected as the next buddha.
'The Beopsang school that Jinpyo led thus included a strong devotional and
practice orientation, with great stress placed on the practice of repentance,
along with the teaching of faith in Maitreya and Ksitigarbha to the common
people. This orientation was also espoused by his disciples at Songnisan
581, Yeongsim /KR and Simji -3, the son of King Heondeok #4&XE.
It was passed on through Seokchung #% down to the founder of the
Goryeo, becoming a long-lasting lineage. This kind of practice-and-devotion-
oriented brand of Yusik held sway for considerable time in the Silla regions
of Songnisan, Gangneung, Mt. Geumgang and so forth, and because of this
sort of adaptation of Yogicara to folk devotion, it had a great influence with
the common people." This kind of tendency ended up making a significant
and lasting mark on the character of the Yusik tradition in Korea.

Epero eoratum factus. Fex silibussedi forum periorum propublibus
cursulost? Quod re pat, quem dii sesus, utuam sendiemunti, con ducoena,
publint, omnese morum con verce ad consult orumed is horum cultori buntem
ficider in nemunum publii facchic ienatiaecit; nocte castre es coractam ubitem
potiae, morum, consulla num ium factum te consceporum igna, nem ducivis.

Equo iaet? quo C. Serei simis. Quod dees et, nos in Itandiis bonemendum.

14 Ibid.
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Introduction

'The Commentary on the Samdhinirmocana-sitra by Woncheuk ] (613-696)
is regarded by scholars as one of the most important commentarial works
in the entire Yogicara tradition." Woncheuk’s original dharma-name was
Mun-a U, but he apparently accepted the appellation Woncheuk (Perfect
Fathoming). He was born into the Silla royal family; ordained at the age
of three, he left in his teens to study in China. He became enthusiastic
about doctrinal studies after having had the opportunity to hear about the
Mabhayinasamgraha-sistra from Fachang %% (566-645) and Sengbian
18## (568—642), and received permission from the Tang emperor Taizong
to remain at Yuanfasi L < in Chang’an to work with state support.
Woncheuk studied broadly the various Buddhist doctrinal systems, including
the various strands of Abhidharma and Satyasiddhi, while at the same time
becoming proficient in six languages, including Sanskrit.

When Xuanzang %% (602-664) returned from India in 645, bringing
such texts as the Yogacarabhimi-sistra and Cheng weishi lun back for
translation, Woncheuk became an avid student of these works. At the
completion of the construction of Ximing Temple ®#<F in 658, the
emperor invited Woncheuk to take up residence there in the capacity of
Great Master X4&. There, starting with his commentary on the Cheng weishi
fun, Woncheuk engaged himself in the exegesis of many of Xuanzang’s new
translations, adding much impetus to the popularization of these works. At
one point Woncheuk retired to Yunjisi ZF<F in Zhongnan and stayed in
another place for a period of peaceful seclusion for eight years, but afterwards

he returned to Ximingsi to renew his lectures on the Cheng weishi lun.

1 Translated from the introduction written for the Korean version.

2 During the course of this translation virtually all Sino-Korean terms, person names, and text
names have been added to the Digital Dictionary of Buddhism and can thus be further investigated
online at http://www.buddhism-dict.net/ddb.
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He also served within the translation project as the primary checker
against the source texts during the translations of the Miyan jing %k
8, Xianshi lun BA3sm, and other works. Starting with such monumental
works as commentaries on the Samdhinirmocana-sitra, Cheng weishi lun,
and Yogacarabhimi-sistra, he produced more than ten major exegeses.
Unfortunately, only the commentaries on the Samdhbinirmocana-sitra, Sitra
Jfor Humane Kings, and the Heart Sitra have survived to the present. Recently,
a restoration of his commentary on the Cheng weishi lun has been developed
based on citations in later works. Silla King Sinmun repeatedly requested
Woncheuk to return home to Silla, but in the end, he never made it back.
WoncheuK’s final project was that of participation in the translation of the
eighty-fascicle Huayan jing that had arrived to Luoyang, but before this task
was completed, he succumbed to illness, passing away in 696 at the age of 84.

Since Woncheuk had studied for a few decades in China before the
introduction of Xuanzang’s new translations, he was already deeply steeped
in, and somewhat intellectually committed to, the interpretations of Yogicara
based on the earlier translations by Paramartha £%—“Old Yogicara.”
Nonetheless, after having the chance to fully work through Dharmapala’s
&% (6th c.) theoretical system, he embraced and praised the “new Yogacara.”
Woncheuk subsequently tended to be critical of Paramartha’s system,
citing instead theories of consciousness—especially the three-nature theory
elaborated in the new Yogéacara—which he felt more clearly accounted for
the function of the mind in its apprehension of external objects.

While the Dilun school had previously developed a theory of
consciousness based on a model of eight levels, the Shelun school, under the
influence of Paramirtha, took the eighth consciousness, the alayavijiiina,
to be a mixture of truth and delusiveness, and posited beyond this a ninth
consciousness, called the amalavijfiana, which was understood to be a pure
consciousness of thusness. In response to this, Woncheuk, in a thorough
examination of terminology and principles, criticized the nine-consciousness
theory and supported the eight consciousness model. Woncheuk criticized
Paramirtha’s views primarily through the framework of the three natures

and three non-natures, which included within it a concrete revolution of the
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phenomenal world from the perspective of both rational theory and direct
awakening. In using the three nature framework, Woncheuk responded
to what he perceived as a complete rejection by Paramartha of both the
dependent nature, and the nature of pervasive discrimination, which attaches
to phenomena. Woncheuk took the position that since the rejection of the
dependent nature implied the denial of the basis of all existence, its rejection
amounted to an error in regard to the understanding of reality.

Nonetheless, in the course of investigating and explicating various
theories of consciousness, Woncheuk relied extensively on Paramartha’s
works. But in the case of a discrepancy between the positions of the old
and new Yogacara, Woncheuk inevitably followed the line of thinking of
the new Yogacara. This shows that Woncheuk’s basic orientation is toward
the doctrinal flow of the new Yogicara introduced by Xuanzang, which was
the overwhelming force in the Buddhist world of the time. Additionally,
Woncheuk showed a much more accommodating approach toward
Madhyamaka than that seen in the mainstream Faxiang thought exemplified
in the writings of Xuanzang and Kuiji #L% (632-682).

Woncheuk explained how the early Yogicara founders attempted to
merge the real and the conventional, how Nagirjuna attempted to deny
both real and conventional, and furthermore, how the debate regarding
the juxtaposition of emptiness and existence developed between Yogacara
and Madhyamaka and how that argument played out in the works of
Bhavaviveka 7% #f (ca. 490-570) and Dharmapala. Bhavaviveka maintained
that all dharmas are empty, while Dharmapila said that all dharmas are both
existent and non-existent. Woncheuk tended to emphasize the fact that the
problem occurs only because one stubbornly holds to one’s own principle and
is unable to consider that that of one’s opponent, and he tried to harmonize
the two approaches through the contemplation of emptiness. Fully
understanding the truth of existence to be its emptiness, knowing the reality
of neither empty nor existence, one experiences the middle way for oneself,
within which the positions of both Bhavaviveka and Dharmapala can be
accepted. Thus, while seeking to stress the greater and deeper meaning of the

Buddhadharma, he warned against the ever-present danger of attaching to



26 1. Selections from the Commentary on the Samdhinirmocana-satra, by Woncheuk the Sramana of Ximing Temple
(Haesimmil gyeong so SRR ER)

one’s own position, or the view of one’s own school, to the point of setting up
a confrontational situation.

One of the most noted aspects of Woncheuk’s Consciousness-only system
is his rejection of the firm distinction in five natures. He asserted instead that
even so-called icchantikas have the potential for enlightenment.’ Moreover,
with the basic purpose of taking to task the narrow and biased attitude seen
in the canonical interpretations of the newly translated scriptures, Woncheuk
sought to clarify the various positions on the possibility of attainment of
buddhahood by icchantikas based on the canonical sources that supported
both sides of the issue.” For Woncheuk, the scriptures and treatises were
to be seen as organically related and were to be interpreted from a wider
viewpoint, and so he did not deem it incumbent upon scholars to rigidly

tollow the line of argumentation regarding the distinctions in the five natures

3 'This interpretation of Woncheuk’s position is agreed upon by most scholars. See, for example,
Jeong Yeonggeun T7kA%, “Woncheuk ui yusik cheolhak: singu yusik ui bipan jeok jonghap,” and
Nam Muhui # & B, “Woncheuk ui saeng-ae wa yusik sasang.” See the bibliography at the end
of chapter 3 for complete information about sources. There are also scholars who read Woncheuk
differently, claiming that in fact he ultimately supported the five-nature theory in the same way as
Chinese Faxiang scholars such as Kuiji and Huizhao ##3. See, for example, Kitsukawa Tomoaki 4% 1]
%713, “Saimyd Enjiki to gosho kakubetsu ron.” and “Woncheuk sasang ui jae geomdo wa gwaje,” pp.
170-173.The gist of this position is that Woncheuk asserted that sentient beings have only a single
nature, and that they all attain Buddhahood because Huizhao, who argued against this position,
never actually claimed that Woncheuk said it. Furthermore, a citation from Doryun’s Yugaron gi #r
w3 sT claims that Woncheuk supported the view that there is a class of sentient beings who lack the
potential for Buddhahood. Clearly, these objections need to be taken into serious consideration before
a final determination can be made on the topic. However, merely saying that because Huizhao’s
Liaoyideng was written to refute Woncheuk’s views on the Cheng weishi lun and because all of the
differences between Faxiang’s Consciousness-only and Woncheuk’s Consciousness-only are included,
but not objected to does not suffice as evidence. It is more likely that in response to Woncheuk’s
positive assertion of the reality of the equality of sentient beings, Huizhao wanted to show the
difference in his position by objecting that sentient beings are not originally equal in their innate
capacities, and thus wanted to clarify how his opinion differed from that of the theory that all

sentient being possess a single nature of potentiality for attainment of buddhahood.

4 See Jeong Yeonggeun, “Ilche jungsaeng ui secongbul e de han Woncheuk ui ipjang,” pp. 159-163.
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and distinctions in the three vehicles as presented in the Samdhinirmocana-
sitra. As a way of approaching the five-natures theory, he thought it
necessary to distinguish between whether one is approaching the matter from
the perspective of the essential nature or from the perspective of the nature
acquired by practice. From the perspective of essential nature, all sentient
beings are the same. That from the perspective of the nature imprinted
from practice it is obvious that sentient beings differ can be characterized
as the position of Kuiji’s lineage. Woncheuk sought to transcend the
difference between these two approaches, assimilating them into a single
standpoint that emphasized equality.” This debate on the interpretation of
Woncheuk’s position is still ongoing, but no matter what, we can certainly
praise Woncheuk’s unstinting efforts at comprehensively understanding
the conflicted standpoints of both the division between Madhyamaka and
old Yogicara and the division between old Yogiacara and new Yogicara and
trying to overcome these oppositions through an ecumenical approach.®
After WoncheuK’s time, the Faxiang school, led by Kuiji, established itself
as the orthodoxy in China as the transmission of Consciousness-only, and in
the process sharply criticized the interpretations of the Woncheuk stream as
deviant. Thus, the Woncheuk tradition did not endure in China. However,
the ecumenical attitude from which Woncheuk viewed the differences in
Buddhist doctrines was an invaluable contribution to the doctrinal Buddhist
discourse of the period, with his middle way of Consciousness-only allowing
the debates of the time to be elevated to higher levels of sophistication.
Disciples who were affiliated with the broadminded approach taught by
Woncheuk ended up forming a school of thought distinct from the Faxiang
school of members connected with Xuanzang and Kuiji, and this group that
followed Woncheuk came to be known as the Ximing %# school. The major
Silla Yusik scholars who were influenced by Woncheuk, including Seungjang
Wit (7th c.), Dojeung #3% (7th c.) and Doryun i&1& (7th c.), continued to

s Ibid., pp. 173-174.

6 Jeong Yeonggeun, “ Woncheuk ui yusik cheolhak: singu yusik ui bipanjeok jonghap,” p. 34-46.
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exhibit a tendency of independent thinking in regard to Yogéacara doctrines.
The differences between the thought of the members of the Ximing school
and those of the Cien school can be most clearly seen in their respective
interpretations of the Cheng weishi lun. In his treatment of the Cheng weishi
lun, Woncheuk tends to take a critical stance toward the various positions of
the ten great Yogacara masters whose views are understood to constitute the
texts. He compares their positions in order to come up with a more accurate
presentation of Consciousness-only. His approach is thus different from that
of Huizhao, who rather than treating each position objectively, tended to
adhere rather slavishly to the interpretations of Kuiji, using these to argue
against any divergent views.” The Consciousness-only thought of Woncheuk,
which featured an interfused standpoint based on the viewpoint of the
single taste, was taught in the Silla through Dojeung, and the influence of
this approach made its mark on Daehyeon K% (8th c.). The influence of
the broad Consciousness-only thought of Woncheuk was exerted on the
tfoundation of the Consciousness-only thought that served as the mainspring

of Silla doctrinal studies.

Outline of WoncheuK’s Commentary on the Samdhinirmocana-sitra
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7 See Nam Muhui, “Woncheuk ui saeng-ae wa yusik sasang yeon-gu,” pp. 141-150.
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The marker O indicates sections that have been translated in the present

work.

To show as many features as possible of the Consciousness-only thought
of Woncheuk, we selected the Commentary on the Samdhinirmocana-sitra,
and from within this, translated a few of the most important sections. We
have translated most of the sections of the “motivation for the teaching and
the title” and the “revealing the essence” portion of the “distinction of the

doctrines of the sutra” following the paragraph arrangements of Woncheuk,
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and then from the exegesis proper we have selected sections that have been
the subject of debate, such as the materials related to the distinction into the
five natures. In this relatively small sampling of Woncheuk’s work, we hope

to provide the best possible sense of his Consciousness-only thought.
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Commentary on the Samdhinirmocana-satra

A IYPT ERE

Woncheuk of Ximing Temple

Preface to the Samdhinirmocana-siatra, Chapter One
R FmE—

W ARL P N R, —HEME, —HE R, ZBHTIRE, IR LEARE,

I would like to explain the satra in four parts: (1) the motivation for the
teaching, and the title; (2) the distinction of the doctrines of the satra; (3)
the elucidation of its bases and purpose; (4) the exegesis proper, following

the text.

1. The Motivation for the Teaching, and the Title

F—HABABE, BA AREE BRELMAESL, BEHE FHETHT
T MG EmE T, kR mAE, BB MTHE, PEME T, B HAmE
o BRI ERALE, THK HEMAFT, THAKERE, RAGT

8 The source of this translation is Commentary on the Samdhinirmocana-sutra R % &%, HB]
1.123b1-129a4.

o 'This second occurrence of #3 is not in the source text of either the HBJ or XZ]J versions; we

have added it based on the context.
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E, EBRKRE R AmEE, AR AREE, ERZ ARE . EREA,
EAZ G, RETRA, BR—FZFE, FFIES, B FEZ R, KmikH
FREMPA, BRE A MET,

How mysterious!"' The nature of reality is extremely profound, transcending
myriad forms, yet becoming form. The Perfect Voice'? is mysterious—it
articulates a multitude of words, yet does not speak. It is nothing but words,
yet words are forgotten. It is not form, yet forms are revealed. Although
the principle is quiescent, it can be discussed. As for it’s being nothing but
words, yet words are forgotten: even though one speaks at length, nothing is
explained. Since nothing is explained, there is silent non-duality in the ten-
foot room." Since it can be discussed, the three natures'* are articulated in

the pure abode."”

10 Compare this passage to T 1595.31.183a5-7

11 The Nakamura Bukkyogo daijiten (p. 832b) defines # 4 as “to think personally, secretly.” In
Buddhist texts, however, this word almost always appears at the beginning of a phrase or passage
that introduces some inconceivable aspect of the Dharma in a praising manner. Thus it seems that
it might be taken as a kind of exclamatory, praising opening of a passage, without actual meaning
implied. The Japanese Hossd monk Zenju says: [#5A4 a2 i, | (RAMERAFHFH T 2260.
65.318a25).

12 Synonymous with the term “single voice” — 4. The voice of the Buddha, which, although

delivering a single perfect teaching, is understood differently by listeners of different capacity.
13 The room of Vimalakirti, where he expressed the thunderous silence of non-duality.

14 The three natures of cognition in Yogacara (Skt. tri-svabhava), which are three general modes of
cognition according to which living beings perceive the world: (1) the nature of existence produced
from attachment to illusory discrimination; the mind that operates in such a manner as to mistakenly
impute a real essence to those things that are produced from causes and conditions and in fact have
no true essence; thus the appearance of a mistakenly imagined world (parikalpita-svabhiva Fzt Pk
1); (2) the nature of existence arising from causes and conditions; the more accurate view that sees
that all phenomena are produced according to myriad causes and conditions (paratantra-svabhava
fRAbALIE); (3) the nature of existence being perfectly accomplished; the highest state of existence
conforming to ultimate reality, perceived in a non-discriminating mode of cognition (parinispanna-

svabhava B RE ).

15 Assuming parallelism with the above reference to Vimalakirti, and taking note of the distinctive

Yogacara notion of three natures, this is probably a reference to Tusita Heaven, the abode of Maitreya,
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Therefore Maitreya Bodhisattva'® explains the real and the conventional,
but leaves both intact. Nagarjuna'” Bodhisattva discourses upon emptiness and
existence, and both are negated. Yet this remaining intact does not differ from
negation. As the meaning of Consciousness-only is further clarified, negation
does not differ from leaving intact. The meaning of no-marks is always
established. Both empty and existent, it is positive proof of the teaching of the
two truths.' Neither existent nor empty, it matches with the principle of the
Middle Way. Hence we know that when the deluded proclaim emptiness, they
are attached to existence, and when the enlightened articulate existence, they

are penetrating emptiness.

Wik R, EAME, A2 5 S, NEIE—, RECEIRZ 5, 55
M A KB REERART, AR A2 AR, Sl F—, Wik, KAEE
ERERA BELF TSP REFAE, G F =, SRR, A BES—E
F BEFFFEIP. RREF GF = TR, AP HAZTL,

who is in some accounts said to have come down from this heaven to teach Yogicara to Asanga.

16 Maitreya (or Maitreyanatha) the semilegendary figure usually named as the founder of Yogacara
Buddhism. He is thought to have lived from about 270 to 350 CE and is the putative author of such
Yogacara works as the Yogicarabhimi-sastra #itwsa and the Madhyinta-vibhiga % 5%, He is
credited with the establishment of such basic Yogacara notions as Consciousness-only "3, the three
bodies of the Buddha =%, the three natures =%, and the dlayavijiiana FTHAEREK. He is said to have
been the teacher of Asanga ##. [Source: DDB]

17 Nagarjuna (2nd—3rd century) is one of the most esteemed figures in Buddhist history, considered
by many Mahayanists as second in insight and importance only to Buddha himself. A master of
Sanskrit grammar and linguistics as well as a devastating debater and critical thinker, his masterwork,
Mila-madhyamaka-kariki (Fundamental Verses on the Middle Way), sharply critiqued with elegant,
sophisticated verse many treasured concepts and theories held by Buddhists and non-Buddhists,
from causality and time to 4arma and nirvana. Based on the title of that text, the school that based
itself on his thought was called Madhyamaka. [Source: DDB]

8 The absolute truth B &z (paramartha-satya) and conventional truth #4563 (samvrti-satya).
The absolute truth is the view of reality as experienced by enlightened people. Since it transcends
dualistic logic, it cannot exactly be expressed in linguistic constructions. The relative truth is reality
as experienced by unenlightened people, and is expressed readily in dualistic linguistic constructions.
[Source: DDB]
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"The Buddhadharma is the ultimate source: how could it be otherwise? Yet
there are many ways of leading people, and not only one entry into reality.
Therefore the Dharma king taught in three turnings of the wheel." The
first was the teaching for practitioners of the sravaka vehicle®, delivered at
the Deer Park? in Varanasi?? —the first revelation of the causes and effects
of samsira and nirvana. This was the first turn of the Dharma, that of the
four truths.”® Next is the teaching aimed the bodhisattva vehicle, where in

the sixteen sermons at Vulture Peak® and so forth, he explained the Prajia

19 'The Faxiang school’s 48 broad division of the Buddha’s teachings into three periods. The three
are (1) the teaching of existence 748 7%#, which says that all existence is established by causes, but
the dharmas of this composition are truly existent. This is in accordance with the Agama satras F
442 and other lesser-vehicle satras; (2) the teaching that the original nature of all things is empty,
that signs are not ultimately real #&487%%. This is considered to be the beginning of “great vehicle”
teaching, as it is changing from “lesser vehicle” teaching. The prajidaparamita sutras f&#4& are
cited as examples of this teaching; (3) the teaching of true emptiness: the middle way is explained
affirmatively through such sttras as the Avatamsaka and the Samdhinirmocana W% 42. This is also
called the period of the “ultimate turn of the Dharma wheel” # L %44 In the two earlier periods the
Buddha is said to have adapted his teaching to the development of his hearers; in the third to have

delivered his complete and perfect doctrine. [Source: DDB]

20 The term srdvaka (“voice-hearer”) originally refers to a direct disciple of the Buddha (one who
heard his voice). In Mahayana texts, it is a technical term that usually carries negative connotations.
While sravakas are disciplined monk-practitioners who contemplate the principle of the four noble
truths for the purpose of the attainment of arhatship, and thus eventually nirvana, they are also
considered along with the pratyekabuddha to be a practitioner of the two lesser vehicles, inferior in

insight and compassion to the bodhisattva. [Source: DDB]

21 Mrgadava, known also as the “park of wise men.” A famous park northeast of Varanasi, a favorite

resort of Sakyamuni. The modern Sarnath near Benares, where Sakyamuni is said to have delivered

his first sermon. [Source: DDB]

22 An ancient Indian state, west of Magadha (the site of the Mrgadava park) and north of Kosala,
along the Ganges. The capital, also called Varanasi, is the present-day Benares. [Source: DDB]

23 'The four truths explain suffering, its causes, its riddance, and the method of its riddance, which
can be characterized as the causes and effects of samsara and nirvana. The first and first and third

truths can be seen as effects, and the second and fourth as causes.

24 Grdhrakita-parvata, also translated into English as Eagle Mountain. A narrow, high mountain

near Rajagrha in the ancient Indian state of Magadha, a place frequented by the Buddha. Given as
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teachings. This is the second, the turning of the Dharma of signlessness. Last
is the teaching for all vehicles, where in the pure and defiled lands of the
lotus flower bank world, he taught the Samdhinirmocana-sitra and so forth.

'This is the third, the fully revealed meaning of the Great Vehicle. This is the
intention with which the Tathagata initiated his teaching.

MAMREEE, —HRL. FRfF—H, 2N B, BRGE, RKApLR, &
HBE, REFARITAR LS, MELALRZ K, LMEE, &4
RELERE, b, BIRG0, BEFh, @FFEAS HABZ, BZ A
W RE A, wHatE [HEETREE, |

=\
.

The words of the title [in Chinese] are jie shen mi jing. In part, this is
a general name, but in the preface, the components of the title are broken
down into detail. Jie # means “explication”; shen & means “profound”; mi
% means “hidden.” The thrust of this sutra is to clarify the three categories
of sphere, practices, and effects as being peerless. Since it explicates this
profound meaning, it is called Explication of the Profound and Hidden.
Jing % is a translation of the Sanskrit sizfra. In rendering as jing, there is
a borrowing from its connotations seen in the Confucian classics, where

» 2k
il

it means “constant” . Constant from ancient times up to the present, the

doctrine is always stable, thus it is called “constant.” Sizra is also translated as
“thread.” The Four-Part Vinaya® says: “| When the] thread strings the flowers
[of a garland] together firmly, they do not fall.”*®

the site for the preaching of several of the Buddha’s Mahayana sermons, such as the Lotus Sutra and
Satra of Limitless Life. [Source: DDB]

25 Or Vinaya of the Four Categories (Skt. *Dharmaguptaka-vinaya, * Citurvargiya-vinaya). The Sifen
Ju; 60 vol., T 1428. The influential Vinaya text transmitted from the Dharmagupta sect, one of the
four major Vinaya works transmitted to East Asia. This work investigates the origins and causes by
which the pratimoksas enumerate the offenses of the precepts of the bhiksus and bhiksunis—especially
distinguishing the reasons for the lightness and heaviness of punishments. There is also detailed
explanation consisting of two parts dealing with various concrete regulations concerning activities of

everyday life, ceremonies, and rules of behavior. [Source: DDB]

2% This citation, found also in various other commentarial works, is not in the version of the
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KEZf. IR RE, BRE. Rga® SAEHK, BF—&. —HEF. =
WA BFIRR &, BHITAN, B &, RERE, HRLE B
WF, RALRH, REZLT, BATRE, ALATER ALER, LEPREZ ML
L, MNP, RIREHE,

The Great Tang Tripitaka” translates this as “commensurate sutra” 24,
'This applies commensurate matching %4 being commensurate with reason,
and matching the capacities of sentient beings.

Satra also has two meanings: the first is that of penetrating; the second
is that of supporting. It penetrates the meaning that is to be explained, and
supports the sentient beings that are to be edified. Because it includes these
two meanings, it is called “commensurate satra.” If we analyze the title, the
two words “understanding” ## and “satra” 4 refer to the teaching expressed
in words. The words “profound” i& and “secret” % indicate the principle that
is explained. The title is created reflecting the connotations of the agent and
object of explanation: thus it is the “explaining sutra” 4% of the “profound

and hidden” #£%. Among the six types of explanation of compound

Four-Part Vinaya in the Taisho canon. A line clearly expressing this theme is found in the
Samantapasadika: ERIXRIEY: 2o WAL, ABER FIRR T, & 5B H F 4%, B3HEAAFRY
#o (T 1462.24.676b1-3).

27 A reference to Xuanzang (602-664), the noted pilgrim who traveled to India, eventually
becoming one of the most important figures in the history of scholastic Chinese Buddhism. He
lived in Chang’an at the outset of the Tang dynasty, being fully ordained in 622. Finding that
China possessed only half of the Buddhist scriptures, and believing that many of these were either
corrupted, incomplete, or improperly translated, he set out for India. After arriving, he studied with
many famous Buddhist masters, especially at the famous center of Buddhist learning in Nalanda
temple. Returning home in 645, he was received with honor, and with the emperor’s support, set
up a large translation bureau in Chang’an, drawing students and collaborators from all over East
Asia. He translated seventy-five works in 1,335 juan into Chinese. His strongest personal interest in
Buddhism was in the field of Yogacara/Consciousness-only. The force of his own study, translation,
and commentary of the texts of these traditions initiated the development of the Faxiang school
#7 in East Asia, and the Faxiang school’s theories regarding perception, consciousnesses, karma,

rebirth, etc., found their way into the doctrines of other schools. [Source: DDB]
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words, this is [the first,] that of “compound words that contain a principal

component and qualifying component.”28

R d—4, FENA, RERZIHK, BBHE, R &, BOHE £
Fat, |mEREA., BZE R, A—3N, AEAS, Ry, M EE—, HEH
522(«@00}%,—

As for the words “preface, chapter number one”: “Preface” & means
“introduction.” It is the part that explains the motivation for initiating the
main teaching iE3R. “Chapter” & means “category”; it also has the meaning
of differentiation. Expressing what has been heard and so forth, groups
of distinctive content are arranged in order; these groups are organized
under headings and are called chapters. Within each section there are eight
chapters. This chapter is the first in order, therefore it is called “humber one.”
Thus the label Scripture That Explicates the Profound and Hidden: Preface,
Chapter One.

2. Articulating the Essence of the Doctrine

TEME RE, GPARARL AR, B BT E, RETH, KEZR.
APYhRE,

28 'The six interpretations of compound terms (Skt. saz-samasah) are (1) 4R 4% (Skt. tat-purusa)—
dependent compound, in which the first noun modifies the second noun (“mountain temple”),
e.g., IR visual consciousness, where the eye is the qualifying term; (2) 48i&#% (Skt. dvamdva)—a
compound in which both elements are equal (“mountains and temples”); (3) # %#% (Skt. karma-
dharaya) —a compound in which the first element is an adjective or adverb, and the second element a
noun or adjective, respectively (“high mountain,” “very high”); (4) % ##% (Skt. dvigu) —a compound
in which the first element is a numeral (“five dharmas,” five aggregates 4, etc.; (5) an adverbial
compound #R¥E#E (Skt. avyayi-bhava), or a term resulting from “neighboring” association, e.g., &%
thought or remembering place, i.e., memory; (6) A ## (Skt. bahu-vrihi) —a compound of two or
more elements that is used adjectivally (“black robe” used adjectivally—“black-robed man”); the sign

of possession, e.g., %# he who has enlightenment. [Source: DDB]
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Regarding the words “essence of the doctrine:” the word “essence” refers
in a general way to the essence of the teaching that elucidates. “Doctrine”
refers to that which is elucidated in the various teachings that are specifically
expressed. The essence of the holy teachings is revealed by the Great Tang
Tripitaka in five approaches.

2.1. Approach of Gathering up the False and Returning to
the Real
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The first is the approach of gathering up the false and returning to the
real. From this perspective the holy teachings have the collection of words,
collection of phrases, and collection of phonemes,” along with sound,

functioning as their essence. As the Vimalakirti-sitra® and so forth say: “All

29 L8 XK. Separately, %%, 91%,and X F. & (Skt. naman) is the names of things, single words. €
(Skt. pada) means phrases, and S (Skt. vyarijana) refers to the breaks and inflections in voice that
serve as the bases for words and phrases—thus, phonemes. Being formed as grouped collections, they
are termed in Sanskrit as 2dya &. Plural assemblages of these are termed as X%, 4%, and %4
%. The Sarvastivadins took these elements of language as having elemental existence, whereas the
Sautrantikas and Yogiciras took them to be provisional entities, nothing more than the temporary
manifestations of voicing. Dharmakirti upheld the basic Sautrantika position. In Yogacara these are
categorized within the twenty-four factors not associated with mind & R48 847 (Skt. nama-pada-

vyanjana-kaya). [Source: DDB]

30 The 434 Vimalakirti-nirdesa-siitra is considered one of the most profound, as well as literarily
excellent, of the Indian Mahayana satras. The sutra expounds the deeper principle of Mahayana as
opposed to lesser-vehicle teachings, focusing on the explication of the meaning of non-duality. A
significant aspect of the scripture is that it is a teaching addressed to high-ranking Buddhist disciples
through the mouth of the layman bodhisattva Vimalakirti, who expounds the doctrine of emptiness
in depth, eventually resorting to silence. There are three translations extant: the Weimojie suoshuo jing
U FEZEPTHRAE (trans. Kumarajiva; T 475), the Shuo wugoucheng jing 34 J6#%4E (trans. Xuanzang; 6
fasc.; T 476), and the Weimajie jing #2542 (trans. Zhi Qian; 2 fasc.; T 474). [Source: DDB]
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sentient beings are thus; all dharmas are also thus.”'

2.2, Approach of Gathering Marks and Returning them to
Consciousness
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Second is the approach of gathering marks and returning them to
consciousness. Briefly speaking, there are two interpretations. The first is that
which is clarified through the three parts [of cognition]. Self-witnessing
is called consciousness, and the subjective and objective parts are both
called marks.” Therefore, the first fascicle of the Cheng weishi lun® says:

“ “Transformation’ means that the substance of consciousness comes forth

30—k A e, — kTR, T 475.14.542b12.

32 Under discussion here are the first three parts of the four parts ™% of consciousness. According
to the Weishi school, when the cognitive mental functioning is activated, the mind itself is divided,
depending upon the particular function, into four aspects, and based on this, that which we know as
cognitive function is established. Namely, the mind is divided into the parts of: (1) that which is seen
(objective part) 484, (2) that which sees &%~ (subjective part); (3) the confirmation of that seeing
A% (self-aware part, self-witnessing part); and (4) the acknowledgment of that confirmation #
B2 % (reconfirming self-aware part, rewitnessing part) (T 1585.31.10b17). This theory developed
over a period of time, with its final formulation being attributed to Dharmapala. The course of its
development is understood as having been initiated by Sthiramati, who first posited a self-aware
aspect only. Then Nanda distinguished this into the objective and subjective aspects, with Dignaga
formulating the three-part model. [Source: DDB]

33 R°E#: The Cheng weishi lun; 10 fasc.; T 1585. Mainly a translation by Xuanzang of
Dharmapila’s commentary on the 7rimsikd, by Vasubandhu, but it also includes edited translations
of other masters’ works on the same verses. It is the primary text of the Faxiang school. The aim of
this work is to explain the entire received system of Yogicara in an organized fashion, and thus it is

probably the most complete exposition of Yogicara in the entire Buddhist tradition. This is the only
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resembling two parts, because the subjective and objective parts both arise
on the basis of the self-witnessing nature of consciousness” (T 1585.31.
1a29-b1). Also, in the second fascicle it says: “Although the marks that
are transformed by consciousness are of innumerable varieties, the types of
consciousness that carry out the transformation are only three” (T 1585.31.
7b26). If we rely on this explanation, “mark” means “form.” This is because
the subjective and objective parts are the forms of the self-witnessing part of

consciousness.
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The second is the elucidation of the meaning through the two parts of
consciousness. [In this case,] the subjective part is called consciousness,
and the objective part is called marks. Therefore the Cheng weishi lun says:
“Or, internal consciousness comes forth resembling external objects.”** If
we follow this interpretation, the objective part is called marks. The marks
not being different from their seeing is called “consciousness-only.” More
generally speaking, since the collection of words, collection of phrases, and
collection of phonemes, along with sound, are the marks of consciousness,

they are called consciousness.

work by Xuanzang that is not a direct translation of a text, but instead a selective, evaluative editorial,
drawing on several (traditionally ten) distinct texts. Since Kuiji aligned himself with this text while
assuming the role of Xuanzang’s successor, the East Asian tradition has treated the Cheng weishi lun
as the pivotal exemplar of Xuanzang’s teachings. Translated into English by Francis Cook for the

Numata series in the volume entitled Three Texts on Consciousness Only. [Source: DDB]

3 T 1585.31.1b2-3. This kind of opinion is understood to represent the position of Nanda, one
of the ten Yogicara masters cited in the Cheng weishi lun. He took the subjective part .4 as the
essence of awareness, and the transformation of this essence of awareness into something resembling

external objects to be the objective part A%~
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2.3. Approach of According with the Real by Means of the
Nominal
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Third is the approach of according with the real by means of the nominal.
As the Yogicarabhimi-sistra and so forth say: “Names and so forth are mere
designations; sound is real. Therefore, apart from sound there are no distinct

names and so forth.”’
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Further explanation: Each of the above three approaches opens up into
two more aspects. In the case of the first two approaches, the first, that of
gathering in the false and returning it to the real, is only true and not false.
The second is the approach of distinguishing between true and false. This is
false and not true, because the four dharmas of words [phrases, phonemes,
and sound] are not real. As for the second aspect, in the first approach, that
of gathering up marks and returning them to consciousness, there is only
consciousness—there are no marks. The second is the aspect of distinguishing
between consciousness and marks. Provisionally relying on this ground, the
four dharmas of words and so forth are only marks and not consciousness,
because words and so forth are all subsumed in the objective part. As for the
latter two approaches, the first, that of using the nominal to accord with the
real, is only real and not nominal. The second, that of distinguishing between
nominal and real, encompasses both nominal and real. This is because words

and so forth are nominal, and sound is real.

35 We were not able to find this kind of passage in the Yogdcarabhimi, but something very close is
contained in the Cheng weishi lun at T 1585.31.6b5-7: AIREH 542 R i 2 L Y, &% A
HE AR, e RF R TR, S Z AR SRR, AR AR e AR,
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2.4. Approach of Determining the Essence of Three kinds of
Dharmas
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Fourth is the approach of determining the essence of the three dharmas.
The three dharmas are dharma-approaches of the categorization into three
categories of the [five] aggregates #, [twelve] fields &, and [eighteen]
elements 7. The Mahayanabhidharma-samuccaya-vyakhya™ calls them
the three categories of dharmas.” Since the orthodox position of the
Sarvastivada®™ commentators™ is to take sound as being substantial, within

these three categories, it is included in the aggregate of form," the field of

36 An explication of Asanga’s Abhidharma-samuccaya X R % ik &5 (T 1605); trans. in 646
by Xuanzang; 16 fasc.; T 1606.31.694b—774a. This is the only text by Sthiramati translated by

Xuanzang. The Tibetan tradition attributes the Zaji lun to Jinaputra. [Source: DDB]
37 See, for example, T 1606.31.694b18.

3¢ Sarvastivada was a major branch of Indian Abhidharma Buddhism, developed some two hundred
years after Sikyamuni’s death, understood to be derived from the Sthavira school. Although the
adherents of this school denied the existence of a unitary self, they were known for their belief in the
inherent existence of dharmas. They analyzed these dharmas into five groups, including seventy-five
distinct dharmas. The Six Padas ><2# (“six feet”) and the Mahavibhasa-sastra K %)% contain
the main teachings. The Abhidharmakosa generally presents Sarvastivada positions, but also has
Sautrantika influences. Its Vinaya texts, Mila-sarvastivada-vinaya (T 1442) and the Ten Recitations
Vinaya (T 1435), were also influential.

39 A reference to the four masters of the Vibhasa council W35, In the state of Kasmira during
the reign of King Kaniska, it is said that five hundred learned Buddhist masters articulated the
Abhidharma doctrines, compiling the Mahavibhasa-sastra X %%y 3. The four include Dharmatrata
4, Ghosa 4%, Vasumitra # 7%, and Buddhadeva % X. These four scholars hypothesized the

existence of an eternal essence in dharmas as well as clear distinction in the three time periods.

40 &2 (Skt. rapa-skandha): The physical aspect of human beings and the world. One of the five



Commentary on the Samdhinirmocana-satra 43

sound,”" and the element of sound. According to the Sautrantikas,* two
kinds of sound as nominal and real are taken as the substance of the teaching.
Among the five aggregates, it is included in the aggregate of form. In the
categories of the fields and elements, they are in the field of sound and the
field of concepts, the element of sound and the element of concepts. These
are elaborated in detail in [the ensuing section on] the enumeration of
technical terms. Now we are relying on the Mahayana [view, in which] the
four dharmas of sound and the collections of words, etc., are taken as essence;
within the five aggregates, they are contained in the two aggregates of form
and impulse, and within the fields and elements, they are contained in the
field of sound and the field of concepts, the element of sound and the element
of concepts. This is because the three dharmas of [collections] of words and so

forth are objects of the conceptualizing consciousness (mano-vijiiana).

2.5. Approach of Revealing the Essence through Categories
of Enumerated Technical Terms
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aggregates. It refers to material existence as opposed to the mental functions represented by the other
four aggregates. In Yogacara, there are eleven factors in this category, including the five sense organs,
the five faculties, and subtle form. [Source: DDB]

41 B g (Skt. sabda-ayatana): Or sense base of sound. One of the twelve fields of perception,

composed of the six faculties 554% and six objects 73%. [Source: DDB]

42 'The Sautrantikas were one of the twenty early Indian schools, best known for their positing of
a basic seed-consciousness theory. They also developed the idea of the continuation of samsara by
mutual perfuming of consciousness and materiality as well as a theory of a subtle and uninterrupted
base consciousness, which became a precursor for the Yogicara notion of a/ayavijiana. While the
Sarvastivadin Abhidharma described a complex system in which past, present, and future phenomena
are all held to have some form of their own existence, the Sautrantikas subscribed to a doctrine of

“extreme momentariness,” which held that only the present moment existed. [Source: DDB]
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The fifth approach is that of revealing the essence through categories
of enumerated technical terms. This approach is divided into four
subapproaches. The first is that of revealing the essence through enumerated
terms. The second is that of existence or not of raw substance (bimba; XK)
and reflected images (pratibimba; #1%). The third is that of assembling all
appearances and separating out the various mental permutations. The fourth

is that of distinguishing sameness and difference in sound.

2.5.1. Revealing the Essence through Enumerated Technical Terms
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By “revealing the essence through enumerated terms,” we can provisionally
elaborate the non-Buddhist schools of philosophy. The non-Buddhist
Samkhyas® take the element of sound %% as an essence. According to the

Vaidesikas*, the quality of sound /% is an essence. The Materialists™ take the

43 Samkhya is an Indian brahmanistic philosophical sect founded by Kapila, often mentioned in
Buddhist treatises as one of the six non-Buddhist schools and proponents of the four non-Buddhist
views of causation. Kapila “enumerated” # all concepts in twenty-five categories (¢attvas, or “true
principles”), with purusa 44 and prakrti 1% at the head and the others in ordered progress. The
object of this paradigm was to effect the final liberation of the twenty-fifth zattva (purusa, “soul”)
from the fetters of the phenomenal creation by conveying the correct knowledge of the twenty-four
other tattvas, and rightly discriminating the purusa from them.Vasubandhu wrote in criticism of the
system. [Source: DDB]

4 The foundation of the Vaisesika school is ascribed to Kanada. The school, when combined with
the Nyaya, is also known as Nyaya-Vaisesika. It is the oldest of the “six non-Buddhist schools” of
Indian philosophy <41 3. The Sanskrit vaisesika literally means “referring to the distinctions (visesa).”
The Vaisesikas chiefly occupied themselves, like those adhering to the orthodox Nyaya philosophy,
with the theory of knowledge, but they differed by distinguishing only six categories of cognition 7%
8 % (padarthas)—viz., substance, quality, activity, species, distinction, and correlation—a seventh

of non-existence, and nine substances possessed of qualities, these being the five elements—air, fire,
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four elements® as essences. Since all take the physical elements as essences, all
those who regard sound to be eternal® take sound to be an essence. Thus, the
Vedic schools’ position on the eternality of sound allows them to use it as an

established valid source of cognition in order to elucidate the various doctrines.
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Now, in our own school, there are divergent theories on the matter. The

water, earth, and ether—together with time, space, spirit (manas), and soul (dtman). The Vaisesikas
maintained the view that through the fulfillment of particular duties one may come to know these six
categories, and that this knowledge leads to bliss. Kanada presents his system in the Vaisesika-sitra,

which consists of ten adhydyas (chapters). [Source: DDB]

4 The Lokayatika is a materialistic school that arose in India about the sixth century B.C.E.
Interpreted as worldly, epicurean, hedonist, etc. Its adherents believed that human existence was
nothing more than a combination of physical elements and that the soul perishes with the body, with

the pleasures of the senses being the highest good. [Source: DDB]

4 The four maha-bhita, which all physical substances are composed of. They are (1) £ the earth
element (Skt. prehivi dhatu), which has the basic quality of hardness 2 and the function of protection;
(2) 7k water (Skt. ab-dhatu), which has the function of gathering and storing wetness #&; (3) X
fire (Skt. teja-dhatu), which is the nature of heat and has the function of warming 1%; (4) & wind
(Skt. vayi-dhitu), which has the function of giving motion to all living things; motion produces and
maintains life. It is thought that when these are gathered, material substance is produced. In India,
there are other transmissions of ideology whose explanations resemble this one, and even within
Buddhism there are other explanations, but in the explanation of Abhidharma Buddhism, the objects
of consciousness of earth, wind, fire, and water are provisional elements, since the true elements
are imperceptible. The Sazyasiddhi-sastra disputes their substantiality and recognizes only their
provisionality. [Source: DDB]

47 Advocates of the eternality of sound #34#F (Skt. sabdika; also called # #1E3 and #3%). These
thinkers believed, based on the Vedas, that sound (sz6da) was eternal, an inherent phenomenon. This
position, rejected by the VaiSesikas, becomes a standard example in the explication of syllogisms for
refutation in Buddhist logic. [Source: DDB]
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Sarvastivadins posit a total of seventy-five dharmas,*® which are understood
according to the standard interpretation. Yet in terms of the composition of
this doctrine, we can see two different theories in the *Samyuktibhidharma-
hrdaya-sastra,” the Abhidharmakosa-bhasya,”® and the Abhidharma-maha-
vibhasa-sastra.”’ The first is that of taking the Tathagata’s dharma aggregate®
and the aggregate of form as essence, since these are sound. The other is the

aggregate of impulse, since it includes words, phrases, and phonemes.
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4 The seventy-five mental factors listed in the Abhidbharmakosa-bhasya, which classifies all dharmas
under seventy-five categories, divided into five groups: (1) material factors &% rapani (cleven
items); (2) mind ‘&% ciztam (one item); (3) factors associated with mind "SFfA % citta-samprayukta-
samskarah (forty-six items); (4) factors not associated with mind & RABMEAT i, cittaviprayukta-
samskarah (fourteen items); (5) three unconditioned dharmas #& %% asamskrta dharma. In Yogacara,

this list is expanded out to one hundred. [Source: DDB]

4 FEFRZ S 11 fascicles, T 1552, Written by Dharmatrata, translated into Chinese by
Samghavarman et al.; completed in 434. Translated in full in Bart Dessein, Samyuktibhidmarmahrdaya:
Heart of Scholasticism with Miscellaneous Additions. [Source: DDB]

50 Abhidharma Storehouse Treatise (C. Apidamo jushe lun T 8. i% JE4&-8-3w); by Vasubandhu. Translated
between 563 and 567 by Paramartha (22 fasc.; T 1559) and between 651 and 654 by Xuanzang (30
fasc.; T 1558). Vasubandhu’s most important pre-Yogacara work, consisting of verses with exposition,
the Kosa organizes and condenses primarily Sarvéstivada Abhidharma teachings, as well as adopting
positions associated with other Buddhist schools, such as the Sautrantikas. This text includes detailed
analysis of the action of human consciousness in its relationship to the environment, as well as the
transformations that occur in the process of meditation practice, containing treatment of most of the

philosophical topics contained in the Abhidharma treatises, as well as a refutation of the theories of
the Vaibhasikas. [Source: DDB]

s\ FTR i B KR 2473 by Katyayaniputra, trans. Xuanzang between 656 and 659; 200 fasc.; T
1545. Traditionally assumed to have been composed in Kashmir around the second century C.E.; the
actual date is uncertain. A key philosophical treatise of the Kasmira Sarvastivada sect that presents
and argues against the theories of various other schools—though not held to be the earliest extant
text of that school. [Source: DDB]

52 Le., the full collection of the teachings.
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Concerning this doctrinal point, these Indian masters are not in
agreement, with there being three different interpretations. One says that
the vocal teaching is the correct doctrine, since sound is regarded to be of
wholesome moral karmic quality, whereas the collections of words, phrases,
and phonemes are of indeterminate karmic moral value.”® Therefore the
Samyuktibhidharma-hrdaya says: “The sutras, vinaya, and abhidharma are
the conventional correct dharma; the thirty-seven factors of enlightenment™
are called the cardinal meaning” (T 1552.28.957b22-23). The prose section
of the text explains this, saying: “Conventional correct Dharma means ‘the

correct Dharma explained in language.””
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The second interpretation takes [collections of ] words and so forth as
the actual doctrine, since they are the agents expressing the content of the
doctrine that is expressed. Therefore the *Abhidharma-jiiana-prasthana-

sastra® says: “What is the essence of the twelve-part canon?” It is the

53 #&32: Moral neutrality is one of the three qualities =% of all activities (4arma)—distinguished
from mental states that are either good & or evil &. While the latter two states cannot but bring
about precise, concomitant karmic effects, indeterminate states do not have a determinable good or

evil consequence. [Source: DDB]

s4 The thirty-seven factors of enlightenment (Skt. saptatrimsad-bodhi-paksikadbarmah) are thirty-
seven kinds of practices for the attainment of enlightenment. They are the four bases of mindfulness
w9 &R, the four kinds of right effort ¥9.E %), the four supernatural powers 412, The five roots of
goodness 4%, the five powers f7], the seven factors of enlightenment &% %, and the eightfold
holy path \N%i#. [Source: DDB]

55 The full source text reads: 4&24E [ R, & LIERH 145 BAEMTRE, L HES, (T 1552.28.
957b24-25).

56 Treatise on the Arising of Wisdom through the Abbidharma; written by Katyayaniputra about three
hundred years after the death of the Buddha; trans. Xuanzang in 657; 20 fasc.; T 1544. It is the
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ordered placement of collections of words, collections of phrases, and

collections of phonemes ...” And so forth.
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The third explanation says that sound [and the collections of ] words
and so forth are all to be taken as essence, based on the prior two kinds of
interpretations. Now, according to the first fascicle of the new translation of
the Kosa, both interpretations are fully articulated. That is, when discussing
sound, some discuss it along with [collections of ] words and so forth, without

making any distinction. In the third fascicle of the Abhidharmanyayanusara

principal treatise of the Sarvastivada school, dealing with wisdom, meditation, pudgala, the physical
elements, etc. There are two Chinese translations, one by the Kashmir monk Gautama Samghadeva
and Zhu Fonian in 383, entitled Abhidharmastagrantha, generally known as the Astagrantha, and this
one by Xuanzang, generally called the Jaanaprasthina. The Jaanaprasthana is much shorter than the
Astagrantha, the former consisting of twenty fascicles, the latter of thirty. Both versions contain eight
sections covering forty-four chapters. This work comprises the seventh volume of the Sarvastivada
Abhidharma pitaka, often considered along with the Mahdvibhisa, which is a commentary on it to

be the central canonical text of the Sarvastivadins. [Source: DDB]

57 The twelve divisions of the Buddhist canon, divided according to genre (Skt. dvidasa-anga): (1)
satra 1% % %, the Buddha's discourses; (2) geya £48), verses; (3) gatha #I%, verse part of a discourse;
(4) nidana W #, historical narratives; (5) itivrttaka <, activities of Buddha or his disciples in past
lives; (6) jataka %, Buddha's past life stories; (7) adbbuta-dharma A% #, the Buddha’s miraculous
acts; (8) avadana 7R, legends; (9) upadesa 3k, didactic lessons; (10) udana B3R, teachings offered
by the Buddha without prompting; (11) vaipulya 77k, expanded teachings; (12) vyakarana %32,

assurances of future attainment. [Source: DDB]

58 The HB]J has /X here instead of # as found in the source text in Taisho. We follow Taisho.
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§astra,” the positions of both masters are included, just as in the Kosa,
in connection with a question and answer. Hence, in that text it says:
“‘[Question:] Language and teaching are different from words; the content
of the teaching is language; words and the teaching are in essence distinct; so
how could the teaching be words? He explains it like this: “There have to be
words, and thus they are called the zeaching. Therefore the Buddha’s teaching
is called words. How so? Since it expresses the doctrine accurately, it is called
the Buddha’s teaching. Since words are the agent expressing the doctrine,
the teaching is called words. Based on this, the Buddha’s teaching definitely
has words as its essence. Offering words as an example, phrases and phonemes
are also implied.””® The third section of the Abhidbarma-samayapradipika®

agrees with the Nydydnusira.
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'The Tripitaka (Xuanzang) explains, saying: “The Indian masters transmitted
and composed these interpretations. The Kosz and the Nydyanusara both
include both positions, depending on the context. How so? In bringing joy to

50 The Apidamo shunzhengli lun 7 % i¥ &)AIE 2 3 ; authorship attrib. Samghabhadra; trans.
Xuanzang between 653 and 654; 80 fasc.; T 1562. A counter-argument to some of the positions
expressed in the Abhidharmakosa-bhisya from the perspective of the Sarvéstivada school. Also
referred to as the Refutation of the Kosa 184& . [Source: DDB]

6 The full text reads: 3 H, A, hHE/ AR, RRERTFECRM. ZBAFTERLARN, AR W
KA, BRFBRTITES, LTARATR M, BHEL, FEAE, LHARE, HITR L, K
VERAE, ZHHLTIF BB, AHBHREGZ L, PIAE, i T, M EHH, LA HHT
. HRBHE SRR, B4 AF, (T 1562.29.346¢11-17).

on IR iE R B 7w The Apidamozang xianzong lun; by Samghabhadra, trans. Xuanzang during
651-652; 40 fasc.; T 1563. This and the Nyayinusara 19 %1% JF)AIE R % are two Abhidharmic
commentaries by Samghabhadra (a younger Sarvastivadin contemporary of Vasubandhu) translated
by Xuanzang. This work criticizes Vasubandhu’s Kosz from an orthodox Sarvastivadin position.
[Source: DDB]
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sentient beings, sound is best. In terms of expressing the teachings, [collections
of ] words and so forth are best. Therefore we know that their respective
objects are not the same—each is used in a certain context.””” Based on this,
both theories are valid as interpretations. Now, to give due care to the various

theories, we distinguish from each other according to the context.

ERHE, LERHE, SR, [REBETLEMR, | LSRR ER,
VAT & i, ST B4 P 5, EERERFI RIS, ZIRED FRE
F.EHAEE, HKEVF—a_T+=

In the understanding of the Nydyinusara, [collections of | words and
so forth are true. Therefore, that text concludes the argument by saying:
“Therefore the Buddha’s teaching definitely has words as its essence”
(T 1562.29.346¢17). In regard to this point the Kosa is the same as the
Nyayinusira, since it neither refutes this interpretation nor contradicts it.
It is possible that later scholars established their own conclusions, rather
than its being an evaluative judgment by the authors of the Nydydnusira. If
we follow the orthodoxy of the authors of the Mahavibhasa, sound is true.
Hence, it is said in fascicle 126 of the Mahavibhasa:

ML e b, LMTAR, BRZEE. AR LY, |
2, TRAER., SRR, |

Question: What is to be regarded as the essence of the Buddha’s teachings?
Is it verbal activity? Or is it words?

Answer: It should be said that verbal activity is the essence.

M. (5@, REHHR, &= T8, b 2Tk,

. (B, a9, XH. REATH. RERH, RFikb, L% RBEHIAM
Ao AERATHR AR, FBRFTT, &H, 2b8, 4. XF. ZHHA. AR
T LFEHRE

62 Source not found.
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Question: If we follow the subsequent explanation, how can this be
interpreted? Within the teaching of the Buddha, what kind of dharmas
are words?

Answer: It means that the collections of words, collections of phrases,
and collections of phonemes are lined up in order, are arranged in order,
and are combined in order. The latter portion of the answer is intended
to clarify the function of the Buddha’s teaching. It is not supposed to
disclose the essence of the Buddha’s teaching. The meaning of orderly
lining up, arrangement, and combination of collections of words, phrases,
and phonemes is that of the function of the Buddha’s teaching. There are

those who say that [collections of | words and so forth are the essence of

the Buddha’s teaching.

Fﬂ [, XFTR, &= ATiBA R, R EAT, |

. [FRMES. v, . BE. B BE EA AR SREEA.
Mzriésto o TIRE Ak, BB L, LA, AR BEAM. B
BHTRACPTE R, | Bt ii,

Question: If that is the case, how can the explanation of this sentence
be reconciled with that of the Jiadana-prasthina? What is the Buddha’s
teaching?

Answer: “This refers to the Buddha’s speech, intoning, discussions,
pronunciation, flow, verbal activity, and verbal expressions—these are called
the Buddha’s teachings. This answer is constructed based on the principle of
successive causation. It is like successive generations producing the Dharma.
It means that speech gives rise to words, and words act to express meaning.
In this kind of explanation, verbal activity is the essence. This is because the
Buddha’s intent that is explained is heard by others.”” The full explanation
is like that.

6 FTRIEERRLI S Treatise of the Great Commentary on the Abhidbarma T 1545.27.659a11—
659b11. [Source: DDB]
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M, B REIARIEINSE, 4ofT RRFFRE &K, &80, RER LM, A5,
/g%l%io

Question: Isn’t it the case that the Abhidharma-nyiyinusira-sastra
relies on the Mahivibhasi-sistra and so forth? Why don’t you rely on the
authoritative interpretation of the Vibhdsa scholars?

Answer: Samghabhadra® excelled in the profundity of logic, and thus
produced his own treatise in which [collections of ] names and so forth are

taken as “true.”

MR, MRERBA, FRPVP EAFTRE—EAEN, LFAERAE, GRLF=
FRR, BERA SN EEM, RELF, PR ER. AE—ERN, RE
HEAREM, SURER ST, BUSIHRE, [HRRBR G LT GHEE
B, | BEUEHE M, RE [FREH, BAHAM, ATEE, |

Explanation: In this school’s taking of sound as essence, within the
categories of enumerated terms, they only take the one dharma of sound
as essence. Those who take [the collections of | words and so forth as
essence apply the three dharmas of words and so forth as essence. If we
combine these theories, we would take the four dharmas together as
being essence—that is, sound, words, and so forth. In the authoritative
interpretation of the Vibhisa commentators, only the one dharma of sound
is taken as essence. According to the Sautrantika doctrine, sound is regarded

as essence. Therefore, we can read a refutation of the Sautrantikas in the

64 A Sarvistivadin scholar-monk from Kashmir who lived during the fifth century and who is
the putative author of the Abbidharma-nyayinusara sastra 7 o3& JBIAE 3. As the story goes,
he studied the Abhidharma-mahivibhasi-sastra and when Vasubandhu wrote the Abhidharma-
kosa, Samghabhadra disputed the views of both treatises from a Sautrantika perspective. Over a
twelve-year period he researched these texts in composing his Abhidharmanyiyinusira-sastra in
which he formulated his refutation. Together with several students he sought to meet Vasubandhu
for direct debate, but he could never quite catch up to him. Arriving in Matipura still in search of
Vasubandhu, he suddenly took ill and died. When his students found Vasubandhu and showed him
the manuscript, Vasubandhu praised Samghabhadra’s insight. [Source: DDB]



Commentary on the Samdhinirmocana-sttra 53

fourteenth fascicle of the Nydyinusira, which says: “You should not say
that the collections of words, phrases, and phonemes are the same as sound
in being essence.”” The first fascicle of Asvabhava’s® Commentary on the

Mahayinasamgraha agrees with this, saying: “[ They take] the language in all

of the phrases of the sitras as essence, and this is not logical.”’

RIRIF, AR, — &, T=Rb, R A, BEERN L, 5, T —=
HRARRBAE N A ERERITGRMER, — =, BABE=HAR, T=&
#o

Yet this school contains within it the theories of three different scholars.
The first says that among the twelve sense fields,” it is the sense field of

sound that has its own essence. This is because apart from sound there

65 The source sentence, just slightly different, reads: [# FME 2 &8 L e # A4, | (T 1562.29.
414c28).

¢ *Asvabhava, an Indian Yogacara scholar who wrote a commentary on the Mahayina-samgraba &t
#=# (T 1598). His interpretations on this text differed significantly from those of Vasubandhu, and
he is thus often cited in the Cheng weishi lun and the works of Kuiji. [Source: DDB]

7 T 1598.31.380b12-13. This critique shows the Yogacara standpoint in regard to the Sarvéstivada
acceptance of the reality of these elements of language. The Yogacaras reject the metaphysical

existence of elements of language as existing as independent entities apart from cognitive experience.

6 +=Jj&: twelve sense fields, or twelve sense “bases” (Skt. dvidasiyatana). The six sense organs
4% and their six objects >v3%. In Abhidharma and Yogécara theory, the factors of cognitive
experience are divided up according to an arrangement that counts each of the sense organs and
cach one of their objects as one of these fields, making ten. To this, the mind field and dharma field
are added, totaling twelve. A classification of the cognitive factors made with a view to a division
into faculties and their objects. Each cognitive faculty grasps the corresponding object, and thus the
corresponding consciousness comes into existence. There are six cognitive faculties and six categories
of the corresponding objects. Thus they make the twelve sense fields or bases of cognition. According
to this system of Buddhist philosophy, consciousness never arises alone. It is always introduced by
two elements—a sense organ and a corresponding object. These two elements are the supporters of
consciousness. For instance, the visual consciousness A%k arises when the sense of vision catches
some color and shape. In the case of the sixth &2 (cognitive faculty), consciousness itself acts as a

faculty for the apprehending of non-sensuous objects. [Source: DDB]
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can be no separate existence of words, phrases, or phonemes. The second
says that continuity of nominal sound in the field of concepts® is taken as
essence, since this can be apprehended as an essence only by the thinking
consciousness. The third position takes both the nominal and real aspects of

sound as essence, based on the two previous interpretations.

Yo TEHRA I ER, ZHME, G RE FHRA BBEN, HEHRA
WEHR, WFER, FHRAR, — =8OSk, FRMR, ATLE BE
PA T, BAEAR BB KAE, SR SRR, R ER A I 3E
HEAE, AR ART. FR FFER A TR, APERARERA
B, ABAR AR AR, MARE R, —WiERT. FELA

How can the Sautrantikas maintain all three interpretations? The Tripitaka

explains, saying:

Anyone who takes the satras as the ultimate authority to judge all
interpretations is called a Sautrantika. Therefore the Sautrantika tradition
includes these three interpretations. That school has various arrangements
of the categories of technical terms, which are not in agreement with one
another. One says that apart from the mind there are no distinct mental
factors. If we follow this theory, there would be nineteen dharmas, namely,
the fourteen in the aggregate of form, which means the five faculties
and their five objects, along with the four material elements. Mind is
only one, since there are no mental factors. The factors not concomitant
with mind would be only one, meaning that they are uncreated. Within
the unconditioned category there would be three: space (akdsa; £ %),
conscious cessation of the afflictions (pratisamkhyi-nirodha; #%i%&) and
effortless cessation of affliction (apratisamkhya-nirodha; E3%EiR). These
nineteen dharmas would all take the field of sound as their essence. The

continuation of nominal sound is not a distinct essence. Therefore one

0 Le., the field of operation of the sixth, thinking consciousness.
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must discriminate carefully when discussing the meaning of the mental
factors within the other theoretical frameworks [of this Sautrantika

system]. (Citation not located)

SRR, MBRAR, —FEFE. B EH, F8E V. EHEHRN. FEH
X RABES R MALENT—ik T4k, LS % HL+aE
HEREY, SHXE AL, ekt O RARE, kT RARE K, MO
BN TR EdErH] mAT AT —EPEHEARE,

Now, within the purview of the Mahayina there are two divergent
theories. The first is that of the school of Nagarjuna, which does not have a
text that properly delineates these. Regarding the number of mental factors,
they follow the explanation given in the Mahaprajriaparamiti-sastra,”
which generally follows that of the Sarvastivadins, who tally 761 dharmas
altogether. How do we know this? The Sarvéstivadins elucidate seventy-five
dharmas. The Dasabbiamika-vibhasa’" posits seven hundred non-concomitant
dharmas. Thus we know that if we subtract the fourteen non-concomitant
dharmas from the Sarvastivada system and add these seven hundred non-
concomitant dharmas, we come up with 761 dharmas. [Other theories are
also considered.] Based on this kind of understanding, among the eleven

form dharmas, sound is taken as essence.

B =T ==, [NBFRE, ke, $ReE, ARRAS, XTH
ko FAVIBAPTABIR . FATRH, | b, thN 2 AR,

Thus it is said in fascicle thirty-three of the Prajhaparamita-§astra:

70 Dazhi du lun; a commentary on the Mahaprajriaparamiti-sitra, attrib. Nagarjuna; trans. by
Kumarajiva; 100 fasc.; T 1509. Based on the Madhyamika-kirika, providing detailed elaboration of
the doctrine of emptiness. [Source: DDB]

7 AMER B S Dasabbamika-vibhasa, 17 fasc; T 1521. A commentary on the Dasabhimika-siitra
+34% attributed to Nagarjuna, translated by Kumarajiva about 405 C.E. Consists primarily of an
explanation of the bodhisattva stages contained in the Huayan jing. [Source: DDB]
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Concerning arhats who possess the six supernatural powers:”> Even if
they are not physically present when the Buddha delivers a sermon, with
their divine vision they see the Buddha; with their divine hearing they
listen to the Buddha. If there were a place to which these supernatural

sensory abilities did not reach, they would not be able to see or hear it.

(T 1509.15.308b7-10)

Accordingly, the Buddha’s teaching takes words to be essential.

—1%%17%?\ A Bk, EEw, AL, TR, ﬁ)&%"fif’”\ do 4 B4
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Second is the school of Maitreya,”” which enumerates one hundred
dharmas in total, as is stated in the Treatise on the Hundred Dharmas.”
Yet once we examine the content of the teaching, there are numerous
inconsistencies among the various teachings [of Mahayana Buddhism].

There is the case of the teaching of only sound, as is seen in the Vimalakirti-

72 7cApil (Skt. sad-abhijid): The six abilities possessed by a buddha (also by an arhat through the
fourth degree of dhyana), which are best described as six kinds of unimpededness. They are (1)
unimpeded bodily action #7,/2i#; (2) the power of divine vision X B i, wherein they can observe the
full course of passage by sentient beings through the six destinies; (3) the power of divine hearing X
i, with which they are able to hear all the words of suffering and joy experienced by living beings
in the six destinies; (4) the power of awareness of the minds of others #:%i#, whereby they know
the thoughts of all the beings who pass through the six destinies; (5) the power of the knowledge
of previous lifetimes &%, 451£ 18, whereby they know the events of countless kalpas of previous
lifetimes experienced by themselves as well as all the beings in the six destinies; (6) the power of the
extinction of contamination # & i, whereby they completely extinguish all the afflictions of the three

realms and thus are no longer subject to rebirth in the three realms. [Source: DDB]
73 The Yogacira school.

74 KA\ HATS: Dasheng baifa mingmen lun (Mahayana satadharmi-prakasamukha-sastra);
by Vasubandhu; trans. Xuanzang in 648; 1 fasc.; T 1614. A very brief Yogicara text that lists the
hundred dharmas & #. [Source: DDB]
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sutra and so forth: “The Buddha expounds the Dharma with a single voice,
which sentient beings understand according to their type” (T 475.14.538a2).
Also, the Satra of Innumerable Meanings” says: “He is able, using one voice,
to respond to myriad sounds” (T 276.9.386¢6). Furthermore, the Greater
Region Sitra says: “Within a single word of the Tathagata’s preaching of the

Dharma, he explains countless oceans of scriptures.””

L, % hx ok T3 A M, —FRE, —FAR, ZFAH, | g
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Furthermore, in the fifth fascicle of this [Samdhbinirmocana-] sutra’ it
says: “The speech of the Tathagata can be broken down into three general
types: (1) the sitras, (2) the disciplines (vinaya), (3) the marrka’® (i.e., §astras)”
(T 676.16.708c12) . Both the Gunabhadra and Bodhiruci translations of
the satra say: “The Buddha’s speech is of three kinds: (1) the sutras; (2)
the vinaya; (3) the matrka.” Treatises such as the Acclamation of the Holy

75 fEFRIE: Wuliangyi jing (Amitartha-sitra); trans. Dharma-jatayasas; 1 fasc.; T 276. This text
teaches the immeasurable meanings of the one true nature, divided into the three thematic sections
of virtuous deeds, sermons, and merits. The setting of the sutra is understood to be at the point
where Sakyamuni passed forty years after attaining enlightenment, delivered just prior to the Lozus
Sitra, and therefore is regarded as an introduction to the [ o#us, as part of the “three-part Lotus” i
# =342, It discusses topics such as emptiness of nature and characteristics, and also broaches the

discussion of one and three vehicles. [Source: DDB]

76 We cannot identify a satra by this name, nor locate this citation in an original source. Woncheuk
repeats this citation in a longer form in his commentary on the Sitra for Humane Kings at T 1708.33.
360al.

77 Gunabhadra’s partial translation of the Samdhinirmocana-sitra (1 fasc.; T 678) is entitled
Xiangxu jietuo jing #A#%f#f4E (Satra of Continued Liberation). Bodhiruci’s translation of the
Samdhinirmocana-sitra is the Shenmi jietuo jing K FMI4E (5 fasc; T 675.16.668-687). [Source:
DDB]

78 The line from the Gunabhadra translation is at T 678.16.718b21-22; the line from Bodhiruci’s
translation is at T 675.16.685b8-10.
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Teaching” say: “The holy teaching is called authoritative valid cognition.

There are cases where mere words and so forth are taken as essence.”®®

iz Egw, LT HHR. | X EFwm, [—FAhEITRE £F
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As the Sutra for Humane Kings®™' says: “This satra’s words, phrases [...] are
hundreds of thousands of Buddha sermons...”® Furthermore, in the fourth

fascicle of this satra it says:

[In the ninth ground there are two kinds of folly:] The first is the folly

in regard to the omnipotence of the innumerable explanations of the

70 BB #am: Xianyang shengjiao lun; 20 fasc.; T 1602. One of the seminal treatises of the Yogécara
tradition. A combination of verse by Asanga, commented on by Vasubandhu; translated into Chinese
by Xuanzang. Contained in this treatise are discussions of all the major Yogécira topics, such as the

eight consciousnesses, three natures, theories of dharmas, etc. [Source: DDB]

80 Here is another line that is not found in the present source text, but that again Woncheuk has

cited in his commentary on the Sitra for Humane Kings at T 1708.33.405b18:

81 The Satra for Humane Kings 4~ £4&. The Renwang jing is one of the more influential of the
East Asian “apocryphal” scriptures. Although its full title indicates that it is a “transcendent
wisdom” (prajidparamita) text, it is better characterized as a blend of Prajhaparamita, Yogicara,
and Tathagatagarbha teachings. This scripture’s target audience is the ruler, rather than either lay
practitioners or the community of monks and nuns. Thus, for example, where the interlocutors in
most scriptures are arhats or bodhisattvas, the discussants in this text are the kings of the sixteen
ancient regions of India. The foregrounded teachings, rather than being meditation and wisdom, are

umaneness ‘j— an orbearance & ese being impor an religious values 1or € governance or a
“h ” 4= and “forb » Z, these being important religious values for the g £

Buddhist state. [Source: DDB]

82 'The full text reads: “Great king, this satra’s words, flavor, and phrases are the words, flavor, and
phrases explained by one hundred buddhas, a thousand buddhas, a hundred thousand buddhas.” X
I Lok, BT A FE MR LA (T 245.8.826a24-25) .
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Dharma, innumerable phrases, phonemes, and words of the Dharma, the
ultimate wisdom and discernment, and dharanis; the second is the folly
in regard to omnipotent rhetorical skill.*

Explanation: “Innumerable explanations of the Dharma” is the realm of
unimpeded meaning. “Innumerable phrases, phonemes, and words of the
Dharma” is the realm of the unimpeded dharma. “ultimate wisdom and
discernment” is the realm of unimpeded analytical ability. “Omnipotent

rhetorical skill” is the realm of unimpeded eloquence.84

Hence we know that the holy teaching takes words and so forth as its
essence. Therefore it is said in the second fascicle of the Cheng weishi lun: “If
words, phrases, and sentences are not different from sound, the unimpeded
realm of the elocution of the Dharma should not be distinguished.”® By this

we know that words and so forth are taken as the essence [of the teachings].

HRERBBLF, w2 LB, [T 3088w, LT, | X, REFHE =X
. (ARFREEXFRER T, | IR 7 E [ AR . Pk, &3
WF, | RFEHETRLE, X, i F—E=, [REAL_FR, HEARL
=FH, | o, Ma TFA REA LS

There are cases where sound and words, etc., are discussed together. As
the Satra for Humane Kings says: “The twelve divisions of the canon are

nothing but words, phrases, phonemes, and sound ... ”*® Also, in the third

83 With a bit more context: AHAMA B, —E BT REETHOIFEALLEHRCERA
EBR, —EEAALERE, BREBEAEITEE, (T 676.16.704b24-26). This comes from a section
where two kinds of folly are discussed in each of the ten grounds.

& We have not found this exact citation, but a similar passage is seen at T 1828.42.785a21 ff.

85 This exact phrase is not in the Cheng weishi lun, but a discussion that includes this point is found
at T 1585.31.6a21-29. Here again we have a citation not found according to Woncheuk’s reference,
but that appears cited exactly the same way in his commentary on the Sutra for Humane Kings. See
T 1708.33.360a3.

& This line is found only once, in another commentary, at T' 2196.56.487b20.
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fascicle of the Vimalakirti-sitra it says: “Buddha works are carried out

through sounds, words, and text””

... and so on up to “It is the same up to
all buddha-deportments of advancing and stopping, all the things that he
does, none are not Buddha-works.”®® The Spotless Name Sitra® corroborates
the Vimalakirti.® Furthermore, the first fascicle of the Dasabhimika-bhisya’
says: “Those who teach do so by these two phenomena; those who hear, do
so by these two phenomena” (T 1522.26.129a20-21). For details, see that

text. This is explained as “The words ‘two phenomena’ refer to sound, and the

[collections] of words and so forth.”

HR L &RER AR, o\t —=, [ RER R A, — L, =&,
LAPHR, RAFIR, o —FE, 88— prHit i, |

There are cases where the text and its meaning are discussed together as
essences. As it says in fascicle eighty-one of the Yogacarabhimi-sastra: “In
discussing the essence of the satras, there are in brief, two kinds: the first is
text, and the second is meaning. The text is that which supports; the meaning
is that which is supported. These two kinds [of essences] are collectively
referred to as ‘all knowables’” (T' 1579.30.750a1-3).

Frdde sk B RH, @M=, [REENLFRHE, MR, S/ K. &

©

7 T 475.14.553¢25-26.

88 T 475.14.553¢28.

8 &4 The title of Xuanzang's translation of the Vimalakirti-nirdesa-sitra.
0 #3548 The title of Kumarajiva’s translation of the Vimalakirti-sitra.

9\ Or Dasabhimikasiitra-sistra (Shidi jinglun; +30483%); 12 fasc.; T 1522. Written by Vasubandhu,
translated into Chinese by Bodhiruci and others in the sixth century; also called the Shidi fun 33
and Dilun 33, It is an extensive explanation of the gist of the “Ten Stages” chapter of the Huayan
Jing which covers many topics, such as the eight consciousnesses, nescience, the three bodies of
theBuddha, the three cumulative rules of discipline, the cause and effect aspects of Buddhahood, etc.
The Chinese Dilun school was established based on this treatise, and the Huayan school used it to

explain many of its teachings. [Source: DDB]
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Regarding all these differences in regard to the essence of the teaching,
the Tripitaka explains:

From the perspective of reality, all take [collections of ] words and so
forth as essence. Yet since the various holy teachings each interpret from
their own perspective, there is no contradiction. How so? In the case of
the nominal following the real, sound is taken as essence, since apart from
sound there is no distinction between [collections of | words, phrases,
etc. From the perspective of essence following function, [collections of]]
words and so forth are essence, since they are the two supports for the
expression of the distinction of and the essences of all dharmas. The
nominal and the real are explained together in their mutual dependence
as essence; if you explained only one without the other, this argument
would not be valid. The production of understandings ultimately must be
based on texts and their meaning. Therefore there is no conflict between

these theories.”

2.5.2.The Existence or Not of Raw Substance and Reflected Images
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Second is the question of the existence and non-existence of raw substance

92 Again, this passage is not found in any extant text by Xuanzang, but is almost fully replicated in
Woncheuk’s commentary on the Heart Sitra at'T 1711.33.543a16-21.
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(bimba)™ and reflected images (pratibimba).”* Here there are two interpretations:
the first is that of the existence and nonexistence of raw substances and
reflected images; the second is distinctions in teaching. As for the existence
and nonexistence of raw substances and reflected images, the Tathagata’s
holy teaching takes four dharmas as essences: sound and [the collections
of ] words, phrases, and phonemes. These four dharmas, according to the
Tathagata’s own explanation, are called raw substances. The listener’s
transformation of these through cognition is called “reflected images.” The
distinction between the existence and non-existence of these raw substances
and reflected images is broadly distinguished into four kinds of tenets by the

various traditions.

% AH: The raw substance of something that impinges on our consciousness (Skt. bimba). The
original form of something as contrasted to its reflection, projection, or perceived manifestation
(pratibimba; #4%). The variation in the qualities of this aspect accounts for the variation of the
power of people’s perception. In his Buddhist Phenomenology Dan Lusthaus devotes considerable
attention to developing an accurate interpretation of this concept. He sees it as an important link to
the Western division of philosophy known as Phenomenology, fitting well to the Husserlian notion
of the Ayle, which he glosses as “[that which] an individual consciousness encounters that cannot,
in some important sense, be reduced to that consciousness, and yet which never appears anywhere
else except in that consciousness” (p. 14). Woncheuk’s application of these terms here lies somewhat
out of the standard application that we see in most Yogacara treatments. The original locus classicus
for the juxtaposition of these two concepts in a direct complementary manner occurs in a passage
explaining the application of samatha and vipasyani meditation that is shared almost verbatim in the
YBh and Samdhinirmocana-siitra, where the pratibimba are the objects of meditation (this passage is
also treated in considerable detail in Woncheuk’s commentary on the Samdhinirmocana-sitra). The
exact connotations of &imba in that context are not clear. Later, in the Cheng weishi lun, the pair are
described in the context of the function of daily waking consciousness, in addition to meditation.
Kuiji elaborates on this pair extensively in his commentaries on the YBA and Cheng weishi lun. See A.
Charles Muller, Journal of Indian and Buddhist Philosophy (2010 conference proceedings forthcoming)
“Woncheuk E] on bimba (AH) and pratibimba (%4%) in his Commentary on the Samdhinirmocana-
sitra.” [Source: DDB]

o 4% Projections of consciousness—reflections, images, shadows, etc., that lack their own nature (Skt.
pratibimba). The various images manifested in the mind due to discrimination. Le., colors and shapes,

etc., as perceived by the visual consciousness. The complement of raw substance A&. [Source: DDB]
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2.5.2.1. Existence of Raw Substance and Non-Existence of
Reflected Images
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The first tenet is that of the existence of raw substance and non-existence
of reflected images, but there are various theories about this. Now, among
the various schools, we will introduce three theories. The first is that of the
Sarvistivadins, for whom all buddha-voices are nothing but contaminated.”
Some also say that words, etc., are definitely of morally indeterminate karmic
character. This kind of point is elaborated in detail in the Mahavibhisa-sistra,

etc.
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The second is the position taken up by the Mahasamghika,®

9 A #h: The Sanskrit sasrava means to be flawed, tainted, or contaminated, and because of this,
is often seen conflated with such notions as lesa (JA14, %27%5) that refer to direct influence from
evil activities or factors (akusala, 7%, 2). However, the notion of dsrava does not mean that the
consciousnesses, or the mental factors involved are necessarily unwholesome or afflicted—they
can be of neutral moral quality, or even wholesome. The point is that they have some sort of intent
involved—“the fulfillment of some sort of desire, noble or ignoble, is anticipated” (Buescher, 7%e

Inception of Yogicira-Vijianavada, p. 118, n. 1). [Source: DDB]

% X3k The Mahasamghika (great assembly) was one of the early branches of Indian Nikaya
Buddhism, and one of the four branches of the Vaibhasika, said to have been formed after the second
council in opposition to the Sthaviras. It is thought to have been a relatively liberal sect, which ran
into conflict with the Sthaviras when they proposed to make adjustments in the rules of conduct to
allow for exigencies of time, local customs, and geography. They are also known to be associated with
lay practice movements, and therefore considered to be a forerunner of the Mahayana movement.
After the third council this school split into five schools: Parvasaila, Avarasaila, Haimavata,

Lokéttaravadin, Prajiaptivadin. [Source: DDB]
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Ekavyavaharika,” Lokéttaravadin,”® Kukkutika,”® and so forth, who say
that all world-honored buddhas are transmundane, lacking contaminated
dharmas. The words of the tathagatas turn the wheel of the Dharma; the

buddhas, in a single voice, articulate all the teachings.
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The third is the position of the Bahusrutiya,'” who take the “five notes” of
the Buddha’s teaching to be transmundane. These are the so-called suffering,
emptiness, impermanence, no-self, and quiescence of nirvaina—because these
are cited from the holy teachings. All other kinds of voice are the mundane
teachings. Such schools as this all say that there are only raw elements and
no reflected images. This is because these schools do not understand the

meaning of Consciousness-only.

2.5.2.2. Existence of Reflected Images and Non-Existence of
Raw Substance

97 —323f: One of the twenty (or eighteen) early Indian schools, which considered things as nominal,

i.e. names without any underlying reality; also styled that things are but names. [Source: DDB]

% 3R $i#3: One of the cighteen ecarly Indian Nikaya schools. Like the Prajiiaptivadins, they were
a branch of Mahasamghika, distinctive for their view that all in the world is merely phenomenal and
that reality exists outside it. They believed that since all things in the phenomenal world are produced
as a result of illusion, they lack real substance and can be regarded only as designatory names applied

to transitory phenomena. Since nirvana is unchanging and free from illusion, it is real. [Source: DDB]

9 #JAL#R: One of the eighteen schools. A branch of the Mahasamghikas that disappeared at a
relatively early date. [Source: DDB]

100 One of the eighteen/twenty early Indian schools. According to the Cycle of the Formation of
Schismatic Doctrines $3 % #%, this school existed about two hundred years after the passing of

Sékyamuni, branching out from within the Mahasamghikas. [Source: DDB]
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The second tenet is that of the existence of reflected images and the non-
existence of raw substances. The Nagasena'® —which is translated as
“Dragon-General”—are the primary exponents of the three-body theory in
the earlier translations.'” Their theory is that the Buddha-realization consists
only of thusness and the thusness-cognition, and does not involve coarse
attributes such as form, sound, and so forth. Treatise master Sthiramati'® and

Vajrasena'™ also supported this interpretation. Treatise master Sthiramati,

who is the chief exponent of the old translation of the Raznagotravibhaga,'™

was from the northernmost of the five regions of India.

101 There are a few figures in Indian Buddhist history named Nagasena #f4in & 7K. The reference to a
Nagasena as a Mahayana author who is credited with the formation of the three-body theory seems

to have this passage as its main source.
102 Le., pre-Xuanzang translations.

103 45 Sthiramati was an Indian master of the Yogicara school (7th c. C.E.). Because of the
characterization of him in the Cheng weishi lun, he is considered in East Asia to be one of the
ten great masters of the Yogicara school. He is known for refuting the theories of Samghabhadra
through his treatises on the Abhidharmakosa and on Vasubandhu’s Trimsika &3 =+1%8. In addition
to his mention in the Cheng weishi lun, discoveries of Sanskrit texts by later scholars have separately
confirmed his role as an important Yogacara master, showing that his interpretations of key Yogacara
theories of consciousness differed sharply from those of such thinkers as Dharmapala. [Source:

DDB]

104 2Rl E: (d.u.) According to the Huayan jing zhuanji ¥ B #21%32, a commentator on Vasubandhu’s
Shidijing lun 365 who composed 1,200 verses. [Source: DDB]

105 {3 Ratnagotravibhiga-mahayanottaratantra-sastra. A mixture of verse and prose, it is a basic
text in the articulation of Tathagatagarbha thought in Indian Mahayana Buddhism (4 fasc.; T 1611).
The Chinese tradition gives Saramati as the author, while the Tibetan tradition lists Maitreya and
Asanga as coauthors. The translation into Chinese is recorded as being done by Ratnamati in 511.
The text explains in detail the theory that all sentient beings, no matter how horrible their crimes (such
as icchantikas), possess the potential to attain Buddhahood. The great power possessed by the buddhas

is able to erase the arma of these crimes. [Source: DDB]
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2.5.2.3. Existence of Both Raw Substance and Reflected Images
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The third tenet holds that raw substance and reflected images both exist.
Such scholars as Candragupta Bodhisattva [His name is also written “Moon
Protector”'*] Bandhuprabha'” et al., all say that all tathagatas are endowed
with such attributes as the form and sound of the three bodies. The Suvarna-
prabhasittama-sitra'® says: “The Tathagata is able to turn three kinds of
dharma wheels—the turning [wheel], the illuminating [wheel], and the
maintaining [wheel].”'® This kind of teaching shows that what is witnessed
is not the same. In some cases the listener’s consciousness transforms [what is
heard] to appear like another teaching. Hence they know that raw substance

and reflected images both exist.

106 2 A: Also written Fl#%. Candragupta was a monk from Nalanda temple, a contemporary of
Dharmapila, also a Yogacara scholar. We have no full account of his biography or his writings,
but we know through the works of Xuanzang and Kuiji that he wrote a commentary to the
Madhyantavibhaga, and he held a distinctive theory regarding the dependent arising of the store

consciousness, disagreeing with the thesis of originally existent seeds. [Source: DDB]

107 #,58: Or Prabhamitra. A philosopher of Nilanda monastery who was a commentator of the
Yogacara School, and the author of the Buddhabhimisitra-sastra. It is said that he was the disciple of
Dharmapala. [Source: DDB]

108 £ 5EBA%E: A text primarily regarded as a scripture for state protection; it offers a wide range
of instruction on Buddhist practices such as expression of faith and repentance, as well as basic
doctrines, such as the five skandhas, dependent origination, emptiness, and so forth. There are five
Chinese translations, as well as various commentarial works available. The merit of this sitra is that
wherever it is worshipped, the four guardian gods protect the state and benefit the people. It is one
of the three popular state-protecting sutras in East Asia, along with the Lotus Sutra and Sitra for
Humane Kings. [Source: DDB]

109 T 664.16.368b10-11. These three are explained by Paramirtha and others as the three periods of
the teaching = FF#.



Commentary on the Samdhinirmocana-sitra 67

2.5.2.4. Non-existence of Both Raw Substance and Reflected
Images
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'The fourth tenet holds that both raw substance and reflected images are non-

existent. Coming from the point of view of the absolute truth, Bhavaviveka'™

Bodhisattva advocates the emptiness of the natures of all dharmas. Some

111

assume that Dharmapala’" took the stance of the ultimate truth when

he said that in the Tathagata’s holy teaching, raw substances and reflected
images are both non-existent. This is because in the context of the ultimate

truth, there are no words and so forth.
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110 % %##: Also known as Bhavya and Bhaviveka (ca. 490-570). An influential Madhyamaka scholar,
originally from South India, who came to Magadha to study the Middle Way teachings of Nagarjuna
and Samgharaksita. He was known for his usage of positive dialectic to support the theory of
emptiness. In this he was distinguished from philosophical opponents such as Buddhapalita and
Candrakirti, both of whom denied the validity of the use of logical propositions that ended up
affirming any sort of positive assertion. Bhavaviveka’s position would form the basic theme for
Svatantrika, a branch of Madhyamaka that developed in the eighth century. He criticized the
theories of Asanga, Vasubandhu, and Dignaga in the fifth chapter of his Madhyamaka-hrdaya, also
being critical of the theories of Dharmapala, his contemporary. Although open debate between these

two figures apparently did not occur, the controversy between them certainly did. [Source: DDB]

111 % 7%: Dharmapila is understood through the influence of the Cheng weishi lun to be one of the
ten great exponents of Yogacara in India, supposed to have been born in the middle of the sixth
century C.E. He wrote a commentary on the Thirty Verses on Consciousness-only by Vasubandhu,
which was later translated into Chinese by Xuanzang. He is especially well known for his assertion
that consciousness is always manifested in both its subjective and objective aspects, as distinguished
from Sthiramati, who understood the bifurcation of consciousness into subject and object to be
wholly imaginary. His interpretations regarding the nature of consciousness became predominant in

the Faxiang stream of Xuanzang and Kuiji. [Source: DDB]
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Although the positions are categorized into four like this, the school of
the Tripitaka of the Great Tang (Xuanzang) and of Dharmapala have two
interpretations. One is from the perspective of the teaching of reality, in
which there is only raw substance and no reflected images; this is because
raw substance is that which is properly explained by the Tathagata. In the
second theory both are properly included; this is because both arise according

to the power of the Tathagata’s teaching.

Mo FEHMARA, B nFRITEAE

Question: If this is the correct teaching as explained by the Buddha, how
can it be reconciled with the teachings of the Lankdvatara-sitra' and so
forth?

WA MmE = Ax, [EEERFRER, HEEANRE, ALPH, TR
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In the third fascicle of the four-fascicle Lankdvatira-sitra it says: “During
the time between the night I attained supreme perfect enlightenment
until the night I entered final nirvana, I did not explain a single thing.

Furthermore, I did not explain it in the past, and will not explain it in the

12 BpAis: Lankdvatara-satra; T 670, T 671, T 672. Sitra on (the Buddha’s) Entering (the Country
of) Lanka, of which there were four translations into Chinese, three of which are extant. A text that
held enormous influence among many schools in all regions of East Asia, including such disparate
traditions as East Asian Yogacara, who considered it to be one of their six orthodox texts, and Chan,
where it is associated with some of the early founders of the Chinese tradition. The Lankivatara
contains criticisms of the Samkhya, Pasupata, and other Brahmanistic schools, and attempts to
explain the points of potential conflation of Mahayana and Brahmanistic philosophy. Discussing a
number of seminal theories generally held in common in Yogicira and Tathagatagarbha discourse,
the satra was instrumental in the formation of the Tathagatagarbha flow of Mahayana thought.

which greatly influenced the development of Chan. [Source: DDB]
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future. Not-explaining is the Buddha’s explanation” (T 670.16.498¢17-19).
In fascicle 567 of the Mahaprajriaparamita-sitra'® it says: “All sentient
beings say that the Buddha alone explains the Dharma. Yet there is originally
nothing that the Buddha explained or showed” (T 220.7.928b1-2). In
fascicle 571 it says: “The buddhas and bodhisattvas, from beginning to end
do not explain a single word” (T 220.7.94829-10).

Interpretation: “Not explained” can be understood in three ways.

— Rl S R, M AR, R R g = b, TER
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First, since, [the Buddha’s teaching is] based on thusness and free from
such signs as language and so forth—therefore it is said, “did not explain.”
Therefore, in the third fascicle of the four-fascicle Lankivatira-sitra it says:
“For what reason do you say ‘not-teaching is the Buddha’s teaching’ The
Buddha said to Mahamati: I make this sort of pronouncement based on
two kinds of dharma (i.e., enlightenment). What are the two? They are the
individually attained Dharma and the eternally abiding Dharma’” (T 670.16.
498¢20-23). In the fifth fascicle of the ten-fascicle Lankivatira-sitra it says:

13 KA RIEE S48 Mahaprajriaparamita-sitra: 600 fasc.; T 220. A collection of sixteen sitras,
short and long, which articulate the doctrine of prajiiaparamita; trans. Xuanzang. This massive work,
filling three entire Taisho volumes, includes popular texts such as the Heart Sitra and Diamond Sitra
and is one of the most complete collections of Prajiaparamita sutras available. Xuanzang considered
abridging his translation to avoid repetition, but was dissuaded by a dream, and thus translated the
Prajiaparamita corpus in toto. Edward Conze has translated many different portions of this corpus
(see bibliography at the end of chapter 3). Though taken from the Sanskrit, not Chinese versions of
these texts, Conze’s translations provide a sampling of the style and content of the Chinese versions.
[Source: DDB]
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“The first is the Dharma realized within oneself; the second is the originally
abiding Dharma” (T 671.16.499a7-10). And so forth.
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Interpretation: The meaning of the sutra is that the notion of singular
thusness has two connotations. The first is thusness as personally realized,;
the second is the thusness always abiding as nature and characteristics,
regardless of whether a buddha appears or not.'"* Since this thusness is free
from language, it is said to be “unexplained.” Therefore the verse in the fourth

fascicle [of the Lankdvatira] says:
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'Then, the World Honored One, wanting to restate the gist of this, spoke
a verse, saying:

From the night I was enlightened, up to the night I achieved nirvana
During the interim, there was absolutely nothing that I explained.
Because of the personally attained and the inherently abiding dharmas, I
say this:

There is absolutely no difference between that buddha and myself.

114 B 4t AR F4E: “Regardless of whether a buddha appears, nature and characteristics abide
eternally.” Whether or not a buddha is in the world, the nature and characteristics of all dharmas are
always abiding, without change, increase or decrease, etc. This phrase is originally from the Northern
edition of the Mahaparinirvina-sitra (T 374.12.567a18), but is found cited often in East Asian
Mahayana Buddhist literature. [Source: DDB]
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The fifth fascicle of the ten-fascicle [Lankdvatara] says basically the same
thing. [The verse in the fifth fascicle says: “personally realized [dharma]”
and “[eternally abiding] dharma nature” (T 671.16.541¢27).] Furthermore,
the Sutra for Humane Kings says: “Without listening and without speaking,
it is like empty space. The dharma is the same as dharma-nature; listening
is the same and speaking is the same. All dharmas are simply thus”
(T 245.8.826b13-14). Furthermore, in Vasubandhu Bodhisattva’s Prajia
Treatise'™ it says: “If a person says the Tathagata expounds the Dharma, this
is denigrating the Buddha, as he has not understood what I have taught”
(T 1511.25.793a22-23). What does this mean? A verse says:

Jo BT R PR £ 5]
FEEAER REE A

The Buddha’s Dharma is also like this: its two distinct aspects that are
articulated

Are never separated from the Dharma-realm; the Dharma that is explained
has no special characteristics. (T 1511.25.793b1-2)
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The treatise’s own exegesis says: “There is a distinction into two: the
Dharma that is explained and its meaning.” (Citation not located.)

Interpretation: The point of the treatise is that transformation-body

115 & MIAR 35 B 483 Vajracchedika-prajaparamitépadesa. A commentary on the Diamond
Sutra by Vasubandhu; trans. Bodhiruci; 3 fasc.; T 1511;. This commentary is structured as notes by
Vasubandhu attached to the verses of Maitreya. [Source: DDB]
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tathagatas, apart from thusness, have no specially distinguishing characteristics;
just like the Buddha, who apart from thusness, has no specially distinguishing
characteristics. The Dharma that is taught and the meaning that is explained

are the same as this.
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'The second interpretation [of “does not explain”] is from the perspective
that there is no difference between what all the buddhas teach, and therefore
he says he “does not explain” [anything]. Hence, the Prajiia Treatise says:
“As the sutra says: ‘Subhuti, this is because the Tathagata has no [special]
Dharma to explain.””""® What does this mean? It means that there is no such

thing as a teaching that is explained by the Tathagata that is not also taught
by other buddhas.
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The third is the perspective wherein “not explaining” is so that people
don’t fall into the trap of words. Therefore, in the fourth fascicle of the four-

fascicle Lankdvatdra it says:

'The Tathagata does not teach a dharma that falls into the trap of words.
Since the existence and non-existence of words is indeterminable, he [also]
rejects not being trapped in words. If someone says that the Tathagata
teaches a dharma that falls into the trap of words, this is a deluded

116 An summary of T' 1511.25.786¢23-25: /A&-32, #hat At 5 A R E R EAE A E, AZR, &=
T, do R A PTER, AFRT, HE, o &P E,
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interpretation, since the Dharma is free from words. Therefore the

buddhas and bodhisattvas neither teach a single word, nor answer with a

single word. (T 670.16.506c2—6)
And so forth. It also says:

Mahamati, if I do not expound all dharmas, then the teaching of the
Dharma will deteriorate. If the teaching of the Dharma deteriorates,
then there will be no buddhas, bodhisattvas, pratyekabuddhas, or
sravakas. Without [these sages] who will teach, and for whom? (T
670.16.506c7-9)

'The sixth fascicle of the ten-fascicle edition says basically the same thing,

so we won't repeat it unnecessarily.
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According to the above passages from the sutras, even if the Buddha
cannot teach a dharma that falls into the trap of words, he is able to expound
a holy tripitaka teaching of not being trapped by words. Therefore the
Vimalakirti-sitra says: “Now in the explaining of the Dharma, nothing is
explained, and nothing is shown; for those who listen to the Dharma, there
is neither hearing nor apprehension. It is like a magician expounding the
Dharma for an illusory person. One should establish such an attitude in

teaching the Dharma” (T 475.14.540a18-20).
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Furthermore, how can the theory that includes both raw substance and

reflected images be reconciled with what is written in the commentary on the
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Mabhayanasamgraha by Asvabhava Bodhisattva?''” That text only uses “the

listeners aggregate appearances on the surface of their consciousness, and

take them to be essences.”''®
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Interpretation: Since Dharmapala did not rely on that treatise as an
authority, this does not constitute an objection. We can also interpret by
saying that Dharmapala’s theory is the same as that of Asvabhava. Asvabhava
acknowledges the attributes of the three bodies such as the form and sound,
and also that these are able to expound the Dharma. Therefore that treatise

says: “The enjoyment [body]""” and the transformation [body]'* re none

other than distinctions in the subsequently-attained cognition.”121

1177 The Mahayanasamgraha #%X 3 is an anthology of Mahayana essays, ascribed to Asanga, that
gives an overview of most of the important categories in the Yogacara system, including the eight
consciousnesses, Consciousness-only, the three natures, affliction, two hindrances, buddha-bodies,
and meditative practices that lead to liberation. It is a seminal text in the Yogacara tradition, of which
three translations were done into Chinese. The text being cited in this instance is the commentary

done by Asvabhava, translated into Chinese by Xuanzang. [Source: DDB]
118 T 1598.31.380b9. The actual source text reads: P& = A AF A3, RIEBABLAR L,

119 % JA%: One of the bodies of the Buddha, synonymous with &% (Skt. sambhogakaya). As the
result of enlightenment, enjoyment of the Dharma and causing others to receive this enjoyment. This
usually refers to the reception of enjoyment of the Dharma for oneself 84 /. The body that causes
others to receive spiritual benefit is called # i or 4% 4. [Source: DDB]

120 4.4 Rendered by some scholars as “avatar,” the transformation body is the provisional form of
the Buddha (Skt. nirmana-kaya). The transformation of the Buddha’s body into the form of a sentient
being in order to teach and save sentient beings. In addition to this form the buddhas manifest
themselves in the Dharma-body #*% and reward body #& %, adding up to three bodies. [Source:
DDB]

12T 1598.381c17-18: =% A&, p&AF%; 21-22: Z 84y, 2 EBHZ £ 7). #%43%: The
knowledge attained as a result of enlightenment that the bodhisattvas use for the task of liberating
other sentient beings (Skt. prstha-labdha-jiiana). As contrasted with innate cognition #& A%

Buddhas and bodhisattvas are able to utilize their discriminating capacities after attaining
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Mo & . 2o TR A3 EREBR AR KA, mARTRAARLIIRES U
e,

Question: If this is so, how is it that listeners take the aggregated images
appearing on their consciousnesses as the essence of the teaching, yet it does
not say that viewers take the form body displayed on their consciousness as

the transformation body?

=, B LB MEHBOEA ALY, S MiE,

Interpretation: This is because [the writer] has omitted [the mention of]
images in expressing them by means of contrast. In reality, both the body
and the teachings have raw substance and reflected images; hence there is no

discrepancy.

Mo FAYE., o TR AH #ARNE =,

Question: If images were omitted from the discussion in the same way,

why is it not explained that the viewer cognizes characteristics as the two
bodies?

fEZ, LRI, REEFE, MR, 2 5L, M3, AR, Fhhag,
BT LR s 5,

Interpretation: They are not necessarily the same, because of the [logical]
problem of lacking an exclusion.'” Further interpretation: The teaching gives
rise to understanding. The cognition of characteristics by the listener directly

produces understanding, and within one’s own body one gives birth to the

enlightenment, but without reifying and appropriating notions regarding their own selthood or the

intrinsic reality of objects. [Source: DDB]

122 Taking 7<# as an equivalent to the technical term #&#E, in Buddhist logic, one of the five fallacies

that occurs as a result of an error in positive exemplification (Skt. avydtireka).
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buddha-body. Based on this, we explain the Buddha’s form, mind, and so forth.

Mo Bl EATE A, BRA R, KERIE,

Question: Is the essence of the teaching transformed on the surface of

the listener’s consciousness contaminated or uncontaminated?

KEZFEE [BFmfE, —=BSE, TRER, ARSE, A8 =%,
B TmE, AR, AR RSP, BHERATA RS, LAER, &
W R, SR, —FHRCSHEH, RRAR, ERBOHTEARE, Eohe
o | EARR, KEZR, HEEZH, EELR. SOERNFTEE, (A4
o HRAERR, AR, BFZM, RLRE, A%, #BI4%, |

'The Great Tang Tripitaka explains this, saying:

The Indian scholars explain it both ways. One group says that the
transformations of an uncontaminated mind are definitely only
uncontaminated. In the case of the transformations of a contaminated
mind, there are two interpretations. Generally speaking, it should be
regarded as contaminated, since they are objects transformed by a
contaminated mind. But if it is understood from the perspective of
what issues into the experiential realm, it is said to be uncontaminated.
Most of those who follow the tradition of Asvabhava’s commentary
[on the Mahayinasamgraha] follow this interpretation. The other group
says that the transformations of a contaminated mind are definitely
only contaminated. In the case of the marks transformed by an

uncontaminated mind, they are definitely only uncontaminated.

123 The full citation reads: 345 X & EH M RE LA 4, FAE R0 58K, i 8RA%MT

A, R
4o,
#,

RS RN BFRMTLF R, SRR AW, AR LT EIL FRL T AA

HPA R B R AT A S, RRGE R, S RAR L W R, SRR AT A d, BRI JRILE

RS LT =5, R FRBER, FhoBA R T T, FACESEE TR, FRNIET A
KA LA B AR BT ok, (T 1585.31.58¢27-59a8).
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Despite the existence of these two interpretations, the understanding of
the Tripitaka of the Great Tang and the Bodhisattva Dharmapala follows
the latter interpretation. Therefore in fascicle ten of the Cheng weishi lun
it says: “In terms of their being contaminated or uncontaminated, the two
parts [of cognition] of subjective and objective are definitely of the same
quality. But when it comes to the three karmic moral qualities of wholesome,
unwholesome, and indeterminate, they do not have to be the same, since the
causes and conditions of the three natures are mixed together in the course

of production.”

Question: Could it be the case that something that is contaminated can
manifest a correct teaching, and that a correct teaching produces something
contaminated; or that something uncontaminated turns into a mistaken
teaching and a mistaken teaching accords with something uncontaminated?

Explanation: This can indeed be accepted as not incorrect, since the

uncontaminated changes.

Mo ZOAIRESR, WiBIRER, KT AALER, FEZIEE,

Question: The teachings are distinguished between mistaken and correct.
Does this mean that they are all both contaminated and uncontaminated? If
we accept this, since people are distinguished into worldling and sage, should

they both be called sages and non-sages?

Rz, FI MK, ARE B AR, TRIEENE, BRM, —H=F% =
R,

124 The source text has 34w, but since the later discussion will be on buddha-lands, rather than on

cognition, we have changed this to 3 .
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Explanation: This is also admissible as not being mistaken, since the
subjectively transforming mind includes both kinds. When it is said that
there are distinctions in the articulation of the Dharma, this is said from
the perspective of there being two kinds. One is from the perspective of the

three bodies, the second is from the perspective of lands.

M, ARITE ARk,

Question: Relying on what bodies is the Dharma taught?

BLRESR A, —FE G BRIAER RS, =G h, BN E
G, EF ik, mAEES, ABALTRRER, REFE, FA=F. TRk
RERRAETHERTHL, SRR, BA=Z5, REFR, AL,

N

Answer: In the Sarvastivada system, the Buddha has two kinds of bodies.
'The first is his earthly body, which is the contaminated body received from
his father and mother. The second is the Dharma body—i.e., the five-part
Dharma body."” It is the earthly body that expounds the Dharma, and
not the Dharma body. This is because he does not expound the Dharma
while in the state of meditation. The Sautrantikas also teach two bodies,
both of which are able to teach. In this school, the uncontaminated ability
to articulate sounds is called the holy teaching. Now here we will follow
the Mahayana teaching, which includes the three bodies. Regarding which

bodies teach and which do not, there are four cases.

— TR FHR B AL BER, AR, IFESE £THR T
g, FRERU KT = F, SR SR, B ARERE @

125 #4744 The five attributes of the spiritual body of the Tathagata, attained either at the stage of
no further training #%#4% or at Buddhahood. The meaning of this term is that the body naturally
contains the following five virtuous aspects: morality body # %, concentration body %, wisdom
body %%, liberation body %/t %, and body with full awareness of the state of liberation f#it4e R 4.
[Source: DDB]
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T,

In the first case, one body teaches and [the other] two do not teach. This
is the enjoyment body, which experiences the bliss of the Dharma, and is
thus able to teach without prompting. It is not the Dharma body, which
lacks verbal expression. It is also not the transformation body, which does
not actually preach. Some say that it is the transformation body that teaches
and not the other two, based on the view that they lack language, and have
no form. Even though the body for enjoyment of others teaches according to

the capacity of the listeners, it is actually the transformation body.

Z SRR BES, B2 AY, NERATRRK, L ERE, RTR
. B0, R AR, MRS, TR,

The second position is that two bodies teach and [the other] one does not.
In this case the two are the Buddha’s Dharma body and enjoyment body. This
is because it is with these bodies that he personally realizes the field of holy
activity and experiences the bliss of the Dharma. There is also the position
that the two teaching bodies are the enjoyment and transformation bodies,

and not the Dharma body, since it lacks [the capacity of | verbal expression.

= EERE et B E A, TEIRESE NBERAFERI bR
FE IR AMBRARR, ALhREE. AESE, | HEER, AR IS —

'The third position is that all three bodies expound the Dharma. As it says
in the second fascicle of the ten-fascicle Lankdvatara-sitra: “The Dharma
body expounds the Dharma—because it personally realizes realization of
the field of holy activity. The reward body expounds the Dharma—because
it teaches all marks of distinction and sameness. The transformation body

expounds the Dharma, because it teaches the six perfections and so forth.”'*°

126 A summary of T 671.16.525b16—c6, which reads in full as follows: 8.k X &, & Hhrpb—inik
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And so forth. The teaching given in the first fascicle of the four-fascicle

Lankivatara-sitra is basically the same as this.

W, W RR. FTAKAT, Aok F &SR AT EPRR, EFFIER
R

'The fourth position is that none of the three bodies expound the Dharma.
Why? Because the true Dharma body lacks verbal expression, because the
self-enjoyment body has no purpose, and because the transformation body

and so forth do not deliver the truth.

Rz, IR K. B =R, HhHE— 5=, [T RSy, 4
F L AT EPTHE, SBLEh, BRATS, AR, AT RE AR, AR
ARk, |

The *Buddhabhimi-sastra’” also follows this interpretation, outlining the

AARRIAR . B ACH RLEGAA B E SRR AR, ik e 2R, XE Bt
V=R HAR ., FBIBRATARE. MAHFREAR TR SAXE, B ERREGE S EATS
Bldk, XKE, o3 QIR ERLGHEREF, RIAABHALZN, R— R EHEGSZ M L0
A, RAERLBREHE, REAARTEA, KE, FAERLAL A, ETAM, B, BLER
SR TR e 2, AR SHRABFE LI ¥, AT A, AR F R EMASA S TYH, KE, L L00 Ex
A, KB REGWBIEZAN, KB, FhREL SO RRE NERTRERM, KE R EE N
WiEZ M, KB, R PTE R AR B R AR R B, RN, BB ERTH,
INE S & ZEEARR FAR, KB AL PTAE b3 A AR,

127 #3048 2 By Bandhuprabha et al.; trans. Xuanzang in 650; 7 fasc.; T 1530. One of the most
important works for the formulation of the mature form of Weishi doctrine in East Asian Buddhism.
Contains detailed explanations of Yogicira concepts such as the five capacities of beings, four forms
of purified cognition, three natures, two hindrances, and so forth. The author explains the five kinds
of dharma taught in the Buddhabhimi, in the form of combined commentaries on the Buddhabhimi.
Since some of the passages reappear in the Cheng weishi lun, some speculate that these parallel
passages should be attributed to Dharmapala (though neither this text nor the Cheng weishi lun
explicitly makes this attribution). Wonhyo's Jjang ui also makes numerous unreferenced statements
that appear to be from this text, although he doesn’t cite it by name (which is odd in this case, since

in the same sections he explicitly cites the Yogacarabhimi-sastra, the Mahiyina-samgraba, and other
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[position of all] three bodies teaching. Therefore, it says in the first fascicle of
the Buddhabhiimi-sistra:

Between the two buddha-lands of enjoyment and transformation: in
which is this pure land to be included? And what body is manifested
by the buddha who teaches this satra? There is an interpretation that
the Dharma is expounded by the transformation body [buddha] in a
transformation land; there is also an interpretation that the Dharma

is expounded by an enjoyment body [buddha] in an enjoyment land.
(T 1530.26.292¢5-12)

FrRdetk, e B & E. B AR, RILEE, XAt KR, RE Y, BBk L.
Bk, M L KR, ARG, EWFL. BLSA PTEIEE. PTRLES,
Bpdetk, BB &, AT P —F 3k mIEES, REE 5,

The text goes on in detail on this point. The true interpretation is that
when Sikyamuni delivered this sermon, those in the assembly who at
the ranks prior to the bhumis saw his transformation body abiding in this
defiled land, expounding the Dharma. Those in the great assembly who
were in the bhamis saw his enjoyment body, abiding in the Buddha’s Pure
Land, expounding the Dharma. Even though what was heard was the same,
the members of each group saw differently. Fully explained, it is like that.
Following this true interpretation, among the three bodies, it is these two
that expound the Dharma, and not the Dharma body. They are distinguished
according to the land [in which they teach].

A i, HHHERE, —ETRE NERTHERE, STELEFOER
[REHE, WEAETR, BARF R F&FHE BETR, HhEXE W
HfEEmA TR AT, KB, RAFAIEL mA TR, LEKHTHEILRDT

works). A Tibetan translation of a commentary to the Buddhabhimi also parallels passages in this
text; Tibetans attribute that commentary to Silabhadra, the head of Nalanda while Xuanzang was
there. [Source: DDB]
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B RE, E—thLTER =, Mo, ABBL, AR AR OLTR, L5
Bk, (BB FER A ANE £, T8 ARE, (WA XA ]
B L, B8B4G Ak, (WA SR AE A HE L, ESRAL AR
E1 [ B AR KA S AL 28 Ak, (WARR]AHE L, X &
B3k, (mARRIABBE L, % LA L, (WAEZREZ]AHE L, &
ZBRE, (MBERREHNLIABE L, T L ERE, (WEFRE]

According to the Lankdvatara-sitra, there are ten kinds of “expounding
the Dharma.” These range from number one, “expounding the Dharma
through language,” to number ten, “expounding the Dharma through bodily
movements.” Hence, in the fourth fascicle of the ten-fascicle rendition of the

slitra it says:

Mahamati further said, “World Honored One, if there are linguistic
expressions, dharmas must exist. If there are no dharmas, there should be
not be any linguistic expressions.” The Buddha responded to Mahamati:
“It is also the case that there are inexistent dharmas, yet which have
linguist expression, such as the horns on a rabbit and so forth. Mahamati,
rabbit’s horns are neither existent nor inexistent, and yet they are verbally
expressed. Therefore the point of your object is already refuted. Mahamati,
it is not the case that in all buddha-lands the Dharma is expounded
through linguistic expressions. Why not? There are buddha-lands where
[that buddha teaches] by gazing unblinkingly, without a word coming out
of his mouth, and it is called expounding the Dharma. [The four-fascicle
Lankévatara says: “gazing, reveals the Dharma.”]. There are buddha-
lands where bodily gestures are called expounding the Dharma. [The
four-fascicle Lankdvatara says “makes gestures.”] There are buddha lands

where simply moving the eyebrows is called expounding the Dharma.

128 Here adding the logograph 7% according to the source text.
129 The Lankivatara-sitra has % instead of %£ (T 671.16.534c2).
130 The text in the Lankdvatara-sitra has the logograph »% after X (T 671.16.534c2).

131 Following the source text, changing "% to .
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[The four-fascicle Lankivatara says “raising the eyebrows.”] There are
buddha-lands where merely indicating with the eyes is called expounding
the Dharma [The four-fascicle Lankivatara says: “moving the spirit.”]
There are buddha lands where praising is called expounding the Dharma.
[The four-fascicle Lankdvatira concurs here.] There are buddha-lands
where yawning is called expounding the Dharma. [The four-fascicle
Lankdavatara concurs here.] There are buddha-lands where clearing the
throat is called expounding the Dharma."* There are buddha-lands
where mindfulness is called expounding the Dharma. [The four-fascicle
Lankdvatira says “mindfulness of buddha-lands.”]. There are buddha-
lands where bodily movements are called expounding the Dharma. [The

four-fascicle Lankaivatara says “Shake, or tremble.”]”'**

X, MR EHE ARG E, SAEHE, S IA, SERB, 3
PARIBENR, SRR, SARARER, ST AT IR S-S, S
EE SFRE. SAFRBETLE. BT, SABE, REETER. &7
i, BV, MVEHE, 4o P, SRR ., TR, RIEHRE,

In the third fascicle of the Vimalakirti-nirdesa-sitra it says:

There are cases where buddha-works are conducted by means of the
buddha’s luminosity; buddha-works are also conducted by \s, by the
people that are converted by the buddha, by the bodhi tree, by clothing
and bedding, by foodstuffs, by the observation platform in a park, by
the thirty-two major and eighty minor marks, by the buddha-bodies, by
dream metaphors, and so forth; by voice, words, and letters. There are also
buddha-lands where buddha-works are conducted with silence, lacking
words and explanations, without signs or consciousness, without activity

or goal-orientation. In this way, Ananda, with all the buddhas’ bodily

132 The source text has the compound word %% for this.

133 The text from the four-fascicle translation is found at T 670.493a27-493b1. The full passage from
the ten-fascicle version of the Lankivatarais found at T 671.16.534b19-534c4.
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deportments, their going and stopping, and all of the things that they

carry out, there are none that are not buddha-works."**

LR, do YGRS BB, A R K BH RKRE, ARk %A
Wk, —ET R Wi, —HFE mAEES, = ARRE FEES e
s Z AR EEZR, TR E, o niE, w9, FHhi L F T A, TR
T, el EF, SRR, BN, RTHFBRAAF, PRRE

For the extensive articulation of this point, you should see explanation
in the fifth fascicle of the Impeccable Name Sitra (Xuanzang’s translation
of the Vimalakirti). These kinds of variations in doctrine are interpreted
from four main perspectives according to general Mahayana theory: (1)
that of verbal expressions, such as in the Buddhabhimi-sistra, where the
first two buddha bodies expound the Dharma, but not the Dharma body.
(2) that of the production of understanding that expounds the Dharma,
which also includes the Dharma body, as in the case of the Lankdivatara-
satra; (3) that of the ten ways that the Dharma is expounded according to
distinctions in lands, as explained in the Lankdvatira-sitra; (4) That of the
Dharma’s being expounded in all of the Buddha’s activities of going and
stopping. As explained in the Vimalakirti-nirdesa-sitra, these are numberless.
Each of these interpretations is made according to its own perspective, and
therefore there is no contradiction among them. Some allow for the buddha-
works, expressed as works that bring benefit—they are not limited to verbal

explanations of the Dharma.

Mo L3308 A 64 BRI,

134 This citation is abbreviated from the full text, which reads: #-3 Jo e F AR AEVE B F, Th 5. 4o 2o
A, [T, A AL mAE S F, A AFEE e FE, A AT AR T, A LER AR
B F, ARV EhF . AR e thF. A B ERERF, A=+ =AN\TIE
HAF Ve, A A . AR EmtEhF, R ARV IFNEAT, A RSO B85 TR
Kep A#EF K e R R AR FE, AUAFTHET LT ST, IATFH LA L LT ERETERE
Ak B A b, do R ITHE, bR Ak, P15 3B F (T 475.14.553¢16-28).
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Question: Do all of the above theories each admit of words and so forth?

Or is this not determined?

R AR, B RERETFRAMB, LAER K, MELE HaE
¥, BRh R TE L RO MBS LS5 AEEk, AECF
AL},

.
.

A
D

>

Answer: It is not determined. “The Dharma body expounding the Dharma,’
and space and so forth are able to produce understanding; therefore they are
said to expound the Dharma. Yet the reason that they are said not to have
words and so forth is because unconditioned dharmas have no distinct status.
In the case of “not explaining, not indicating” and so forth, when words and
so forth are metaphorically designated on the surface of the silent mind,
there is no error in regard to the principle. This is because conditioned states

of mind and so forth have distinct status.

3. Impeccable Name Sutra Exegesis Proper, Following
the Text (from the section on “Three Vehicles and
Becoming Buddha”)

3.1. Satra

TR & A M RATHA . T d il s AT 83, 378 L psie it 208
RRATHA T, o f FATMA N, TRl AT IR, BT & 282 R,

Next, Paramarthasamudgata, sentient beings with the seed nature of the
sravaka vehicle, who follow this path and this course, will attain unsurpassed
calm nirvana. Sentient beings with the seed nature of the pratyekabuddha
vehicle and sentient beings with the seed nature of the Tathagata vehicle

who also follow this path and this course attain unsurpassed calm nirvana.'*’

135 T 676.16.695a13-17.
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3.2. Commentary

e, RTHWH &M, H—RET, APHZ, WHTEH—FR KE
F T PARR M b, A58 T, 8 G A TR, BREER.

— P, YA, ek TR RE R AEER, AAZE. Z\J“ BRT

2R, BEEE, FRLR,

EﬂF *» &a

Explanation: In the below fourth section, the meaning of the One Vehicle is
analyzed from the perspective of the three non-natures. Within this section
there are three subsections. The first analyzes the meaning of the One Vehicle
from the perspective of the holy path. Next, the subsection after “Sons of
good families” clarifies that those srdvakas who are set on extinction do not
become buddhas. Finally, the subsection after “If you change your orientation

” clarifies that srdvakas [who are now] dedicated to enlightenment
definitely become buddhas. The point of the general explanation states
that the content of the first level is from the perspective of the three seed-
natures, a teaching of skillful means by the Tathagata. The teaching of the
One Vehicle, from the perspective of reality, includes the three vehicles, each
of which realizes remainderless final nirvana."® The point of the Srimala-

siatra'? is the same as is explained here.

136 f&£272 4 Or nirvana without remainder, or nirvana without residue. Unconditioned, unlimited
nirvana; the state of total liberation from all physical and mental conditions. This is contrasted to
nirvana with remainder % # 2%, where the body still exists. One of the four kinds of nirvana in
Yogicara, wherein the afflictive hindrances in the mind are cut off, and the body that is composed
of the five aggregates is extinguished. Therefore there is nothing remaining to depend upon. In this
nirvana, all afflictive hindrances are destroyed, so it can be attained by sravakas and pratyekabuddhas.
[Source: DDB]

137 B8 48 Srimaladevi-simba-nada-sitra; trans. into Chinese in 436 CE by Gunabhadra (394-468);
1 fasc.; T 353. This satra is one of the main early Mahayana texts that taught the theories of (1)
innate enlightenment in the form of the tathagatagarbha and (2) the One Vehicle, through the words
of the Indian Queen Srimali. The notion of tathagatagarbha is then taken up as a central topic in
such texts as the Ratnagotravibhaga, the Lankivatira-sitra, the Awakening of Mahayina Faith, etc. It
has been translated into English by Alex and Hideko Wayman as ke Lion’s Roar of Queen Srimala,
and by Diana Paul as ke Sutra of Queen Srimala of the Lion's Roar. [Source: DDB]
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FoBE, BRI EFREHREZE, LEGFFRBR, ¥R E =
RPTHRIBR, EA R iF 3 ER, | FZRE, AN, BqHHLE
B, RHEE TR DR, K RAEE, BT R RIFRMB R, BRIR, TR
R HEA— WEER [Tahtb Ak &=, hhiE
o | EEBE, B — K S FREA, BMREART R, [£Ko5]F]

In the second level of interpretation the two vehicles of fixed nature'*®
only realize the remainderless nirvana of the two vehicles. There is definitely
no doctrine of their becoming buddhas at a subsequent time. Therefore the

Yogicarabhimi-sastra says: “The remainderless nirvana realized by adherents

of the two vehicles only includes the pure experiential realm of thusness.”'*

In the third level of interpretation, srdvakas of indeterminate nature who
have been converted will definitely become buddhas. Therefore the Lozus
Satra’s chapter on Skillful Means says that those who have the natures of the
two vehicles, will, in actuality, definitely attain Buddhahood. According to
this interpretation, three vehicles are taught as an expedient, but in actuality

there is only one. Therefore the Lotus Satra'® says: “Through the buddha-

138 2 M = 3: The two vehicles of fixed nature are those for practitioners whose proclivities regarding
spiritual attainment are fixed on the predilections of the two non-Mahayana adherents of sravaka
(direct disciples) and pratyekabuddhas (solitary realizers). These are the first two of the five natures
taught in Yogicara; the characteristic of these practitioners is that they are able to fully eliminate the
afflictive hindrances (Skt. £lesévarana) through the early Indian Buddhist practices of contemplation
of the four truths and dependent arising, but because of their incomplete understanding of the
emptiness of objective phenomena, they are unable to eliminate the cognitive hindrances (Skt.
Jreydvarana) and attain complete enlightenment. Those with the proclivity for bodhisattvahood are

able to do this. [Source: DDB]
139 Citation not located.

140 k48 (Skt. *Saddbarma-pundarika-sitra): Miaofa liankua jing 4 %% #4&; trans. Kumarajiva
B FA; T 262. This is one of the most popular scriptures in the East Asian Buddhist tradition,
especially known for its stories and parables. It is also known for several teachings that, though
not necessarily unique to it, are prominent in it: especially the idea that everyone has a potential to
become a buddha, later understood to be “Buddha nature” #1£; “skillful means” %1%, according to
which buddhas and those representing them use a great variety of appropriate and creative teaching

methods according to the capacities of their listeners; the One Buddha Vehicle —# 3k, according to
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worlds of the ten directions, there is only the Dharma of the One Vehicle.
There are neither two nor three—these others are skillful teachings offered
by the Buddha” (T 262.9.8a17-19). The Lotus Sitra and the Srimali-sitra
each interpret from their own perspective. Since the Samdhinirmocana-
satra fully includes this partial interpretation in its own doctrine, it is said to
contain the definitive interpretation. [This interpretation is like that in the

separate chapter.]

R TIESBZ, MAZREEFARERZR, ROZEFRR—, KA
FZRE7,

In the first paragraph there are again three. The first clarifies that [the
adherents of | each vehicle attain their own remainderless nirvana. The
second takes the perspective of the holy path, skillfully teaching the One
[ Vehicle]. The third clarifies the distinctions in the three vehicles from the

perspective of reality.

Wl —, BT, Bl I, m&é%m PR, Rk EE A
BRW, LZ B, GPRFEZ TR, LT, GBI, AR B
G, BARTAAERRZYE, R AL ZIERE,

As for the first interpretation, the implication is that those with the natures
of the three vehicles each realize the state of remainderless marvelous nirvina
through the natureless pure path. Yet since this holy path has the meaning
of “traversability,” it is called “path.” Thus, this holy path is that which all the
sages have traversed, and so it is also called “the tracks of their wanderings.”
Since this path and traces are free from the afflicted, contaminated,
suffering body, one realizes the state of eternally quiescent bliss. Therefore it

is called tranquil nirvana.

which the great variety of skillful means all serve the one purpose of leading all to become buddhas;
and the extraordinarily long lifetime of the Buddha, giving rise to the notion of Eternal Buddha X
# M. [Source: DDB]
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3.3. Satra

— B HBEEE, F R — R R R, RS, R
B ERT A,

All sravakas, pratyekabuddhas, and bodhisattvas share in this single marvelous
pure path. All experience this same perfect purity, and there is no second

vehicle. Because of this, I have secretly said that there is only one vehicle

(T 676.16.695218-20).

3.4. Commentary

e, e R —, SHEMA FH TR AR LE, AP, M
R BEE, RERRL MT R, BB M, TREA R, TR
J& A AnAT i, EERAK. BAEIE, AR, PATPR, MBI, BT
B R, REHRR, TEEA WRRE, AN, RREFR, FERE, &
WSS, AR, KAT KO, $CGE 5k, Ao B30 5

Explanation: This is the expedient explanation of One Vehicle in the second
level. As for the meaning of sravaka (voice-hearer), voice is taken to be
paramount in all the Buddhist scriptures. They hear the voice of the teaching
from their teachers and friends, and follow it up with practice and realization.
Long departed from the secular world, they engage in minor practices, and
attain minor results. Therefore they are called “voice-hearers.” Those who
are called pratyekabuddhas always enjoy quiescence. Having no taste for
the hustle-bustle of worldly affairs, they apply themselves in practice to the
maximum. Without the instructions of teachers or friends, they awaken
independently of their own accord. They engage in middling-level practices
and achieve middling-level results; hence they are called “self-enlightened.”
Or, since they awaken to the holy realization by contemplating dependent
arising, they are called “enlightened by contemplation on dependent arising.”
Those who are called bodhisattvas, hesitant in seeking great enlightenment,

have pity on sentient beings. If they do seek bodhi, they are adamant in their
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aspiration. Having spent a long time in practice and realization, they long
depart from the secular world. Their practices are great and their achievement
is great; therefore they are called bodhisattvas. This is explained in full in the

A = - L - .7 - 141
Yogicarabhimi-sastra-karika.

WP ER, BRZFF I — ) EME, PR, BRTF CEA R, B
o, MH—HE, REE. éfm» =, [EA—FFEREHE %712}5’]%5?}7‘&
FEF, | MR EFFGRYFFEL, L5, —FAASAE, —H—¥ L
— ZR UL, =L,

'The general interpretation is that these three vehicles all share in the one
marvelous natureless path, and thus this path is taught, being called perfectly
pure. There is only this path, and no second. Hence, from the perspective of
this one path it is said that there is one vehicle. Thus the Samdhinirmocana-
sutra says: “There is only one pure path, and no second path, yet there is
no separate explanation of perfect purity” (T 676.16.671c18). Hence we
know that this perfect purity is none other than this marvelous pure path.
Furthermore, from the word “one” there are three kinds. First, the path is one,
and therefore it is called one. Second, the achievement is one, and therefore

it is called one. Third, principle is one, and therefore it is called one.

AR, AL A, WiHFEGRE— REFFPLR— RI=— &
BHE— WRFETRRA—R, MARATHOEP, HEEFBR—F, KA—K
F R, WHEEES Fﬁﬂﬁ%&% AR, REGHRE, | X, HEE
=, [THhrP A —R* &= FT&=, | ﬁcﬁr%%wﬂfﬁzo Mok EH
=, [Wdedfik g Ffﬁ/%%/%%ﬁﬁf,\\ WA, | BF o, e~ PR

| #Am R b3 #%: By Jinaputra; trans. Xuanzang in 650; 1 fasc.; T 1580. The oldest surviving
commentary on the Yogdcirabhimi-sastra. Jinaputra, who lived during the 6-7th centuries, is
understood as having been a student of Dharmapila and one of the ten masters of Yogécira whose
discourse informs the Cheng weishi lun. This work addresses some of the major themes of the

Yogdcarabhiimi, such as the explanation of the seventeen stages. [Source: DDB]
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Now, according to this sentence, there are two kinds [of meaning of
“one”]. The marvelous pure path is the path Sthat is one; ultimate purity
is the achievement that is one. Depending on these two “ones,” there is no
second. Therefore it is explained that at the most profound level there is only
one vehicle. Yet this is not the same as the discussion in the fourth fascicle
below, where the oneness of the vehicle is explained from the perspective
of the principle of non-distinction. Yet this One Vehicle is nothing but
the One Buddha Vehicle. Therefore the Srimali-sitra says: “Sravakas and
pratyekabuddhas all enter the Great Vehicle. The Great Vehicle is the
Buddha Vehicle.” (T 353.12.220¢19-20) Also, the Lotus Sutra says: “The
buddha-lands in the ten directions have nothing but this Dharma of the One
Vehicle. There are not two, nor three” (T 262.9.8a17). Some take the Dharma
body to express the One Vehicle. Thus the Saddbarmapundarikipadesa'™ says:
“Since there is no difference in dharma-bodies between the Dharma body
of the Tathagata and the Dharma body of the sravakas, they are given the
assurance [of future enlightenment].”"*® After this it should be distinguished.
This is what is known as an enumerative compound word'* from among the

six kinds of categories of compound words.

WREE, B AL, WS RITRAS, AN, BES, B AT, Bt
HAE A—RPIHIIATRIAG— T, AN—F T H LS, FHE— SHAEE,
R HETESL L0,

142 &) ik 36 348 5 R Miaofa lianbua jing youbotishe; trans. Bodhiruci and Tanlin; 2 fasc.; T 1519,
1520. A short commentary on the Lotus Sitra, attributed to Vasubandhu. This is the only surviving
commentary on the Lofus Sitra that is of Indian provenance. This commentary focuses on the Preface
and the chapters on Skillful Means and Parables. Another translation of this work was made by
Ratnamati of the Wei dynasty and is known as the Fahuajing lun % #&3. See Abbott, “Vasubandhu’s
Commentary.” PhD diss. UC Berkeley, 1985. [Source: DDB]

143 The full text reads: VA& 30k 5 -F 5 L3 iz (T 1520.26.9a1-2).

14 W3 AF (Skt. dvigu): A compound in which the first element is a numeral (like “three vehicles,” “five
aggregates,” etc.). [Source: DDB]
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In discussing what is essential from the perspective of the enjoyment
body, the aggregates and so forth that are subsumed in the mental functions
of the four forms of purified cognition'® are taken as essential. From the
perspective of the Dharma body, thusness is essential. If the essence is shown
as a whole, in the one vehicle approach, the teaching, theory, practice, and
reward are taken as the One Vehicle. Yet the holy teachings of this One
Vehicle are exceedingly numerous; the translations differ, and the meanings
are extremely profound. Hence the positions of the older and newer

translations are at odds with each other.

—. BEHF A, REEF RS R, SRR, [— R A A,
2R HEXEE, [ FEAAARRI, hE. &5 F. &%emﬁuﬁu‘fi
Fo —MRAEBABME, GREL, L FoTER [RABRLI—TE, F
BFF HhelmE, — kA, B3bAZ, [[eRimk]

First, scholars who think like Paramartha,'® relying on the Lotus Sitra and

145 194%5 (Skt. catvari-jiiani): In Yogicra, the four kinds of pure cognition attained upon the full
enlightenment of the Buddha, first introduced in Asanga’s Mahdayinasamgraha. These are (1)
“mirror cognition” (Skt. adarsa-jriana) KIA4t%, the purified form of the eighth consciousness,
the alayavijiiana; (2) “cognition of equality in nature” “F5 4 (Skt. samati-jiana), the purified
form of the seventh consciousness, the manas; (3) “wondrous observing cognition” 4/ #4547 (Skt.
pratyaveksa-jaiana), the purified form of the sixth consciousness, the mano-vijaiana; and (4) “cognition
with unrestricted activity” JRATVEA (Skt. krtya-anusthina-jriana), the purified form of the five sense

consciousnesses. [ Source: DDB]

146 H3#: A scholar-monk (499-569) of Brahman background from Ujayini in the Avanti region of
Western India, who became one of the “four great translators” in Chinese Buddhist history. After
traveling throughout India, he had been staying in Funan (present-day Cambodia). In 546, in
response to the invitation of the emperor Wu of Liang (r. 502-549) of the southern court, he went
to Jiankang, where he undertook the translation of Buddhist texts—a project seen by Wu as a way
of bringing peace to a land long torn by military struggles. After the emperor’s demise, political
conditions in the Liang deteriorated rapidly, and since they did not stabilize during Paraméirtha’s
career, he regularly moved from place to place, and so was rarely able to enjoy working with a stable
team for extended periods. Thus, the sixty-four works in 278 fascicles that he translated are nothing

short of an amazing output. Among these translations were such influential scriptural texts as the
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other related scriptures state that “all sentient beings without exception have
the Buddha-nature.” Therefore, in the seventh fascicle of the Nirvana Sutra"”
it says: “ ‘In the twenty five stages of existence, *® is there a self or not?’ The
Buddha said: ‘Sons of Good Families, the word ‘self” means ‘tathagatagarbha.’
All sentient beings without exception possess the Buddha-nature. This is the
meaning of ‘self”” (T 374.12.407b7-10). In the twenty-fifth fascicle it says:
“Sentient beings and Buddha-nature are neither the same nor different. All
buddhas are equal, just like empty space. All sentient beings are the same
in their sharing of this” (T 374.12.539a9-11). [This explains the nature in

principle.]

VHBEotkE TEFLE LhkER, —WRABZABK, | X5, [Eed
A RAE, HAMT, kAR, 55, BA, BEIER AF5E, 2
¥ BT HHK, RAETMA, BEAS, LASH, TERRAESE=ZF=
ERAR KB BRER—WRAESABNR, | RTR]IX=+==, [k
& BRI, ﬁ“ﬁl-—a‘é\ Fl—fms, —H—%. R—H&, —§3FLas
ALk, | B3R AEAT]

o

o

Again, in fascicle twenty-seven it says: “The Lion’s Roar is called the
definitive statement: all sentient beings without exception possess the
Buddha-nature” (T 374.12.522¢23-24). It also says: “It is, for example, like
a person in whose home there is dairy cream. Someone asks, ‘Do you have

buttermilk? The first replies, ‘I do.” Dairy cream is not buttermilk, but since

Suvarna-prabhasa-(uttama)-sitra £ XL, the Mahdayina-samgraba ¥ X &z, and the Madhyinta-
vibhaga V% 5%, [Source: DDB]

147 2 B4 Nirvana Sitra is a generic name for a group of satras entitled Mahdparinirvana sitra,
depicting events at the end of Buddha’s life. This text relates a series of events leading up to the death
and cremation of the Buddha and the disposal of his relics. Three Chinese versions of the Mahayana

Mabhaiparinirvana siitra have come down to us: two translations and a revision. [Source: DDB]

148 —+A# A (Skt. pasica-vimsati-bhava): The division of the three realms that sentient beings
transmigrate through into twenty-five subrealms. In the desire realm there are fourteen existences, in

the form realm there are seven existences, and in the formless realm, four existences. [Source: DDB]
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through the application of some technique one can definitely obtain it, he
says he has buttermilk. The situation of sentient beings is the same as this. All
have mind, and the possession of mind by worldlings means that they will
definitely attain anuttari-samyak-sambodhi. Based on this rationale, I state
with certitude that all sentient beings without exception have the Buddha-
nature” (T 374.12.524c5-10). [This explains the nature in practice.] Again,
in fascicle thirty-three it says: “All sentient beings possess the same Buddha-
nature; all [ride] the same One Vehicle; [experience] the same one liberation,
one cause, one effect, the same one sweet dew. All will attain permanence,
bliss, self, and purity." This is called the Single Flavor” (T 374.12.559a21—
23). [This expresses both the natures of principle and practice. ]

X, EEER, [THhrd EA—RE &&= RBFTER. | L5,
PEsb—FF, AR, | IR, [HEMEE FARRK, J

Furthermore, it says in the Lozus Satra:“The buddha-lands in the ten
directions have only the Dharma of the One Vehicle—there are not two, and
there are not three, except for when the Buddha teaches using skillful means”
(T 262.9.8a17-18).

It also says, “There is only this one true matter—the other two are not true’
(T 262.9.8a21). Also, the Srimala-sitra says: “Sravakas and pratyekabuddhas
all enter the Great Vehicle” (T 353.12.220c19-20).

4

X, ARKRTFAMER, [ REA T, ‘— R, W, P
T, — g i B3, | Rt th, X, NG = AR, THMR=
L —H R B EAR H R A R, PR, | B
Rhel, WEISME— B, THARL. BRITAR, FFE SHAH T
Ak,

199 % 48 % 3% : Permanence, bliss, self, and purity are the four virtuous aspects of realization &% taught
in the Nirvina Sitra 2% 4%. These are taught as a positive response to the long-promulgated basic

Buddhist notions of impermanence &, suffering %, no-self ##, and defilement 5. [Source: DDB]
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Furthermore, the Satra of the Questions of Suvikrantacinti-devaputra'™

says: “Manjusri said, ‘All [sentient beings] will certainly become buddhas—
have no doubts about this. Why? Because all will attain the enlightenment
of the Tathagata’” (T 588.15.104¢26-28). And this discussion continues
at length. Also, in the second fascicle of the Lankdvatara-sitra, in the

explanation of the natures of the five vehicles,”' it says: “There are two kinds

152

of icchantikas:”* the first are those who burn away their wholesome roots;

the second are those who vow to exhaustively [save all sentient beings].

The first two are the same in the certitude of their non-attainment of

150 JA R RF 48 *Suvikrantacinti-devaputra-pariprechd; trans. Dharmaraksa between 266 and 313; 4
fasc.; T 588. In the course of question and answer between Suvikrantacinti-devaputra and Mafijusri,
the sravaka vehicle and the pratyekabuddha vehicles are criticized and the bodhisattva vehicle is
valorized. After clarifying the faults of the srivaka view, the merits of the bodhisattva practices

through the six perfections are elucidated. [Source: DDB]

151 &5 (Skt. pasica-yina): Five teachings conveying the zarma-reward that differs according to the
vehicle: (1) A3k rebirth among men attained by observing the five precepts; (2) X & rebirth among
the gods by the ten forms of good action; (3) # M 3 rebirth among the sravakas by adherence to
the four noble truths; (4) #% % rebirth among pratyekabuddhas by contemplation of twelvefold
dependent arising; (5) &7 % rebirth among the buddhas and bodhisattvas by the practice of the
six paramitas 7% % %. There are numerous variants of this list. For example, in some lists the two-
vehicle practitioners are placed together, with bodhisattvas and buddhas being listed separately.
[Source: DDB]

192 —[#%: The icchantika is generally understood as a person who is not capable of attaining
the Buddhist goal of enlightenment, best known as a component in the five-nature taxonomy of
proclivities for enlightenment articulated by the Yogécara school, where it represents a category of
sentient beings who are deemed incapable of attaining nirvana. The existence of such a class of beings
was denied by such schools as Tiantai X% and Huayan # ik, whose doctrines strongly asserted
the possibility of Buddhahood for all sentient beings. The passage cited here from the Lankivatara
introduces the notion of bodhisattva-icchantikas. Since they have taken a vow to liberate all sentient
beings, eschewing the goal of self-liberation, they, like real icchantikas, will never attain liberation.
These people are called X AR #2, the greatly merciful icchantikas. However, since the Lankivatara is
a Buddha-nature-oriented text, it ends up being only the bodhisattva-icchantikas who do not enter
nirvana, with the original notion of icchantika being rejected. The actual origins of this concept are

more complex. See the entry in the DDB for details. [Source: DDB]
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Buddhahood.”™ The point is explained more fully there. Although we can
see some differences in the corresponding passage in the first fascicle of the
tour-fascicle Lankivatara-sitra, the point is basically the same as presented

above. According to sutras of this pedigree, natureless sentient beings also

become buddhas.

PHEmFTEE, [ABERAE. | BERE, TREARLEEM, o2
4&\ ks@ﬁkaﬁéio ]

Also, in fascicle fifteen of the Liang Translation of the Mahdayinasamgraha
it says: “The fifth is the taking of the activity of the salvific vehicles as one’s
occupation ... Sravakas of yet undetermined capacities are able to establish

themselves in [correct teachings] and undertake the practices of the Great

Vehicle” (T 1595.31.264¢22-29).

8, [HEZBEFIAR, REFAR, ARFEK, BRIk FZA, A
ZEA, DI EH, BETEE, REER, AR BHER, BEBEL, LET
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TRE, |

'The explication of that text says:

.. this is the case including the attainment of the five wholesome faculties

of faith and so forth.'” Since they have not yet attained sagehood, they are

153 A summary of the point of the passage at T 671.16.527b2-7.
154 In the source text, the logograph T is included here (T 1595.31.265a12).
155 In the source text, the logograph 47 is included here (T 1595.31.265a13).

156 (1) 45 4% the faculty of faith, (2) #4% the faculty of effort, (3) & 4% the faculty of mindfulness, (4)
7 4% the faculty of concentration, (5) 4% the faculty of wisdom. [Source: DDB]
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not yet called determined faculties. Once one has attained three faculties
of wanting to know what is not known, and so forth,'” then, since they
have attained sagehood, they are called determined faculties. When one
has reached the summit stage,”® this is not called a determined nature,
since one does not avoid rebirth in the four evil destinies. Once one
reaches the stage of patience,”” he is said to have a determined nature,
as he avoids rebirth in the four evil destinies. According to the Hinayana
understanding, if one has not attained a determined faculty-nature, then
one converts to the Mahayana from the Hinayana. If the nature of one’s
faculties is determined, then conversion is not possible. There is no reason
why this kind of s7avaka should convert from the Hinayana to Mahayana.
This being the case, how is it possible to say there is only one vehicle?
Now, relying on the Mahayana understanding, because they have not yet
devoted themselves to the practice of the bodhisattva path, they are all said

to have faculties of indeterminate nature. Therefore it is understood that

157 These are the three uncontaminated faculties =#& /&%, which are (1) to realize the principle of
the four noble truths, which one did not know before &%= 424%; this is the faculty required by
a practitioner in the darsana marga SLi&, who is occupied in knowing what he heretofore did not
know (andjnatam djnasyamindriya); (2) to study further the four noble truths in order to destroy
defilements; that which is already known Z.4#4R; in the bbdvana marga #51& he knows the truth
already and therefore has nothing new to know, and is a “savant” (¢/7a); even though he knows all he
needs to, however, he must ponder it again and again (4hdvana), and the faculty with which he does
so is djAéndriya; (3) to know that one has comprehended the principle of the four noble truths F-%a
#%; when he reaches the “way of the asaiksa” #% he becomes conscious that he understands, and is

therefore an gjriativin and his faculty is known as the gjratavindriya. [Source: DDB]

158 T87%: Also called the “highest worldly meditative state”; interpreted as the stage wherein, after
entering the stage of patience &% where one does not retrogress, one enters into the Path of
Seeing RLid; the stage where one falls back to the stage of warmth %1% and into negative rebirths.
Vacillating unstably with wholesome faculties 4%, one ascends to one’s peak on the verge of
advancing or falling back, cultivating the sixteen defining activities of the four noble truths +>v4778.
Having reached to this stage, even if one falls into the hells, one’s good faculties will not be severed.
[Source: DDB]

159 Z4z: The stage just prior to the entry into sagehood, where the seeds of merit are firmly
established; one of the four good faculties ¥9-%4%. [Source: DDB]



98 1. Selections from the Commentary on the Samdhinirmocana-satra, by Woncheuk the Sramana of Ximing Temple
(Haesimmil gyeong so &R 4R )

all sravakas can be converted from Hinayana to Mahayana. Positing these
kinds of Mahayana-Hinayana practitioners, they lead them to engage in
the practices of the Great Vehicle. (T 1595.31.265a7-16)

HERATm=E, [HwfEid, ARi#s =k A, ZEEEFIEREZFR
B, BMAEAKE R Fokb, BRENEZRE FAXGEY FRZER
%, |

In the eighty-fourth fascicle of the Mahaprajriaparamita-sastra it says:

There are four kinds of paths. The paths of humans and gods, along with
the paths of the three vehicles, totals to four. The dharma of the bodhisattva
should guide sentient beings such that they attach themselves within the
great path. If this is done, they will naturally enter into the great path, firmly
planted in the midst of the three vehicles. If they don't automatically enter
nirvana, they adhere to the good fortune of the paths of humans and gods,
cultivating the causes and conditions of nirvana. (T 1509.25.649a6-10)

X EFEma, [HMAWE, —F ke, —FH LR, = FRER wH R
], —ABEM do RS, SARACAEH], BT R FROE, RO LA
M ARR A, do Rk TR, FR R, T RAE S

Also, the *Saddbarmapundarikipadesa says:

There are four kinds of srgvakas: the determined sravakas, the arrogant
sSravakas, sravakas retrogressing from enlightenment, and transformation

sravakas."”® Among these, two kinds of srdvakas receive assurance of future

160 In the Yogacarabhimi-sistra, the four are (1) Determined sravakas * 2B, also called sravakas
one-pointedly aiming for nirvana —®# £ 4 M and srdvakas by inherent nature #2124 . They are
content in this status, and do not seck the Great Vehicle. (2) Sravakas retrogressing from enlightenment
B FE A, also called sravakas aiming to be bodhisattvas 18 # 424 f. They were originally

bodhisattvas, but lost their motivation, drifting back into this state. (3) Transformation sravakas JEAt
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attainment of Buddhahood from the Tathagata—the transformation
sravakas and the srdvakas retrogressing from enlightenment. Since the
religious faculties of the determined srdwvakas and arrogant sravakas are
not yet matured, the Tathagata does not guarantee their enlightenment.
'The reason the bodhisattvas give them assurance is to skillfully cause them

to give rise to the aspiration for enlightenment. (T 1520.26.9215-20)

MEWE I kAR, T A A R S TR, iR AR R e
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According to this text, there are definitely no sentient beings who lack
Buddha-nature, and there are also no s7dvakas and pratyekabuddhas of
determined nature who necessarily do not become buddhas. Yet when the
Samdhinirmocana-sitra, Yogicirabhimi-sastra, and so forth say that they
“definitely do not become [buddhas],” it is from the perspective of their
faculties not being matured; thus it is an interpretation based on distinctions
in time. It is not that they are saying that they will absolutely never become

buddhas. Therefore it says in the second fascicle of the Ratnagotravibhaga:

What is the point of the one-sided claim that icchantikas never enter
nirvana, and that they lack the nature of nirvana? This is done in order to
show the causes of denigration of the Mahayana. This kind of theory is
based on the perspective of limitless time. Since they actually do possess
a pure nature, it cannot be said that they are eternally and absolutely

lacking a pure mind.""'

Ak M, also written as %4t AF M. These sravakas are originally bodhisattvas, and inwardly they secretly
maintain bodhisattva practices, but outwardly maintain the srgvakas’ appearance, as a strategy for
teaching sentient beings. (4) Arrogant sravakas ¥4 1% 4 M, who claim to have attained enlightenment,

and look down on others. These srdvakas hate samsara and enjoy nirvana. [Source: DDB]

161 The source text has minor differences. B 3AT & 4B HHZF K TS R R KO H, IR EFHF
B AR, R F I, TR EAF R ST F I, R &I (T 1611.31.831b5-9).
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Mo & BT =, [ EBRIRZR TP, @#—WERFE —WREE
Wb | Ede B3, RRAH, TR, WIS, de TR AR,

Question: In the eightieth fascicle of the Yogdcirabhimi-sastra, it says:
“In the state of remainderless nirvana, one is free from all activities aimed
at a specific goal; all exertion is completely stopped” (T 1579.30.749a5-9).
According to the previous explanation, determined srdvakas also become
buddhas. How can that position be reconciled with this passage from the

Yogacarabhiami?

BoREESE Z AR, [RIREE AL T FHAE, MM R EEET 8
AT E, AR, N EE, BAGREAE N, EARL, 2 ABARE
ZHNRER, miMk 2, KW E, | RKEHELTE, FR®LHR,

Answer: A passage in the third fascicle of the Lotus Sitra says:

After my extinction there shall again be disciples who, not having heard
this scripture and not knowing, nor being aware of bodhisattva-conduct,
shall entertain the notion of extinction with regards to the merits attained
by themselves and shall enter nirvana. I will become a buddha in another
realm, having again a different name. Though these persons may evince
the notion of extinction and enter nirvana, yet in that land, seeking
buddha-wisdom ... (T 262.9.25¢14-17; Hurvitz, Scripture of the Lotus
Blossom, p. 147)

Fascicle ninety-three of the Mahaprajriaparamiti-sastra includes the same

explanation.

X, ZRE-F=Zx THHBE AEEWE _E -8R, L5424, &1
EET IR, HRLEIAIZE, | X, B EmER,

Also, in fascicle twenty-three of the Nirvana Sutra it says: “The eighty-
thousand, sixty-thousand, forty-thousand, twenty-thousand, and ten thousand
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abodes of srivakas and pratyekabuddhas are called nirvana. The abode of the
sage king who is the lord of the peerless dharma is worthy of the label of
Mahaparinirvana” (T 374.12.502b27-29).

Furthermore, the verse in the fourth fascicle of the Lankivatira-sitra says:

Blo i F AR GRS,
A O A AR EPTIR
BN BE AN
RE SR AR
B R SeAR T ARIE
FHEng REHIE
B o BT AT I KRR
1P LR AR RS

Like driftwood in the ocean, which is carried about by the waves,
Sravakas are like this—carried about by the winds of signs.

Free from the derivative afflictions and the bonds of habituated affliction,
'They enjoy the bliss of samadhi, abiding in an uncontaminated state.
Without a final destination, also without turning back,

Attaining various bodies of samadhi, they are unenlightened for
numberless kalpas.

Just like a drunken man, awakening from his stupor;

Attaining the Buddha’s unsurpassed essence; this is my true Dharma

body. (T 671.16.540b1-8)

FCRRARE, X, EESE [FEmARERA, DAHMZERIRTE
LA AL AR, A, RARE RS, | XE, [HmAH, FEAN
AR L IR BRI, BAURD., AN KA RN, |

162 We take the repetition of the words % =% = here in the source text to be an error.
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The second fascicle also expresses this kind of point. Also the
*Saddharmapundariképadesa says: “[ The fourth kind of | arrogant srivakas are
those who lack attainment yet claim to have it. Experiencing the mundane
samdpatti that is actually not nirvana, they imagine it to be nirvana. You
should know that it is in order to correct this that he teaches the parable
of the conjured city.”'® It also says: “... since the fourth person is skillfully
made to enter the city of nirvana. As for the city of nirvana, it is the city of
all meditations and samadhis. Since they have already entered this, he has

them enter the city of great final nirvana.”'®

M, BT I. EARIRAR, PR AR T I AR, BRI, B A&
o, BT EG. AL L, BEERE &S, YRGS, [RBITEESIH
AR, HEREM A AR, AR, REEF, RITTI, & A PTE, TR
L EAPTET, ATRETI, K2R, HETIEEE, R 1R, EA A s
R, |

According to such passages, the remainderless nirvana taught in the
Yogicarabhimi-sastra is equivalent to the samadhi of enjoyment taught in the

Lankévatara-sitra. Since it is free from delimited samsara,'® it is said to be

163 In the text where this is cited, seven types of arrogant srivakas are described, with this one being
the fourth. See T 1519.26.8b15-17: v FA&RA I LA, MAUAHH Z0k ZJE004R, AR A AR
A Je R I, G B RALIRE R M4, The parable of the conjured city 3% is one of the
seven major parables of the Lous Sutra. In this story, a group of people were making a journey to
reach a jeweled city, but became exhausted along the way. A wise man, through his magical powers,
manifested an apparition of a jeweled city for the people to rest in. Once they had recovered from
their exhaustion, he allowed the mirage of the jeweled city to fade way so the people could once again
resume their journey to the real city. So it is with the Hinayana nirvana, which is just a temporary
resting place on the road to the ultimate goal of Mahayana. Hinayana nirvana, like the transformed

city, is merely an upaya to lead the person a higher end.
160 Feg A, FARANZ RN RBRA, PR S MR BAURE RBANKIZARA
(T 1520.26.8¢3-5).

165 2f% £ 5t: Delimited cyclic existence; fragmentary birth and death (Skt. pariccheda~jara-marana).

The situation of life and death experienced by unenlightened persons who wander about in the
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remainderless. [But] it is not truly remainderless, since there is miraculous
samsara.'® The Srimdli-sitra says that there is no remainderless [nirvana].
Hence, that sutra says: “Therefore, the arhats and pratyekabuddhas have
remainder and rebirth. Since their production of dharmas is not exhausted,
they are born with energies remaining; since they have [not] completed
practices of purity, they remain impure; since they have not exhausted [their
activities], there is still something to be done; since they have not reached [the
final stage], there are still [afflictions] to be eliminated; since there are still
[afflictions] to be eliminated, they are far from the realm of nirvana... When
it is said that they attain nirvana—this is [merely] the skillful means of the

»167

Buddha. Only the Tathagata attains parinirvana.

Fd e, NEHF NZRE, B L&, S TH A RRERER, [RAR

P
o

Based on this we should understand that while entering into absorption
into samadhi after eighty thousand eons and so forth is metaphorically
labeled as remainderless, there is in reality no body or consciousness that is

extinguished together in remainderless nirvana. [However, stream-winners'®

world of delusion. Distinguished from miraculous samsara % % % 5t, the samsara experienced by

bodhisattvas. [ Source: DDB]

166 4 % & 58: Miraculous or inconceivable samsara (Skt. parinamiki-jari-marana). The samsira
experienced by enlightened bodhisattvas, as opposed to the “delimited samsara” %~ 4 5 experienced
by unenlightened people. It is the cyclic existence that is experienced from the time of being freed
from the body of transmigration through the triple realm up to the attainment of buddhahood.
[Source: DDB]

167 YT IIERE I M, AR, EREM HEA R, AR, FeF, FRSEH & A FT1E. TR
ARH, E A PTER, AT ¥ 02 Rk AT A, R A e B B AT AR R R — SR H T
IERE M, RRGR— 918, TIHZRE AW HT IR, BRI RAFAL R, Rk Z IR, FTHRERE
b, MARAFT A&, T 353.12.219¢1-9. See Paul, Satra of Queen Srimali, pp. 30-31.

168 JA[¢iE: A transliteration of the Sanskrit srofa-dpanna, translated into Chinese as N, AR,

and £f; also rendered in English as “stream-enterer.” It is the first of the four realizations w3 of
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and so forth are originally actually called post-learners.] Therefore practitioners
of the two vehicles definitely become buddhas. Hence, in reality the sutras
teach the One Vehicle, and only provisionally teach the two vehicles.

= REZH. RFER, AR, SRAFERZEE, TR
Pho MEREF— B, [FEEER, A CHSHE, BRRTTHS R
ZREFR.

Second, the Great Tang Tripitaka, relying on the sutras and $astras,
posited the existence of five natures [wherein] natureless sentient beings
lack the nature of nirvana and those whose nature is determined for the two
vehicles definitely do not become buddhas. Therefore, in the first fascicle of
the Siatra on Wholesome Morality'® says: “Lacking the bodhisattva nature,
even if one were to repeatedly give rise to the aspiration for enlightenment

and practice energetically, in the end one would not be able to attain

anuttara-samyak-sambodhi.” (T 1582.30.962c4-5)

X, WFHF AR, [T AR, B CHB AR, LR TTH
TR, | WG =T AR,

Also, in the first fascicle of the Bodhisattvabhami-sastra'” it says: “Since

the srdvaka path, which eventually leads to the level of arhat. The practitioner succeeds in breaking
the deluded view of the three worlds and pushing his/her own karmic flow clearly onto the path of
enlightenment. A practitioner who is fully established in the course of Buddhist practice and who
has entered the stage of the Path of Cultivation. [Source: DDB]

169 28 & 482 Pusa shanjie jing (Sutra on the Wholesome Morality of the Bodhisattvas); trans.
Gunavarman; 9 fasc.; T 1582. Provides a detailed account of the bodhisattva practices. [Source: DDB]

170 -1 {03548 Bodhisattvabhimi-siitra (Pusa digi jing); trans. into Chinese by Dharmaksema (C.E.
414-421 or 426); 10 fasc.; T 1581. It was originally called a $astra, and is said to be the teaching of
Maitreya as recorded by Asanga. It explains in detail the practices of the Mahayana Bodhisattva. In
East Asian Buddhism, it is usually grouped together with the Suzra of Brabhma’s Net. It was translated
by Gunabhadra into the nine-fascicle Pusa shanjie jing & % #%4& and by Xuanzang as part of the
Yogdcarabhimi-sistra #4335, [Source: DDB]
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those who are not in the family lack the seed nature [of nirvana], even if
they repeatedly give rise to the aspiration for enlightenment and practice
energetically, in the end they will definitely not attain anuttara-bodhi”
(T 1581.30.888a23-25). Fascicle thirty-five of the Yogdcirabhimi-sistra is

equivalent to the Bodbisattvabhimi-sastra.

X, B x, [—o R MR T, 3R R G miT S
RACE, TR AL GBRRTH SR ZHZER, | X RERREFH =
= DRI E—RFRIEM AL — 3 hE B, TS L LA 5T E
LER, KL BB, ]

Furthermore, this satra says: “Although those souls in the family of
the sravakas wholly aiming for quiescence are skillfully guided by the
buddhas who set them up with various energetic applied practices, in the
end they cannot be made to sit on the seat of enlightenment and realize
anuttara-samyak-sambodhi.”"’" Also, in the second fascicle of the [Bodhiruci
translation of the] Samdhbinirmocana-siitra it says: “For persons with the
nature of quiescent srgvakas, despite the exhaustion of the energies of all
buddhas in lending guidance, they are unable to get them to sit on the seat
of enlightenment and attain peerless bodhi. I call them quiescent srdvakas”

(T 675.16.671c20-22).

L, KERBREFLAE, [ERRA, RIEFE, ok ERRE H1F
PRI, AR A SRS, Bk R R, BRI, SR BHEE A
Mo dosfdo B itk A AERRC, MR R,

Furthermore, in the fifth fascicle of the Bodhisattva pitaka-sitra" it says:

171 The full text reads: % — @ ARFHF AR MART TR, 37 FHPhE3A0AE F IR hn AT T RACE, AL
A ARG EAFIAR S Z = E 4R, (T 676.16.695222-25).

172 XE 1% # 48 The Da pusa zang jing. Part of the Ratnakita sitra; trans. Xuanzang in 645; included
in T 310 [satra 12] secs. 35-54). The brunt of the Ratnakiita was translated by Bodhiruci (706) and

Dharmaraksa (313), though many other translators contributed selections. According to Xuanzang’s
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Correctly determined sentient beings'” are vessels of the correct dharma.
They all attain liberation whether or not there is a buddha teaching.
Aberrantly determined sentient beings are not vessels of the correct
dharma, and so whether or not there is a tathagata teaching, in the end
they will not be fit for the experience of liberation. The Tathagata, once
accurately perceiving these sentient beings as being inadequate as vessels

of the Dharma, promptly casts them aside.'”*

RIBBEREEZE S, [ZREAR, GP2HME, KFER. TERTHE,
e A H Bk —MIR, ERR4ek, E5E, Bk,

In fascicle three of the Angulimala-sitra it says:

The distinction of the three groups of sentient beings'” is for the sravaka
vehicle. Those of the Great Vehicle fall into only two groups—the
remediable and the irremediable. The ‘aberrantly determined’ are the

icchantikas. The correctly determined are the tathagatas, bodhisattvas, and

biography, the last text he was asked to translate was the complete Raznakiza. He began, but sickness

and age prevented him from getting very far. [Source: DDB]

173 JEZ F: Among three classes of sentient beings =&, those who are fully set on attaining
enlightenment (Skt. niyata-rasi). This usually refers to bodhisattvas who have entered the middle
level of practice, such as the ten abodes 4%, and who have solidified their practice to the degree that

they will not retrogress. [Source: DDB]

174 The full text is as follows: &#)F, =474 % E XXk, B E LM 71E, HAFAIRZ AR &
o R BRI E BETBE, dofde Fho AT AT R SRR R B MRS A4 R, (T 310.11.
219¢8— 11). & HF, =ATL B IREZ N, BA HILBENE P RS F ¥, B BB A, ERLA
JEEER, e f B E, BRI, R E AR, o fde Foo A AR B emi@h R,

(T 310.11. 219¢16-21).

175 =3 The three classes of sentient beings, in terms of their determination toward enlightenment,
are (1) those who are certain of following correct paths EZ %, (2) those who will follow evil
paths R4 2 R, and (3) those whose course is undecided 7 %. While precise definitions of these
categories vary according to the text, it is a widely-used characterization that can be seen in major

texts from the Abhidharma, Yogicara, Tathagatagarbha, and Pure Land traditions. [Source: DDB]
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adherents of the two vehicles.'”®

)1

L, EREFZEE, [RAERK, ALwAE, —FAHMME, FHHE,
GARPE, FGSEE, AR, SRR, R AA R, AR, LA
VQOJ

Also, in fascicle three of the Sitra on Wholesome Morality it says:

There are four categories in the disciplining of sentient beings: (1) those
of sravaka-nature, who attain the srdvaka enlightenment; (2) those of
pratyekabuddha-nature, who attain the pratyekabuddha enlightenment;
(3) those of Buddha-nature, who attain the Buddha’s enlightenment; (4)
those of the nature of humans and gods, who attain the enjoyments of

[rebirths as] humans and gods. These are called the four."”

BEER [ ok, HFodh, MFEAE, —F Kk, —F#H L, =F5F
KowFfhd, o B2 ERETFEIA £ RN, HETEawEEL R
P KMo, ATH B e, 2Rak B dosk M AE AR A A K ER MR, KM
F MR, REEH, BB R, RRFRH BUKRE, |

The Srimala-satra says:

Furthermore, it is like the great earth that supports four heavy burdens.
What are the four? They are the great oceans, the mountains, the grasses
and trees, and sentient beings. In this way, those sons and daughters of
good families who get hold of the correct dharma establish a great earth
which is also able to support four heavy burdens. What are the four?

176 The source text reads: & AR5 "B &A= HEZ55 FEFEME, (T 120.2.529¢7-8). i g
A MR B Ak FiE AR, (T 120.2.529¢11-12).

77 R ARRER A, —AHAEMATAEMNE ARG RIS AT hE, wE A
ARBBAREE, LR/, 2% AEAK, (T 1582.30.974a19-23).
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This refers to sentient beings who, without a spiritual guide and without
hearing false teachings, complete themselves using the wholesome
faculties of men and gods. If they are pursuing the srgvaka path, they
teach them the s7gvaka vehicle; if they are pursuing the pratyekabuddha
path, they teach them the pratyekabuddha vehicle; if they are pursuing the
Great Vehicle, they teach them the Great Vehicle. (T 353.12.218b7-14)

X, R FEGT==, [EAER AEMRERTH MEe, R
FHERR, ABERME R HEC, RIRARMIF RS, A BRI
A A HMLAT, kA L EFER, SAHA BAEN P EREA, Mk
ZRARA MLET, FHELEFRS, | TREFATRRES,

Furthermore, in fascicle 593 of the Mahaprajriaparamita-sitra it says:

There are types of sentient beings whose natures are fixed in the srivaka
vehicle. Once they have heard this dharma, they are quickly able to attain
their own uncontaminated state. Those whose natures are fixed on the
pratyekabuddha vehicle, once they have heard this dharma, are quickly
able, based on their vehicle, to obtain release. Those whose natures are
tixed on the peerless vehicle, are, once they have heard this dharma,
quickly able to realize peerless perfect enlightenment. If there are sentient
beings who, even though they have not yet realized the correct nature
free from arising,'”” and yet are not determined in regard to any of the
three vehicles, once they have heard this dharma, they will all produce the

aspiration for peerless perfect enlightenment.'

178 Following the source text, changing A to A.

179 fE M #fi 2k : The correct nature free from arising (of afflictions) is a reference to the Path of Seeing
(Skt. darsana-marga). “Correct nature” refers to the undefiled sagely path. “Free from arising” means

that the afflictions arisen by discrimination have been eliminated (Skt. niydmavakranti). [Source:

DDB]

180 The full text reads: A 1F A H FIE R T A, HET, RAEBFARRBL, ZHFRNE
R T H, MR, RIRARMIFEH, SATRAE LR RS, Hbke, 25 &LE
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The ninth fascicle of the Dasacakra-ksitigarbha-sitra'®' reflects the same

meaning as this passage from the Mabiprajiiaparamiti-sitra.

REBHIFELE _EE, (2, BB, USRS RmREZ, AhER, e
LR FmmsZ, iR PIAER TR L, | Hin =TI EH A,

This accords with the passage in the second fascicle of the Bodhisattva-

bhami-suatra, which says:

There are four kinds of maturation' of beings. Those having the seed-
nature of srdvakas mature themselves by means of the srivaka vehicle. Those
having the seed-nature of pratyekabuddha mature themselves by means of
the pratyekabuddha vehicle. Those having the seed-nature of Buddhahood
mature themselves by means of the unsurpassed Great Vehicle. Those
without seed-nature mature themselves by being born in the good courses of

rebirth.'®

The thirty-seventh fascicle of the Yogacirabhimi-sastra contains the same

discussion.

X, Wik g = Aw, [R2REH RAZRERET, | X, mtox L
=, MigAEl A, ZEETRALRE, | HEER, L At—=, [#Aid
F R, AR LA T, I AL RN IR, BEARE 2L
B iR A AR AR IR |

FER BATARRCANEMRSEA, A RBETEA Mk, $4& L5, (T 220.7.
1066a29-b6)

181 K7 F T #0482 Dafangguang shilun jing; trans. unknown; 8 fasc.; T 410; also known by the titles
Fangguang shilun jing 7 e+ 342 and Shilun jing + 342, [Source: DDB]

182 The source text has #&# rather than M&# as provided in HBJ.

183 £k refers to the two good destinies of rebirth as human or god. The original text reads: A& #A
R IAE, A SRR, SR Rm AR A BRI, AR AR, AR, AR B KR
TR, AR, BIAEA AR Z, (T 1581.30.900a16-20).
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Also, in the second fascicle of the Yogdcirabhimi-sistra it says: “Those
who lack the property of nirvana are certainly deficient in the seed of three-
vehicle enlightenment” (T 1579.30.284b1). Furthermore, in the sixty-seventh
fascicle of the Yogdcarabhimi-sistra it says: “Those lacking seed-nature are
said to ultimately lack the property of nirvana” (T 1579.30.284b1-2) and so
forth. Again, in fascicle fifty-two it says: “If in the realization of [causation]
taking thusness as its referent there is ultimately obstruction of seeds, this
results in the positing of souls of non-parinirvanic seed-nature. If this is not

the case, then it results in the positing of souls of parinirvanic seed-nature”

(T 1579.30.589a22-24).

X, R — A, [EEA =, —Hadaie s 2 a8, s
IR R EA v, —F — AT EAT. LA S SRRy B4R, Wk
ERYRAR, B Rk RAR, SRR, 2 RAER, RRIZE
Ao |

Also, in the first fascicle of the Mahayana-sitrilamkara'™ it says:

There are two kinds of naturelessness: one is lacking [the property of ]
parinirvana with a temporal limitation; the other is complete lacking [the
property of | parinirvana. There are four kinds of temporally limited lack
of the property of parinirvana: (1) fervent engagement in unwholesome
activities, (2) total severance of all wholesome properties, (3) lacking the

portion of wholesome roots conducive to liberation, 13 (4) insufficiency of

184 RRAE IS Treatise on the Scripture of Adorning the Great Vehicle (Dasheng zhuangyanjing lun);
attrib. Asanga; 13 fasc.; T 1604. According to some traditions, the verses were written by Maitreya
and were expanded into prose form by Asanga, or his brother Vasubandhu. Translated into Chinese
by Prabhakaramitra during 630—-633. There is also a Tibetan translation. It is an important text
for the Yogacara school, being one of the eleven treatises on which the Cheng weishi lun is based.
Its contents are almost exactly the same as that of the chapter on the Bodhisattva Stages in the
Yogacarabhimi-sastra, with the most important discussions being in regard to: the bodhisattvas seeds,

arousal of intention to save sentient beings, six perfections, and the merits of practice. [Source: DDB]
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wholesome causes. Complete lack of the property of parinirvana, means
that since one is without causes, one has no inclination for parinirvina. This

person pursues only birth and death, and does not pursue parinirwina.ws

L, ERFHmmH S ToE, [HCEARL, —R AR Ao ab, Hhih
F, | RELED, [RAEZREE LHATE, A isd, R4 M2 HE, 4
WA, HAEAL, RMEERE, |

Also, in the fourteenth fascicle of the Liang Mahiyanasamgraha it says:

Being impeded, and deficient in causes,

All realms of sentient beings

Are stuck in two kinds of determinacy.

The Buddhas are limited here [in terms of what they can do for them].
(T 1593.3.131b18-19)

Vasubandhu comments: “Sentient beings’ lacking the nature of nirvana
is called ‘deficiency in causes.” All buddhas in this position are unable to
get them to attain parinirvana—their supernatural cognitive abilities are
impeded. ['Not having the nature of nirvana’ means that] they are addicted

to samsara, and neither believe in nor appreciate the Great Vehicle.”"®’

L, KEHH =, [AERAR LERPEER — ks ET R k]
hEaE, | HERERFTES, [BFAER. £28E5 LENR, LER
AR R R AR FHAEA AL, | L. RERTFRRE,

185 The full text reads: #EAIZ A EE, —EMAL, WA 48, —FHFEARZRE —FF T2
, BRI A A WA, — K —AATEAT. SRS E R ARG ER, W ERRL
B, AR R E AR, A ALZ AR, SbIBMe R A B REZ R AL (T 1604.31.595224-29).

185 The source text in Taisho has #% rather than 4%.

187 IR AR B R, A A, AR R BB AL, SR, HAEA
A KRR, (T 1595.31.261c17-20).
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Also, the Tang translation of the Mahayana-samgraha'® says:

Throughout the realms of sentient beings,

Fully obstructed, and deficient in causes,

In changing the two kinds of determinacy [two kinds of determinacy in
terms of practices performed and effects received]

The buddhas are limited here. (T 1595.31.150c24-25)

In the tenth fascicle of Vasubandhu’s commentary it says: “If all realms
of sentient beings lack the properties of nirvana, it is called ‘deficiency of
causes.” This means that since they lack the causes of nirvana and do not have
the seed-nature, the buddhas are limited in terms of what they can do for

them” (T 1597.31.376b12-14). The Daye translation of the Commentary'®

also makes this same point.

X, e A, RRAAG LR AR, SR, SIZRA &R LEMA, %
P LT RA T F R AESTRE, | BRI, R, A AR, Ko
FH HEME. [HEAEMREA B EE R, BT REZN, | X ik
WHET—= [HERLEMZRE, |

Also, Asvabhava says: “Since they are fully obstructed by ripened afflictive
karma, they are said to be ‘fully obstructed.” Since they have neither the
causes of nirvana nor its seed-nature, they are called ‘deficient in causes.’
In regard to the above-described sentient beings, all buddhas are powerless
when it comes to causing them to attain nirvana.”" It is explained like

this at length. According to the Fodijing lun there are five distinct natures,

188 Le., Xuanzang’s translation.

189 The Daye lun, usually listed as the #% X ks (Skt. Mabayina-samgraha-bhasya). The
translation by Dharmagupta et al., of Vasubandhu’s commentary on the Mabiyinasamgraha; 10 fasc.;

T 1596. [Source: DDB]

190 The full text says: #1372 8 B B B A 8BRS 3 B AR08 AL, R A NS 3 & ) 3 B R
Bho ok . SR REEEMRE LAME, (T 1598.31.445b5-8).
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as is usually explained. In that text it says: “Since those of the fifth nature
lack the meritorious causes for world-transcendence, there is ultimately no
expectation of their attaining extinction.””" Also, in the eleventh fascicle of
the Dasabhimikasitra-sastra it says: “Those of the wrongly determined group

are called the ones who lack the nature of parinirwdr_za.”m

BHEF E/Tiﬁ“ﬂﬁfiiﬁéﬁﬁ TN T, & WA AT A —F, A5
Ao lTEFE, Mm, w28 =, [EF T KEG—-ofil &, | X, [—f4
BHBM, FEEAE S, |

According to passages such as this, natureless sentient beings who lack
the causes of nirvana and those who nature is determined such that they
must be adherents of the two vehicles definitely do not become buddhas. If
this is the case, how is such a thing as the One Vehicle explained, and how
can this be reconciled with the authoritative teachings just cited?

Explanation: As the Nirvana Sitra says: “Sons of Good Families: ‘self’
has the meaning of “Tathagatagarbha” (T 374.12.407b9). Also, “All sentient
beings without exception possess the Buddha-nature. [ The Tathagatagarbha]

eternally abides, without change.”'”

. KRB E—E= M, T84 —E ARk, £ AR—mEih 745

EHY de—br A R Ak B J'!(mkh” W Bk G b, S AR
7%]‘191”71 X, 2R, [BEef A HEL iJ%” oS F AT,

SRR & D S

Also, in the first fascicle of the Ratnagotravibhiga it says:

191 —A AR, B RAEN, e B, WA, AR Rk, (T 1530.26.298a13-
15) % ARt A Hsh B E 3, EST AR FREN., (298217-18).

192 The full text says: & & Z RAT MR ZFA BAT, —AREZERLFE=ZRP - R ZH], ot 2H
i d 4 R A = JROE AR AR AR B L= AR, (T 1522.26.189a18-21).

193 The full source text reads: —¥1:% £ B AL, do s FAEEH % S, (T 374.12.522¢2).
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Question: How do we know that all sentient beings possess the womb of
the Tathagata?

Answer: Based on the body with the nature of the equality of dharma of
all buddhas, we know that all sentient beings without exception possess

the womb of the Tathigata.194

Passages such as this all advocate the Buddha-nature of the Dharma body
of thusness, with the implication that beings of the five natures all have the
Buddha-nature.

Also, the Nirvana Sitra says: “It is as if there were a person [who had
cream in his home, and when someone asked if he had butter, he said he did.
Although cream is not really butter, by the application of the appropriate
technique, butter] will definitely be procured.”” These kinds of teachings
saying that there will definitely be attainment are all based on the nature that
is revealed through practice. They only provide a partial explanation from the

perspective of those of indeterminate nature.

XkEgE, [THhhid A—fE o= mihi@En, | & £t
B HRAR, BHE =, [T 8FMEE. =4 8EMETRX
TP AT~ ER-EEE, |

Furthermore, the Lotus Sitra says: “In all the buddha-lands in the ten
directions, there is only the Dharma of the One Vehicle. There are not two
and not three—except for when the Buddha teaches using skillful means”
(T 262.9.8a17-18) . Treatments of this line by various commentators
differ. Kumarajiva and so forth say, “The meaning of ‘not two’ is that there
are neither srdvakas nor pratyekabuddhas. ‘Not three’ means that there are

neither srdvakas, pratyekabuddhas, nor go-it-alone bodhisattvas within the

194 The full source text reads: M8, =iFsm—k A A ik, 58, 155, — R AR R
Ve MRA —H R— s FFERE m—k A FAw g, (T 1611.31.813c¢23-2)

195 The full text reads: &% F. Zde A ARA LB, AAME, kA HRIR, 535, KA BT E#HK, L5557
1R F 133, WE A #. (T 374.12.524c¢5-7).
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Great Vehicle who stick to the practice of the six perfections.”*

BAAR, [T % BEF_GRAGERE, TRZF BLEFZHFHEL, | —
Z, [ AT AR k., 75 A A AR R, REEE, 4 %‘JEJ}"]?#:—:?#:—E\ #
W=F, A&, e AR R — R, MR =R, |

There are also some who say: “The words ‘not two’ mean there is ‘no
second'—referring to the pratyekabuddhas. The words ‘not three’ refer to
the third vehicle, that of the srivakas.” Another explanation says: “The prior
two explanations are based exclusively on the vehicle, and thus, seeing the
Buddha-vehicle to have the nature of final realization, have no reason to
refute it here. Now, we will correctly analyze the meaning of ‘not two’ and
‘not three’ from the perspective of the Buddha’s three bodies, in order to
clarify this point. ‘Not two’ means that there is only the One Vehicle of the
Tathagata’s reward body, and there are not these two vehicles of srivaka and

pratyekabuddha.

»197

BEg s, [HHGRIIAKRRS GRIE, | FFEEx, PRL—FF &
AdEE, | Iref= Ak g —F, mEFMEERH=F, AR
=\ DLE*A—ML Ao R A B RAZATER, E—F I,

1 |

The Srimali-satra says: “The sravaka vehicle and the pratyekabuddha
vehicle enter into the Great Vehicle—this is none other than the Buddha-
vehicle.”'*®

'The Lotus Sitra says: “There is only this one matter that is true; the other
two are not true” (T 262.9.8a21). “Not three” means that there is only the

One Vehicle of the Tathagata’s Dharma body, and not three vehicles called

19 This line is cited in the same way in two other late commentarial works found in Taisho, but with

no clue as to the original source.
197 Source not located for either quotation.

198 The actual text reads: 4 Fl 4% FEAN KT, KA 28R, (T 353.12.222¢19-20).
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Srdavaka vehicle, pratyekabuddha vehicle, or Buddha-vehicle.
The Mahayana-samgraha says: “Bodhisattvas who have not yet entered
the second ground think that there are persons linked to each of the three

vehicles who engage in distinct practices—and are oblivious of the principle

of the One Vehicle.”™*

FEEE, [HEZRATRAZ, | 28, [Hef, M. %58, F—hi, F
— iR, | AT —, RAUIAKR, BMER—, RIRFHE, A=, F
ZRIE, HEERAR, [H0 % TRE=N—, | [RALAZHZH—,
REART S = —, ]

'The Lotus Sitra says: “There are not even two vehicles. How could there
be three?” (T 262.9.7b21-22)

The Nirvana Sitra says: “Tathagatas, sravakas, and pratyekabuddhas
share in the same single Buddha-nature, and in the same [state of] non-
contamination.”*

The prior citations rejected the two [vehicles] and take refuge in the
One [Vehicle], which is rejecting the Small [Vehicle] and entering the
Great [Vehicle]. The latter example rejects the three and takes refuge
in the one, which implies rejection of phenomena and taking refuge in
the principle. Even though there are three interpretations given, it is the
second that should be regarded as authoritative. Therefore at the end of the
Saddharmapundarikipadesa it says: “In the second chapter on skillful means,
there is indicating and revealing, rejecting two and illuminating one.”*"'
[There are texts that say “rejecting zhree and illuminating the one,” but

“rejecting two and illuminating one” is seen more often.]

199 The full text reads: i AN =3 Edo b8, SFZRAR ZATE 0], E—F LML, (T 1595.
31.221b22-24).

200 The full text reads: #M&FEERM. Fl— k3L, PRAZAT, AERHK. (T 374.12.
422c28-423a1).

00 5 = g8 e B TR = —, (T 1520.26.10b22-23).
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X % é(« "_—‘}_/\% ) ’]_%'— %1/@ X %%Q(ti %= /'é‘\ A r_ﬁ-ﬁ’ﬂ
B = AR "B AT )LIF | X= PEA—hk, SR¥HR=. | #
Wh=, [EEAARTLEAR S5 REXREZAER, FELE TR,

Furthermore, in fascicles twelve, eighteen, and sixty of the Flower
Ornament Sitra it says there is no such term as two vehicles. In fascicle
three of the Lozus Sitra it says: “In the world there are not two vehicles
to the attainment of extinction; there is only the One Buddha-vehicle to
the attainment of extinction!” (T 262.9.25¢22-23). And again: “There is
only one Buddha-vehicle; in order to provide respite he says there are two”
(T 262.9.27b2). The Liang translation of the Mahayina-samgriha says: “The

202
7% ete.

wholesome faculties of faith and so forth are not called set faculties,
Since the Daye and Tang translations of the Commentary on the Mahiyana-

samgraha are missing this remark, it is not reliable.

HhEma, [BTENERE ZFARBEP AZRRG ) H. AREP AF
A, — A FREIERSE AUARMRAZ, ZH ERRE RN AR R
WA R R, A AR, B AAR MR e —if M. TR B E AR 4R
AF AR R —ENER,

The Mahaprajiiaparamita-sastra says: “If one is not up to entry into
nirvana, while attached to the pleasures of human and celestial rebirths,
one creates the causes and conditions for nirvina” (T 1509.25.64929-10).
Within the pleasures of human and celestial rebirth, there are two kinds:
the first is the absolute lack of the nature of nirvina, which is formed in
merely being a human or a celestial. The second is the temporary lack of the
nature of nirvana, where after attaining rebirth as a human or a celestial, one
creates the causes of nirvana. Even though there are these two kinds, the
discussion in that treatise is based only on the aspect of the temporary lack
of nature. Some interpret this as showing that in their compassionate vow

the bodhisattvas desire to cause everyone to enter remainderless nirvana. It is

202 The full source text reads: &/F15 % Ak, TG EAR, AAFZ#, (T 1595.31.26527-8).
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not that all sentient beings without exception actually enter into nirvana.

FEH R, DRARN AR, RRRK, e REIZRE, ERakEE] @
AU, |, BIESIR R Z I, B AR RO, 1R,
TR, FEE S, [RABEREZ AN, mitthB RS &,

'The Saddharmapundarikipadesa says: “Since the faculties of the two kinds
of srivakas of determined and arrogant are immature, they are not given an
assurance of enlightenment [from the Buddha]. The bodhisattvas’ offering of
the assurance of enlightenment is a skillful means to cause them to give rise
to the aspiration for enlightenment” (T 1520.26.9218-20). The bodhisattvas’
offering of the assurance that they will become buddhas is because they
want them to give rise to the mental state of faith within the Great Vehicle.
This is [,however,] nothing but an expedient—they do not actually become
buddhas. The Lozus Siutra says: “Though these persons may give rise to
thoughts of extinction, and enter into nirvana, in another land they will seek
the Buddha’s wisdom” (T 262.9.25¢17-18; Hurvitz, Scripture, p. 147).

Ki%%%w/’éi\ [— Y& ey 248 g R, WEEERBER,
X, HEm, TR, T, #Ek, %x:‘\::)rtF &L AL, FAER
B IR, JEF: %xs;ffmm Yo BEF B AR o S S, AR B
1R, AR, BEIC, BREAMALE S, BB, B,

As it says in fascicle four of the True Dharma Flower Sutra:*® “All of
their intentions remain in the notion of the unconditioned—i.e., they will
enter nirvana. In the future they will proceed to that Buddha-world” (T
263.9.92b14-15). Also, it says in the third fascicle: “Approaching extinction,

203 % #48: The Zhengfa hua jing (T 263) is the carliest Chinese translation of the Saddharma-
pundarika-siitra; it was translated in ten chapters and twenty-seven fascicles by Dharmaraksa in 286.
It traditionally has not been as popular as the translation by Kumarajiva (T 262). This translation
corresponds with that of Kumarajiva in most respects, except that it contains several parables not

found in the other version. [Source: DDB]
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the Buddha appears before one, teaching the essentials of the Dharma.
Giving rise to the bodhisattva’s aspiration, one does not remain in samsara,
and does not abide in nirvina; he understands that the three realms are
empty” (263.9.85¢14-15). The point of the passage in fascicle four is
the same as this. This passage has already said “approaching extinction.”
According to this, one should know that “one abides in the remainderless,”
and when one approaches and enters the remainderless, one “gives rise to the
aspiration for enlightenment”™—it is not the case that one is able to give rise
to the aspiration after already entering [the remainderless state]. This should

be clear enough if one properly understands the Prajrdparamiti-sitra.

X, iREE=, INEHER|FH Zf8= [RAFL, Qodak, 285
& ATEEAT. A HEE Ezﬂl\gé,,\gé,%b . LERALR, | B BB E R,

Also, the Nirvana Sitra says: “[ This person, after] abiding for eighty

17*** and so forth.

thousand kalpas [will accomplish anuttari-samyak-sambodhi
The Tripitaka [Xuanzang] explains, saying: “Those at the stage of stream-
winner and so forth turn their devotion to the Mahayana; they undergo
miraculous rebirth, and engage themselves in bodhisattva practices. Reaching
to the stage of the ten kinds of faith, they abide for eighty thousand or sixty
thousand kalpas and so forth. This is called ‘abode.”” The Essay on the Nine

Consciousnesses® by the Tripitaka Paramartha says:

(M, kA=, ‘GE+F23) 34741, BITR, &, AR CTE, =%
H MO KT, ANTHE ik dede, | B RFTRS. TEA TR K,

204 The source text (which actually marks the initiation of a lengthy discussion) reads: & A &K i A
W, AREFARFTRS B ZH =84, (T 374.12.431c18-20).

205 Not extant. Listed in Uicheon’s Sinpyeon jejong gyojang chongnok (#i 43k 7 # i 44%; Newly
Compiled Comprehensive Record of the Canonical Works of the Various Schools) HBJ 4.695¢18.

206 Following the note in HBJ, we change & to 4% here.

207 Reading &, as .
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Question: In the larger version of the sutra it says: “Pratyekabuddhas
arrive after ten thousand kalpas.”** To what stage do they arrive, and
what tenet is this?

Answer: This is the point of the tenet of quiescence, of removing the
afflictions of the three realms, of undergoing conversion and studying the
Great Vehicle. Entering the ten stages of faith, one has faith the thusness

of dharmas.

We can infer that Paramartha also takes the ten stages as the level to which

one arrives.

Mo & A TR AIRLE, & RO E XM, AKES, TRIZE, REE
IR, e EATE, [RGB ETT, BARY. 54
W, FlikFE A RTR, 2R R m2 8, dbA&%, F1ER—R A, 28
FH. AEBIRIZ R, CARIRR, RV G AT S, AR BE SR P, R
P4, ddemiE, — 3 RS TFReH., FTLehR AMRR,

Question: If this is the case, how can you explain it to be nirvana?

Answer: The Buddha relies on s7dvakas who have converted to the Great

Vehicle who take [his] cremated body and demonstrate nirvana [for him].

They call this nirvana, but it is not true nirvana. This is like the explanation

in fascicle eighty of the Yogacarabhimi-sastra, which says:

Once they have completed these practices of longevity, they remain in their
physical body, separately creating the transformation body. They skillfully
appear before their fellow practitioners; while in the realm of remainderless
nirvana they simulate nirvana. Because of these circumstances, their
comrades think ‘such and such a World Honored One has attained
parinirvina in the realm of remainderless nirvana.” They abide as distantly

as they like in this real physical body that remains in this Jambudvipa

208 The source text reads: #£ Z % +-F#%|, (T 374.12.491c3).
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world. If even the celestials are unable to get a glimpse of them, how much

more difficult is it for the rest of the sentient beings to see them?®

RERE, HREFERZEHN, TRAAESIRE, ¥ SRR FRTEES
L, RTH RN &AR, A — A BRI, =R, o
BRREWRER, [SAh, FiEdet, BRI R, ANZE, mARKR. | 7
E R

This point is explained as such: In order to remove their doubts, in front
of fellow practitioners they simulate entry into remainderless nirvana, and
therefore it is called nirvana. [But] it is not that they are truly in the state of
remainderless nirvana. If you allow that buddhas and bodhisattvas change
and enter into remainderless [nirvana] in order to draw in beings of the same
type, then during the time when the body is still maintained, their display
of these two kinds of effect is not perfect. As the Sﬂmmgama—mmddbi—
sitra®® says: “Sariputra, in this way the bodhisattvas, using the vehicle of
the pratyekabuddhas enter into nirvana, yet do not permanently disappear”
(T 642.15.642c13-14). And so on.

i —F R, ZREPTE SBFAF. WUR K, AT AL REFIFRE.F

209 The full source text reads: ARG HFITC, GHRG, FIEMRE, BlAF AT 7 2TFH, A&
PRARMBIZ R, mALZ A, ML RS R S, R LA AR BIRAUZ AR, SRR, AT
BAAE G, A RGP, AT R E, — W RS A H TR AR R,
(T 1579.30.749220-26)

20 FRFF RS Shoulengyan sanmei jing (Sutra of the Concentration of Heroic Progress); 2 fasc.;
T 642. An early Mahayana sitra, closely related in content to the Vimalakirti-nirdesa-satra /%
#2. The concentration explained here is the siramgama, or “heroic progress,” named such because
whoever possesses it goes everywhere in the manner of a hero (si7a) without meeting any resistance,
or because it is frequented (gaza) by those heroes the buddhas and bodhisattvas. The complete work
is known at present through two translations: a Chinese translation made by Kumarajiva, probably
between 402 and 409 C.E. and a Tibetan translation dating from the beginning of the ninth century
C.E. ascribed to the collaboration of the Indian pandit Sakyaprabha and the Tibetan exegete
Ratnaraksita. [Source: DDB]



122 Il Selections from the Commentary on the Samdhinirmocana-sitra, by Woncheuk the Sramana of Ximing Temple
(Haesimmil gyeong so R4 H)

Rk XEHE, BANEH, INGF BT RM T, L=k, mik
EAEGRMIZE LA S0k, IR, TAEY, BETFIERF, PECAE
PRIZE, MR

As is explained in the second and fourth fascicles of the Lankivatira-
satra,”"" the aspect of enjoyment of meditative absorption means that the
stream-winners and so forth convert to the Mahayina, and extend their
lives. Based on the apex of concentration,”? and supported by contaminated
karma, they undergo miraculous rebirth. Passing through eighty thousand,
or sixty thousand or so kalpas, they arrive at the ten levels of faith. This
concentration is called enjoyment of samadhi. Yet it is not called samadhi
because they already dwell in remainderless nirvana. Based on this principle
and doctrine, when it is said that they abide [in a body for] eighty thousand
kalpas, or as little as ten thousand kalpas, it is not that they have already

entered remainderless nirvana; it is because they have lost their destination.

BNt =, [H, BG4 8 B AL S th iR R P, AR5 B =%
ZERIR, BEABRKIZEIRIR, Z BEABRKZER P, TARE, PRk
1T, BRI R R P, s — iR FE — A RE &L,

In the eightieth fascicle of the Yogacarabhimi-sastra it says:

Question: Do sravakas who have turned to bodhi initiate anuttara-
samyak-sambodhi while abiding in the state of remainderless nirvana, or

while abiding in the state of nirvana with remainder?

! In the second fascicle, at T 672.16.596¢10-12, it says: 5 B 57 B2 S IR AR BL R A7 BT R, VABRRS SR 2
¥ ARRRPTH B TEARIMPT R ZREE. In the fourth fascicle, at T 672.16.607b28—c2, it says: 3% =9 A
WNAZIR, BFEAECH AT, SH AR, TR R, L AN RETRY.

212 3§ B (Skt. pranta-kotika-dhyina): The fourth concentration of the form realm. In contrast to
the three prior levels of concentration, in the fourth concentration, the mental functions of discursive
thought &, fine analysis 49, pain %, pleasure %, sadness %, happiness &, inhalation A&, and
exhalation .8 (the so-called eight obstructions N\ %) have ceased, and calm abiding 1k and clear

observation #, have become equalized. Thus it is the most subtle level of concentration. [Source: DDB]
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Answer: It is only while abiding in nirvana with remainder that they
can do this. Why? Because in the state of remainderless nirvana they

are far removed from engagement in activities, and all exertion ceases.

(T 1579.30.749a5-9)

Xz, TH, e R8P, FriFsdiR, w5, & &EHm, LEFF
ERAEA, | X, BRBRBEZRREMIVE, F =, [ R8I d, —
WM Z B KR | RRIE,

It also says:

Question: What kind of characteristics does the transformation of the
basis”™ have within the state of remainderless nirvina?

Answer: It is marked by absence of conceptual proliferation and is marked
by the perfect purity of the dharma-realm.””

Also, both the third fascicle [Xuanzang’s translation] of the
Samdhinirmocana-sitra and [the Bodhiruci translation] say: “In the
state of remainderless nirvana, all sensations’'® are extinguished without

remainder.”*"” The full explanation is seen in the sitra.

213 The Yogdcarabhiimi-sistra has A2 here instead of A&.

214 #44i: The conversion of the distorted modes of cognition germane to unenlightened beings. In
Yogicira, this provides a detailed explanation as to what exactly occurs in the various types of mental
functions in the process of the conversion from the unenlightened to the enlightened state. In this
experience, each of the four broad categories of consciousness—the sense consciousnesses 3k, the
thinking consciousness (mano) &3, the self-centered (manas) consciousness KR, and the store
(@laya) consciousness T#i%k 3 —changes into an undefiled mode of function, henceforth becoming
known as the four kinds of [purified] cognition ¥4 (Skt. dsraya-paravrtti). [Source: DDB]

215 The full text reads: M, #&epRIZER P, AL RTHTFHRIR, F32A. w3 R B8 STAHA.
Mg E AR, A AR, L& FER A, (T 1579.30.748b10-13).

216 The sensations discussed here are not simply the sensations that form a category of the five
aggregates or the twelve limbs of dependent arising. They are the sensations of physical incapacitation

P& & £ %, which are discussed only in this passage, which also appears in the Yogicarabhimi-sastra.

217 In the Xuanzang translation this is T' 676.16.702c24-25; in the Bodhiruci translation, T' 675.16.
679c5-6.The Chinese text reads: 4o 4 ¥ A& M2 TP, — 020k 3 & £4.
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Introduction

1. Daehyeon’s Silla Consciousness-only Background

The Seong yusingnon hakgi (hereafter, Hakgi) is a writing on Consciousness-
only thought composed by the monk Daehyeon, who was active in the
middle of the eighth century.' Although a detailed biography of Daehyeon®
has not been transmitted to the modern era, it is clear from the accounts
found in the Samguk yusa =Bi&F that he was a figure of considerable
influence. He worked during the apex of Silla scholastic Buddhist studies
in the middle of the eighth century, based primarily at the Yongjangsa #
& in Namsan @, where he was also known for his deep interest in the
practice of Maitreya devotion. The only record of his activities consists of an
account of his appearance at court in 753 during an intense drought. After
Dachyeon’s conducting of a rain-prayer ritual, it said that it rained so heavily
that all of the wells were overflowing (T 2039.49.1009¢25-1010a07). At the
beginning of this entry in the Samguk yusa, Dachyeon is labeled a “patriarch
of Consciousness-only,” which gives some indication of the status he held as
a Yogacara philosopher of the Silla.

In addition to his mastery of the Yogicara doctrine, it is reported, as
well as indicated in his writing, that Dachyeon exhibited a strong interest in
the gamut of Buddhist teachings, endeavoring to understand the Buddhist
tradition in all its aspects. As the author of more than fifty works, he is cited,
along with Wonhyo 7Tkt (617-686) and Gyeongheung 7% (7th c.), as one
of the “three pens” of the Silla period.> Although the breadth of his interest

is seen in his writings on Huayan, Losus, Nirvana, Prajna, Tathagatagarbha,

1 'This introduction is translated from the introduction to the Korean version

2 Most Japanese records list his name as A%, but since most documents in the Silla and Goryeo

use K%, we will follow this practice here.

3 Chae Inhwan, “Si/la Taehyeon beopsa yeon-gu,” pp. 3-20.
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Madhyamaka, Vinaya, Pure Land, and so forth, his twenty works on Yogacara
constitute by far the largest segment of his work. His commentaries dealt
with topics from early Yogécara, and extended up through the thought of
Dharmapala, as well as the Buddhist logic, as found in the new translations
of Xuanzang. Dachyeon chose the appellation Gojeokgi ¥ %32 (Record of
Ancient Traces) as the subtitle for many of his works, expressing his vision of
himself as the receiver and transmitter of the earlier commentarial tradition.
Dachyeon was an inheritor of the tradition of Woncheuk’s H:#] (613-696)
interpretation of Consciousness-only/Yogicara ("£3; K. Yusit)* through
Dojeung #3# (7th c.), and from this position, he compared and criticized
Yusik thought with that of the Hwaeom of Fazang i (643-712) and
Wonhyo, while also taking up in earnest the various approaches to truth
utilized by Yusik and Madhyamaka, comparing, critiquing, and synthesizing
these. His doctrinal interests were initially sparked by nature-arising A2
traditions such as Hwaeom and the Awakening of Faith, but from the study
of these texts, he was gradually led into Yogicara, within which he ended
up becoming totally immersed. But rather than trying to establish clear
boundaries between Yusik and the nature-arising traditions, he sought, in
the spirit of Wonhyo before him, to treat the differences in position with
an ecumenical approach, and to try to see how they could fit together.’
Dachyeon, in the Hakgi, pays little attention to the criticisms leveled at
Woncheuk and Dojeung by Huizhao %8 (648-714), at the same time citing
equally from Kuiji $1% (632-682) and Woncheuk, working their ideas into
a single system. Through this, his influence extended to the prolific Japanese
Hosso commentator Zenju &2k (727-797).° In his Gisillon nacui yaktam

4 During the course of this translation virtually all Sino-Korean terms, person names, and text
names have been added to the Digital Dictionary of Buddhism and can thus be further investigated
online at http://www.buddhism-dict.net/ddb.

5 See Bang In, “Tachyeon ui yusik cheolhak yeon-gu,” pp. 36—41.

6 See Yoshizu Yoshihide & ® 3%, “Taiken no Jo yuishiki ron gakki kensht dan no chashakuteki
kenkya,” pp. 9-13.
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gi RAZ N &R, while one can clearly see the influence of Fazang and
Wonhyo, he does occasionally criticize Wonhyo’s views, demonstrating an
independent viewpoint.

The writings of the Consciousness-only scholars who carried out their
the activities from the middle of the Silla period took the thought and beliefs
of Daehyeon as their model, and during the reign of King Gyeongdeok,
a distinct Yusik school came into formation. From the standpoint of the
middle way of Consciousness-only, Dachyeon worked toward ending the
confrontation of the viewpoints of essential nature versus characteristics; he
seriously practiced Maitreya devotion, and was venerated as founding teacher
of the Beopsang school, which provided the framework for subsequent
Consciousness-only scholar-monks of the Silla to carry out their doctrinal
studies. His extant works include the Yaksa bonwon gyeong gojeokgi % 6 A
4231838, Beommanggyeong gojeokgi 3 HA4E %38, and Beommanggyeong bosal
gyebon jong-yo FHAKEE 1 A AR % among others.”

2.The Seong yusingnon hakgi

The Seong yusingnon hakgi m7E3z %32, the subject of the present study,
is considered to be Daehyeon’s Yogicara magnum opus.® In this work,
Daehyeon explicates the central canonical source of the East Asian Yogicara
tradition, the Cheng weishi lun m7E3 (hereafter CWSL), from the three
perspectives of “revealing the tenets and showing the essence” #7R
P1 “analyzing the title” # %5 %P7 and “explicating the sentences of the
text” AL &KP]. The CWSL is primarily a translation by Xuanzang of

Dharmapala’s commentary on the Thirty Verses on Consciousness-only "E3%

7 See I Man, Silla Taehyeon ui yusik sasang yeon-gu—=Seong yusingnon hakgi rul jungin uro, pp. 26-35.

8 The Hakgi apparently may have also originally been entitled Gojeokgi, as is noted in the third fascicle
of Dachyeon’s Bosal jang abidalma gojeokgi %1% # 7 %1% ¥ ¥ 138, However, the name Aakgi can also
be seen in a number of other works. See Gim Yeongtae, Hanguk bulgyo gojeon myeongjeo ui segye, p. 139.
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=+48, by Vasubandhu ##1, but it also includes edited translations of other
masters’ works on the same verses. The aim of this work was to explain
the entire received system of Yogicara in an organized fashion, and thus
it is probably the most complete and balanced exposition of Yogicara in
the entire Buddhist tradition. It deals in depth with all seminal Yogécara
theories, including the eight consciousnesses, five natures, five paths, two
hindrances, and so forth. The Hakgi is the only extant complete commentary
on the CWSL by a classical Korean scholar. Although Daehyeon is usually
understood to be an inheritor of the Ximing &% tradition of Woncheuk,
the Hakgi cites from Kuiji’s major commentaries more than from any other
scholar’s works. Furthermore, at numerous junctures, Dachyeon criticizes
the positions of Woncheuk and Dojeung, recommending the position of
Kuiji. In this text, Dachyeon cites Kuiji 565 times, Woncheuk 439 times, and
Dojeung 146 times, offering us some degree of indication as to the extent
to which Daehyeon’s work represents a theoretical synthesis between the
approaches of Woncheuk and Kuiji.’

The portion of the Hakgi that we have treated are the three sections of
the text itself, starting with its preface—the causes and conditions for writing
AL H %4 Next is the explanation of the main text, which is the explication
of the thirty verses, called “the settled doctrine of the holy teaching.” %3
7345 Here, the practices and effects of the realm of Consciousness-only
are explained. Finally, the “transmission section” is explained, distinguished
here as the “section on settling on a title and dedicating the teaching to
others” 4 %3244, Here the verses of dedication of merit are explained.” In
the present work we have introduced the explication of the content of the
first and second verses from the sections on the causes and conditions for
initiating the teaching and the section on the settled doctrine of the holy
teaching, from within the sections on Showing the Teaching and Revealing

the Essence, and the Explication of the Text.

o See Yoshizu Yoshihide, “Taiken no /6 yuishiki ron gakki wo megutte,” pp. 118-119.

101 Man, Silla Taehyeon, pp. 104-145
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3. Outline of the Hakgi

o BARhAEr]
o BT
o R L4
o MAFEX ]
o HKALHEL
o HHERS
o PRI 1425 O
. PE3RAT 26~29 O
« EEHR 300
o &AWL

(The sections marked with O are treated in this translation.)

'The portions from the Explication of the Text that are treated in this work

can be located within the following outline.

o fEFEI & (Explication of the Text)
o H AL F %4 The Causes and Conditions for Beginning This Instruction
- AERERE
o R A BT AR
© BiHGEEIEE#EAM O
© BEEA A O
.+ Hmwt O
- REEH O
o EHER % The Correct Explanation of the Holy Teaching
- CEHRIT1-25 F
« BARERFI15E O
« ARt O
.« BAIEZ
- A BHERT O
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- Rk O
- HRe%¥A O
© RAEER

- s
o ESRESNIERT
. EEAT 2629
.+ CEER 30
o 4 %3854 Concluding with the Application of the Name, and the
Offering of the Teaching to Others

In the structure of the interpretation of the CWSL seen in the Hakgi, we
can see numerous divergences from the widely disseminated interpretations
of Kuiji. Whereas Kuiji analyzed the Trimsika by the categories of aspects
#8, nature 1%, and rank 1%, Dachyeon divides them by sphere 3%, activity
47, and effects &." Additionally, in the explanation of the three levels of

11 Compare Dachyeon’s arrangement of the CIWSL is compared with Kuiji’s:

Dachyeon Kuiji
o NG o For (RATHALY) BEUR
o RREMT o ERY (REFEAS)
o L i & o kAR 1~24 &
o BHERN - H%AREAR 1S F
o CEEBL 1425 & - BRI
o BFHERP 15F © ARREER
. VAMBLAL © WS
SR B RIEBTE/ < RAEHAN225F
o hRE b AR AR R/ d AR - PR 145 F
o AT 22.5 F - REAFK25F
c PERL 145 F © REEHIE
© PREA LS - BTEHIE
- BT E © BRI 1S
© BN S c BHLGET S
o EFAT 26~29 F o v 25 &
o HHR 30 F o "EFAE 26~30 &

o HLIWIES o il (RS 64
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transformation of consciousness, at first Kuiji explains eight stages of ten
of the transforming consciousnesses, while Daehyeon explains seven stages
of ten. While we can see a bit of difference, the terminology used is mostly
the same. There are also various differences in the terminology used between
the two scholars in the ten sections on the interpretation of seeds. In the
second transformation, the manas, the two scholars also have a number of
differences in their terminology in the eight levels/ten sections. In the third
transformation, that of the sixth consciousness, a difference can be seen in
the division of nine parts as opposed to seven parts.'?

It is clear from the extent and character of the citations of Dachyeon’s
Hakgi in the writings of the various Silla Consciousness-only scholars that
this is a vitally important work for gaining an understanding of the character
of the “New Yogacara” thought in the Silla. Moreover, this work is seen
extensively cited in Gyeondeung’s L& Daeseung gisillon dong-i yak tamgi
(Summary of Inquiries into the Comparison of the Awakening of Mahayina
Faith [with the CWSL] K A4z FlE9%4532), another attestation to its
extensive influence during this period. The Hakgi also contains citations from
five non-extant works of Woncheuk, including his Commentary on the Cheng
weishi lun and related texts, as well as much on the thought of Dojeung # 3
that is not otherwise available.

Besides this, there is much material that helps to fill in the present
lacunae of information on the thought of other major Silla Buddhist thinkers
of the new Yogicara, such as Uijeok &4 (7th c.) and Sungyeong JAZ%
(7th c.). Regardless of whether the positions attributed to Bhavaviveka and
Dharmapala can actually be traced to them as individuals, Daehyeon takes
us through a detailed comparison of their ostensive respective positions on
various points. Not only providing further evidence for the actual occurrence
of a debate between Madhyamaka and Yogicara, Daehyeon’s work marks
a phase in the establishment of a distinctive character of Yogacara studies

in Silla Buddhism. Daehyeon takes the position that the debate regarding

12 1 Man, Silla Taehyeon, pp. 131-145.
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emptiness and existence is something that takes place only at the level of
language. His point is that the purpose of both parties, and of the debate
itself, is to lead sentient beings to awakening. The central standpoint for
Dachyeon’s articulation of the Hakgi is the new Yogacara, which is defined
from beginning to end in Dharmapala’s Vijriaptimatrasiddhi, but at the same
time, Dachyeon, taking the tendencies found in Woncheuk’s approach toward
Consciousness-only as a foundation, tends to seek harmony between the
approaches of emptiness and existence, as well as nature and characteristics.
'This tendency toward harmonization is a hallmark trend of Silla Buddhism,

which can be seen most clearly carried out in the works of Wonhyo.

Study Notes on the Cheng weishi lun

Compiled by the Cheonggu Sramana Dachyeon.

Study Notes on the Cheng weishi lun, Fascicle One."

e A Z P19 R, —BR BRI, R LRI AR,

This treatise briefly takes up its discussion from three approaches: the first
is that of disclosing the tenets and showing the essence; the second is the

analysis of the words of the title; the third is the exegesis of the text.

1. Disclosing the Tenets and Showing the Essence

13 There were two versions: a six-fascicle version and a ten-fascicle version. Since the terms
“beginning, middle, and end” are used to describe this work, we are assuming that there is a greater

probability that it was the six fascicle version, divided into two-fascicle units.
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1.1.The Debate regarding Emptiness and Existence

THEH AR R, —ANERBEES. (AARE BAERE, | ED
2, [RBWARE, bl A3, SAEAT, TRMEE, | —HEF RMIE
FE. [—mEaERE, | dePigma, TRE A, A=Ak, s A
=, AET A, |

“Disclosing the tenets” refers to two tenets: the first is that of Bhavaviveka'
(and others), who says in his Prajapradipa:" “The conditioned (samskrta)
and the unconditioned (asamskrta), the conventionally existent and
true emptiness.”'® As the verse of the *Karatala-ratna" says: “From the

viewpoint of true nature the conditioned is empty; it is like an illusion. The

14 & #F: Also known as Bhaviveka and Bhavya, ca. 490-570. An influential Madhyamaka scholar,
originally from South India, who went to Magadha to study the Middle Way teachings of Nagarjuna
and Samgharaksita. He was known for his usage of positive dialectic to support the theory of
emptiness. In this he was distinguished from philosophical opponents such as Buddhapalita
and Candrakirti, both of whom denied the validity of the use of logical propositions that ended
up affirming any sort of positive position. Bhavaviveka’s position would form the basic theme
for Svatantrika %8 3 3 %, a branch of Madhyamaka that developed in the eighth century. He
criticized the theories of the Yogacaras Asanga, Vasubandhu, and Dignaga in the fifth chapter of his
Madhyamaka-hrdaya, also being critical of the theories of his contemporary, Dharmapala. Although
open debate between these two figures apparently did not occur, the controversy between their
positions certainly did. In this argument, Bhavaviveka championed the concept of sinyara, whereas

Dharmapila stood for the independent existence of external phenomena. [Source: DDB]

15 % 35 ¥ trans. Prabhakaramitra in 630-632; 15 fasc.; T 1566. A commentary on the verses of
the Madhyamaka-karika ¥ % that refutes the theories of earlier Buddhists and non-Buddhists. The
logical method of argumentation he used in this work influenced succeeding generations of scholars,
but was criticized by Candrakirti. [Source: DDB]

16 A % #& % is found in T 1566 in a number of places, but /674 # % is not.

17 X RF %3 trans. Xuanzang in 649; 2 fasc.; T 1578. A Madhyamaka work from the Svatantrika
branch that deals with the meaning of the emptiness of dharmas. The debates between Madhyamaka
and Yogicara that were in full swing when Xuanzang was at Nalanda focused on the teachings
of Bhavaviveka (representing Madhyamaka), on the one hand, and Sthiramati and Dharmapala
(representing Yogacara) on the other. The CWSL pays attention to these debates, supporting the
Yogicara side. [Source: DDB]
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unconditioned has no substance; its non-arising resembles sky-flowers”
(T 1578.30.268b21-22). The second is the tenet of Dharmapala'® and his
followers, who, relying on the Samdhinirmocana-sitra® say that all dharmas
are empty and non-empty.”® As the Verses of the Madhyinta-vibhaga®' say:

“Deception and discriminated existence: herein both are inexistent; herein

4

there is only emptiness; in that [emptiness], there is also this [discrimination]’

(T 1601.31.477¢9-10).

18 2 %: Dharmapala was one of the ten great exponents of Yogécara in India, thought to have been
born in the middle of the sixth century C.E. He wrote a commentary on Vasubandhu’s Trimsika,
which was later translated into Chinese by Xuanzang. As a young man he studied and mastered
the teachings of Buddhism, traveling extensively and becoming famous for his debates with non-
Buddhists. Later he studied with Dignaga while staying at Nalanda temple. He taught Yogicara
doctrine extensively and had many disciples. He is especially well known for his understanding that
consciousness is always manifested in both its subjective and objective aspects, as distinguished from
Sthiramati, who understood the bifurcation of consciousness into subject and object to be wholly
imaginary. His interpretations regarding the nature of consciousness became predominant in the

Faxiang stream of Xuanzang and Kuiji. [Source: DDB]

19 fRIRELE: Jie shenmi jing (Sutra on Understanding Profound and Esoteric Doctrine). The
most important scriptural source for the doctrines of the Yogicara school—the rest of its most
foundational texts being treatises. It engages in in-depth discussions regarding the nature of the
dlaya consciousness, the meaning of Consciousness-only, the three natures of knowing, the two kinds
of meditation, the stages of the bodhisattva path, and the bodies of the Buddha. It is thought that
the sitra was put together around 300 C.E. a little after the time of Nagarjuna, during the middle
period of Mahayana sitras. Chinese translations include complete versions by Bodhiruci (T 675;
trans. in 514) and Xuanzang (T 676; trans. in 647), and partial versions by Gunabhadra (T 678;
trans. between 435 and 443) and Paramartha (T 677; trans. in 557). There is no Sanskrit edition
available, but there is a Tibetan translation, which was translated into English by John Powers as
Wisdom of Buddha. There is an English translation from the Chinese by John Keenan (Scripture on
the Explication of the Underlying Meaning), and a French translation by Lamotte, based on Xuanzang
and the Tibetan versions. [Source: DDB]

20 The Samdhinirmocana-sitra does not have this exact line, but makes a similar point in various

places, such as T 676.16.688¢23.

20 mEag s 3 fasc; T 1600. Xuanzang’s translation (in 661) of the Madhyantavibhaga-tika, which
is more commonly known by the name applied to Paramartha’s translation of the same text, the
Zhongbian fenbie lun (T 1599). Probably the results of the combined efforts of Maitreya, Asanga, and
Vasubandhu. This is one of the fundamental texts of the Faxiang school. [Source: DDB]
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It is said that there is a debate over these two truths. As the Treatise on
the Buddha-bhiami Sitra™ says, referring to this: “After a thousand years, there

will be a debate regarding emptiness and existence within the schools of the

1\/Iah51ya?lnzl.”23 What kind of debate?

HA KT, REE, [HREEA, 28 EE, A RE ZAPHE, | i AT
ﬁé%—i'tto Fhimm, Dok EBEFEE, R AE, FAERFE$8, 3

B SRR G AP AR, ik, AR, FRZESERY. 23HE
ﬁwizﬁiopm@ﬁﬁb%%%zo

Concerning the conditioned, the CWSL** says: “Self and dharmas are

2 R IEZ (*Buddhabhimisitra-sastra): by Bandhuprabha et al.; trans. Xuanzang in 650; 7 fasc.; T
1530. One of the most important works for the formulation of the matured form of Consciousness-
only doctrine in East Asian Buddhism. It contains detailed explanations of Yogacara concepts such
as the five capacities of beings, four forms of purified cognition, three natures, two hindrances, and
so forth. The author explains the five kinds of dharma taught in the Buddhabhimi in the form of
combined commentaries on the same text. Since some of the passages reappear in the CIWSL, some
speculate that these parallel passages should be attributed to Dharmapila (though neither this text
nor the CWSL explicitly makes that attribution). A Tibetan translation of a commentary to the
Buddhabhimi also parallels passages in this text; Tibetans attribute that commentary to Silabhadra,
the head of Nalanda while Xuanzang was there. Translated by John Keenan with the title 7he
Interpretation of the Buddha Land. [Source: DDB]

2 The actual line says: “After a thousand years, there will be two kinds of theories regarding
emptiness” T T 77 A=A =48 EH, (T 1530.26.30728-9).

u PR (VijRaptimatratasiddhi-sastra): 10 fasc.; T 1585. Mainly a translation by Xuanzang of
Dharmapila’s commentary on the Thirty Verses on Consciousness-only *E3%& =78, by Vasubandhu, but
it also includes edited translations of other masters’ works on the same verses. It is the primary text
of the Faxiang school. The aim of this work is to explain the entire received system of Yogécira in an
organized fashion, and thus it is probably the most complete and balanced exposition of Yogécara in
the entire Buddhist tradition. This is the only work by Xuanzang that is not a direct translation of a
text but instead a selective, evaluative editorial, drawing on several (traditionally ten) distinct texts.
Translated into English by Francis Cook for the Numata series in the volume entitled Zhree Texts on

Consciousness Only with the title Demonstration of Consciousness Only. [Source: DDB]
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not existent; emptiness and consciousness are not non-existent; free from
existence and non-existence, they accord with the middle way.”* This gets
rid of that to which one is attached, leaving behind the two natures. The

*Karatala-ratna says:

It is like, when, in order to remove the fault of falling into the extreme
of eternalism, claiming that that is non-existent, and in order to remove
the fault of falling into the extreme of nihilism, claiming that it exists.
'This means that the eyes and so forth that are produced by the power of
causes and conditions, are, from the perspective of the conventional truth,
possessed of inherent nature, and are not the same as sky-flowers and so

forth that are entirely non-existent. However, from the perspective of the

ultimate truth, they are said to be empty. (T 1578.30.272b2-5)

This position resides in the conventional. From the perspective of the

ultimate truth, all are empty.

X, BT RAR, EEEHAH RS R R, [RBEE FER
B, R i, | AHEERRET S E, [AREA— AT
TR, | IHMEBRRRRE, B RA R, AT, RS, [ &,
% S Ao, oot 3, B, R RERE,

Furthermore, the two explanations from the perspective of the
unconditioned are not the same. Dharmapila Bodhisattva counters the
tenets of Bhavaviveka, who hold that both kinds of emptiness are true. The
CWSL says: “Nature indicates that the twofold emptiness is not the perfected

[nature]®® because thusness is by nature free from existence and free from

25 The full citation is: K kA =2k, FA A& H 2 PiE, (T 1585.31.39b1-2).

2 @ FH: The “perfectly accomplished nature of reality” (Skt. parinispanna-svabhava) is
understood to be the true essence of all things—"“thusness”—all things as expressions of perfectly

accomplished reality. It is the third of the three natures explained in Yogacara theory, the other two
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non-existence.””’ Bhavaviveka Bodhisattva opposes that which is expressed
by Dharmapala’s tenet of two kinds of emptiness. The *Karatala-ratna
says: “Based only on the lack of anything to grasp, thusness is established”
(T 1578.30.274b9-10). Not only is there disagreement between the two
theories in terms of revealing the essence; there is also debate over existence
and non-existence in terms of the ultimate truth. As the CWSL says: “If this
consciousness did not exist, there would be no conventional truth. Without
conventional truth, there is also no ultimate truth. Negating both truths is
the wrong attachment to emptiness” (T 1585.31.39b17-18).

¥ n, [ anAi E, R A AERE, FAR, BETX, 2
R 2 E)’i&‘%«ﬁ& 1 VAL, RIS T A F,

The *Karatala-ratna says: “From the perspective of the conventional
truth, the Buddha teaches the existence of nirvana. This is like the Buddha’s
teaching the existence of miraculously transformed sentient beings.?®
Since we admit this existence, there is no error of contradicting one’s own
tenets.” However, from the perspective of true nature, analytical cessation®

is rejected.”’ By this we have confirmation that there was really a debate, as

being existence based on attachment to imagination (false existence) and existence based on external

causes (provisional existence). [Source: DDB]
27 T 1585.31.46b17-18. Cf. Francis Cook, Demonstration of Consciousness Only, p. 285.

2 Ak (Skt. upapaduka-yoni): “Miraculously transformed” refers to that which is born through
spontaneous generation. In contrast to other types of birth, (i.e., from an egg, from a womb, from
moisture), a species that is born suddenly without a specific origin and in which existence in full
maturity is attained in an instant. This refers, for example, to the intermediate stage after death,

where beings are reborn as spirits, gods, hell-beings, etc. [Source: DDB]

29 The source text has #%i# 78, which we read as equivalent to the fallacy in Buddhist logic of
contradicting one’s own tenets B # A8 (svasastra-viruddhba).
0 %% (Skt. pratisamkhyi-nirodha): This is the annihilation of afflictions by the practice of analytical
meditation, one of the two methods of cessation. [Source: DDB]

31 The actual text says: FAARAIFR. HEZ R, o hRANER F, RALKZRFA,
LA A R R, 2 3 B B AER, (T 1578.30.274222-24).
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has been related by Woncheuk.*

HRER, AR, ARAHHRER, wESE, TR S REHM
DM E, B ARG E, W HR, FOPET KL T R ZHR, |

Some say that there is absolutely no discrepancy between the positions
of the two masters. This is because Bhavaviveka does not admit the non-
existence of the ultimate truth. As the *Karatala-ratna says: “This word
‘non-existent’ only rejects the existence of nature. Once it has exhausted its
function, it does not further express non-existence. It is like the worldly term

‘non-white silk,’ which does not necessarily express that the silk is black.”*

X, BT, XM, TERER, — A BREA, RIFR. OF— W
AR, WP FRR, EEE&E, EXBERAMZ LG, F—iEFHhE, |

We can furthermore resolve this problem by following what he says: “From
the perspective of real natures, all that is conditioned does not exist at all.
'The point of this thesis is to repudiate all those who follow erroneous views.
'The point of the tenet under discussion is to say that emptiness is natureless;
the distinctions seen from the perspective of delusive appearances are not all

exclusively denied as being non-existent, [and therefore you should not raise

32 {#): Woncheuk (613-696), also known by the Chinese title of Ximing fashi ®# % after
the name of the temple where he did his most important work. Originally from Korea, he lived at
Ximing temple ®® < and studied at the beginning of the Tang dynasty with Xuanzang. Under
Xuanzang’s influence, he specialized in the study of Consciousness-only (often differing with the
viewpoints of Kuiji). He also studied and wrote commentaries on a broad spectrum of early Indian
and Mahayana texts. He worked until his death in China, passing away in a monastery in Loyang.
His best-known work was his commentary on the Samdhinirmocana-sitra ¥R % 4%, which has
been studied seriously not only in East Asia, but in Tibet, where it was translated into the Tibetan

language. [Source: DDB]
33 The source text in the HBJ has &, but we follow the source text of the *Karatala-ratna and use é.

34 The actual text says: "WLIEA 5, "RIBA M, HReATE, £A ), LRk, R, FEHEF,
Tk, E# 2, ) (T 1578.30.270c¢11-13).
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this objection].”*

HEM & RAHA, B =, [BATIEREGHA, S ER waF 5,
L, [RET, RBIE, FREA, FEEE, | HERR.

This also cannot be accepted as existent in Dharmapala’s understanding of
the ultimate truth. As the Dasheng guangbai lun shi lun®® says: “The present is
also not ultimately existent, since it is an illusory phenomenon, produced by
conditions” (T 1571.30.206¢12-13). [The same text] also says: “Also, saying
this word ‘emptiness’ is a refutation—it does not posit. It does not only
empty existence; it also empties emptiness.””’” This explanation continues at

length.

FHPTHAR R, Rk, HA R AT AR AR, TR, A
NN N R

The scholar associated with the theories refuted by the *Karatala-ratna
is not Dharmapala. In his commentary to the Catubsataka-sistra-kirika,
Dharmapala Bodhisattva has also refuted the associated scholar, so he agrees
with that text. With this as their proof, the master Sungyeong® and his group

have transmitted the thesis that there are no discrepancies on this point.

35 'The full text reads: [ B, —H AAREIIA, 2L F&, GF— VL ERITH, o, EIR
A, Wb FE&, Wil kR, BEEE, BEBERAMZER, E—EFEAE, kN2, |
(T 1578.30.270c1-5)

36 RIEE HFH: trans. Xuanzang in 650; 10 fasc. Dharmapala’s commentary on Aryadeva’s text
(the Guangbai lun Bt &), i.c., a Yogicara commentary on a Madhyamaka root text. Some passages
from this text reappear in the C/SL. There is an English translation of the tenth chapter in Keenan,
Dharmapala’s Yogicira Critique of Bhavaviveka’s Madhyamika Explanation of Emptiness. [Source: DDB]

37 The actual text reads: "X #b= 5, A#IEA, A, FEEE, | (T 1571.30.219b27-28)

38 JATE: Also commonly listed as JA%%; best known for his work on post-Xuanzang Buddhist logic.
Accounts vary as to whether or not he actually traveled to the Tang, but he was able to get hold of
Xuanzang’s new Consciousness-only inference £°#3% % in the Silla, and based on this, established

his own method of “indeterminacy of contradictory propositions” i& 48 1& 7 & &. During the 6-7th



142 Il Selections from the Study Notes on the Cheng weishi lun (Seong yusingnon hakgi B M # =R E25)

HRI=, EHF TR, WFiF B T L, LW, AIEmE, #iERLEAT
o SR, EAF FHPE YA, TEER diRE, 23
B, B3 FAREAR, BB ¥, HHFERPEA, Ha, MFR
B BT, A& RPTTH, SRR, TR, AR SRR
1o BPTRA, B8 R, EFM LS =, [Wa TR EHE

In the explanation of these two, the words are disputed but the intent
is the same. It is like debating about the fact that a stipa is rough on the
bottom and fine on the top. This is because, in order to begin to establish
one’s own position, one must acknowledge the position of others. The
proposition of Dharmapila must raise up that which is attached to: without
expressing freedom from the four lemmas,* the natures of emptiness,
existence, and so forth are all attached to. And because the two natures exist
in some mysterious way, they are not completely non-existent. Based on
this explanation, the two kinds of emptiness are not real—emptiness is but
one aspect; the non-empty also exists. The severance of this path is called
thusness. Bhavaviveka Bodhisattva takes up the standpoint of conventional
existence, free from all kinds of non-existence. This is because if he chooses
true non-existence, then the conventional is also non-existent. The two
natures are mysteriously non-existent, since they are unobtainable. If one
only rejects existence, one ends up with non-existence. Since one also rejects
non-existence, it is said to be unobtainable. “Unobtainability” is the meaning

of freedom from the four lemmas. It is as Asanga® says in his Vajracchedika-

year of the reign of King Munmu X # E (666-667) he sent a copy of his proposal to the Tang via
a tributary envoy. However, Xuanzang did not see it as he had already passed away a couple of years
before. Nonetheless, it is said that Kuiji did have a look at it, and was greatly impressed. Some of his

other writings also apparently made it to the Tang. [Source: DDB]

39 w9 4): The four logical possibilities (Skt. catus-koti), the four terms of differentiation, e.g., of all
propositions into A, not-A, both A and not-A, neither A nor not-A; or, empty, not empty, both
empty and not empty, neither empty nor not empty (#, #&, 734 75 4%, 3F 77 3E&). For a modern study
of catuskoti see D. S. Ruegg, “The Uses of the Four Positions of the Catuskoti and the Problem of the
Description of Reality in Mahayana Buddhism.” [Source: DDB]

40 3 Asanga (4th c.) A great early formulator of the Yogacara system who was a native of



Study Notes on the Cheng weishilun 143

prajiaparamitopadesa:”’ “The four lemmas are all subsumed under attachment

to dharmas.”*

WLIE IR, SUBLER 4, 3B R R, B RRELARZ &, 1R L3hem, T M3, S
HEPTACRETE, FATR Z R dam R, O E i MU Rk e R S,

For this reason, master Wonhyo and so forth [point out that] while there
is disagreement about the words, the intent is the same. Since students of dull
faculties in the latter age will, based on these disputes, skillfully produce [their
own] understandings, now, relying on the middle way of Consciousness-only
transmitted by Dharmapala, the triad of objects, practices, and realizations®
is taken as the tenet of this theory, and thus it is included in the Abhidharma

upadesa of the bodhisattva canon.*

Purusapura in Gandhara in northern India during the fourth century C.E., but lived mostly in
Ayodhya. Born the son of a Brahman and said to be the eldest brother of Vasubandhu, he was
originally an Abhidharmist of the Mahisasaka school, but converted to Mahayana. The composition
of several fundamental texts on Yogacara philosophy and practice, including the Mabayinasamgraha-

sastra ¥ K e and Prakarandryavaca-sastra BA45%2 4% are attributed to him. [Source: DDB]

4 BRI KT E 5 (Treatise on the Sitra of Adamantine Transcendent Wisdom): Asanga’s
commentary on the Bodhiruci translation of the Diamond Siitra (T 236). There are two versions of
this text, a Korean version and a Song-Yuan-Ming; they differ considerably in form and length, but

are basically the same in terms of prose content. [Source: DDB]

42 The source text reads: [EPMFTA S 3ikF. HAefidtn, 2REGAM. BER—WaB, £43
#%, 1 (T 1510.25.761b6-8).

4 HEATR: Object 3T refers to the objects of faith and understanding; practices 47 refers to the
contemplative exercises 547 that arise from faith and understanding; realization % refers to
that which is attained as a result of the practices. The objects include all dharmas of wholesome,
unwholesome, and indeterminate quality, which one scrutinizes to determine whether they have an
essence, are conditioned or unconditioned. Practice means to act upon the three kinds of wisdom of
that which is heard, thought about, and cultivated. Realization based on contaminated # #practices
results in the attainment of worldly effects; realization based on uncontaminated # i practices results

in the destruction of both hindrances = and the attainment of great enlightenment. [Source: DDB]

4 Le., referring to the Prajiapiramita-upadesa text just cited.
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2. Exegesis of the Text

FEMAELRPIE, A =0 —HARBA%S, —BHERS, 458D,

In the third part, the exegesis of the text, the treatise is divided into three
parts: (1) the motivations for initiating the teaching, (2) the accurate
explanation of the holy teaching, (3) settling on a name, and expressing the

intent to transmit to others.

2.1.The Motivations for Initiating the Teaching

WA P RRARAT, AP SR, RFP R, SAE A AR AR, R
WET, TR, AB R, M B E, BAAEE, PR MYy N
TEPT, AR FAT M EH,

'The first part has two aspects, namely the verse and the prose. The verse also
has two parts: the first part is the taking of refuge; the second part is the
way this is carried out. “Bowing my head” is an expression of reverence. The
words “consciousness-only” and so forth indicate the content of that which
is revered. Since one’s head touches the ground, it is called “bowing my
head.” Relying on one’s body one bows one’s head; through the three modes
of activity,” one articulates reverence. One experiences faith and shame in
the presence of the virtuous, and expresses one’s deep reverence through the

practices of purity.

Il B2 =M, —= E3ER, AAWTREBR, B2 ER, 7 e
ESFRAL, T F oA AL, AR, IR, K, e fh, BNF
# BRI G ERUTRAA, CERBEASAU], 27FFH, SEEE
FibAr R EAF ST A TME AR, SRS T A E,

4 =3 (Skt. trini-karmani): The three karmas, or three modes of activities of word, thought, and
deed. [Source: DDB]
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As far as the content that is revered, the Shuyao™ has three explanations.
The first says that one only reveres nirvana. This is because its own-nature
is always the most excellent. Speaking of the essences of the four kinds of
nirvana,” all are the stage of the fruition of correct reliance on thusness.
Concerning the words “partial and complete in purity,” “partial” refers to
[being at a certain] level. “Nature of Consciousness-only” is the nirvana of
innate purity,”® with remainder and without remainder. “Complete purity”
must be attained at the time of the completion of realization. [This is because
before the ten grounds are completely practiced, one has already eradicated
affliction and the marks of suffering.] “Partial purity” refers to nirvana with no
abode,” which is already acknowledged as being attained at the level of the

ten grounds.” [This is because one is already functioning without lingering

46 Full title Cheng weishilun zhangzhong shuyao W7E 3 ¥ ¥ 1&% (Essentials of the Discourse on
the Theory of Consciousness-only in the Palm of Your Hand); by Kuiji; four fasc.; T 1831. One of
the three major commentaries on the CWSL, along with the Cheng weishilun yanmilun yanmi M7
Femiik and Cheng weishilun liaoyi deng PR3 T #JE. This text discussed points of contention
within the CIWSL, such as the theories of the five natures and three kinds of objects. The title is
abbreviated as Shuyao &%, [Source: DDB]

47 vgfEi24: In the Faxiang school, nirvana is distinguished into four types: (1) nirvana of the
originally pure self-nature, the original thusness of all existence: (2) thusness expressed in the
extinction of the afflictive hindrances, called “nirvana with remainder”; (3) “nirvana without
remainder,” wherein the afflictive hindrances in the mind are cut off, and the body in which the five
skandhas was united is extinguished; and (4) “nirvana with no abode,” wherein both the afflictive
hindrances and the cognitive hindrances are eliminated through penetrating cognitiono of reality and
samsdra and nirvana are not distinguished. Not abiding in nirvana nor disliking samsara, one teaches

sentient beings yet does not become attached to the world. [Source: DDB]

48 'The first of the four kinds of nirvina mentioned above. Nirvana as the fundamental purity of the

mind, but not yet actualized.
49 'The fourth of the four kinds of nirvana introduced above.

0 +3b (Skt. dasabbimi): The ten bbuamis of bodhisattva practice in Mahayana Buddhism. They
are the levels of practice that are only undertaken by bodhisattvas at an advanced stage of practice
and that directly precede the attainment of final enlightenment. They come after the three worthy
ranks =5 (which include thirty stages). In the Yogacira forty-one-stage path, these are the thirty-
first through fortieth stages, and in the fifty-two-stage path found in the Flower Ornament Sitra
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in the two extremes (of reification and nihilation). This is attested in Asanga’s

Vajracchedika-prajiiaparamitipadesa.]’

X, BB CRBIFR EA R, KRR, ZFRN, ZFA =, —. 18
ZAEZF DR ZAEZFE RBFE. TRES. BERER. A EF, — &
Yo BB LA ABMEL LS, AL, B AZF, (et AAZFE
BEEMN LML, TR _ELMRIR, RIEHELES, Rt kG H, R
HRELMIT, BATIFR GG, B =I5 6 E 32, MbRiE, M EEY, it
R, [Gok—A B IEA L., BAEDIEEGTRN, | R EEERTER &L
ME=FLX2R, g, |

Furthermore, the two-vehicle nirvana is only an extinction provisionally
attained by annihilation of afflictions through the power of analysis; it only
includes one type of liberation. Mahaparinirvana is the full completion of the
three activities. The three activities have two kinds. The first is the essence,
which includes three names and three works; the second is the meaning,
which includes three names and three works.*? The observing wisdom, and
the dharma body that is observed, and the analytic cessation freeing from
bondage are called the three activities of essence. The supreme sapience of
thusness is called prajia #&%; its attribute is called the dharma body 7%
%; freedom from bondage is called liberation ##t. These are called the

and other Tathagatagarbha sutras, the forty-first through the fiftieth stages (Yogécara does not
include the ten stages of faith at the beginning as do the Tathagatagarbha texts). Each of the stages
is associated with the subjugation or elimination of a certain type of obstruction to enlightenment.

There minor variations in the content of the ten, depending on the text. [Source: DDB]

51 'The source of this discussion in the Shuyao is at T 1831.43. 613a14-17: *f kit & A1 iF2
A ARG AR, BREN T EFY, 2FFA RERR R, F T eafR. 2
A9 R4 B e,

52 The content of the three names of essence ## =% and the three names of meaning & =% is
explained in detail in the Yinming ru zhengli lun shu BPAN EIL35 5% at T 1840.44.98b3-11.
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three activities of meanings.” [Inferring the remaining two: there are three
activities of meaning. Namely, wisdom applied to essence is called prajia;
already being free from the two hindrances is called liberation; the gathering
of myriad attributes is called the Dharma body. This is because the cognition
of thusness is the Dharma body. Analytic cessation applied to essence is
called liberation; the realization attained by sapience is called prajna; the
two kinds of elimination and the two kinds of cognition are called bodhi.
Therefore they include myriad attributes; therefore they are called Dharma
body. As the Yogicirabhiumi-sastra-kirika explains: “All the Tathagata’s
conditioned virtues are included in the stages of remainder. Unconditioned
virtues are included in the stages of no remainder.” Yet it is only the non-
abiding nature that is eternally perfectly quiescent. Full embodiment of the
three works is called great nirvana, as is explained in the The Sutra of the
Abiding Dbharma Recorded Just Prior to Buddha’s N irvina’)

— % CRMCER, FEAR. ENARK PRTF RECE, MR, THH
B RATHF, RE A R A, BB, A SRR, A
#,

53 'This can be rendered schematically as follows:

W=t=F (EZLZF

R B 2 B LA
ek EY
LRI

Jodofy ik G

PriEH
BHRR AR
—B = ER

BRI

s4 'This is the Yugie shidi lun shi #méh#3a#%, which says at Z#EF, ZETHBA LK, R A KD
1&, ARG, &5 NE, SR, (T 1580.30.887c¢29-888a2).

55 bR IR BITHEARLE Fo linniepan ji fazhu jing: , trans. Xuanzang in 652; 1 fasc.; T 390. [Source: DDB]
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In the next interpretation, one only reveres bodhi. Since the bodhisattvas
seek wisdom rather than perfect quiescence, [the purified cognitive faculties
of ] marvelous observation, equality, and so forth, even though still within
the causal aspect of practice, are already attained. Revering the realization
of the four [forms of purified] cognition® is called complete and partial
purity. Some attain partial purity, based simultaneously on the two kinds
of cognition.”” The “nature of Consciousness-only” means the raising to
our attention the object(s) that are witnessed. Yet with an intention toward
reverence, they are able to realize bodhi,” because they possess the requisite

power of merit.

— = BWERIZE CEBRMERIZE, KERIE NTHES AT EER A
12iF =, REWI, eFLn, [RERE, AIHFERIZE BRI |

One more interpretation is that of simultaneous reverence for bodhi and
nirvana. The nature of Consciousness-only is nirvana. Its original nature
is pure, and it is not discussed in terms of full or partial purity. Full and
partial purity are seen in the case of bodhi. This is because in the causal

stage™ of practices one obtains two [kinds of purified cognition], and perfect

s6 w94 (Skt. catvari-jiani): In Yogacara, the four kinds of pure cognition realized at the full
enlightenment of the Buddha, first introduced in Asanga’s Mabayanasamgraha. These are (1) “mirror
cognition” (Skt. ddarsa-jiiana) X 4%, the purified form of the eighth, dlayavijiiana; (2) “cognition
of equality in nature” “F-% 4% (Skt. samati-jiiana), the purified form of the seventh, manas; (3)
“wondrous observing cognition” 4P #L54F (Skt. pratyaveksa-jiiana), the purified form of the sixth,
mano-vijiiana; and (4) “cognition unrestricted in its activity” SRETHEA (Skt. krtya-anusthana-jriana),
the purified form of the five sense consciousnesses. [Source: DDB]

57 The Shuyao says: FHREPAWHE ik, —HARF, FYH, 4. —HRTHA @ndh FRAT
1%, (T 1831.43.613228-b1).

58 Cf. Shuyao: 53 P73 "Eakib 4, AFZRF M, L fdo, BRAZRATERNE, mERMAEE
42, (T 1831.43.613b8-11).

59 B4 (Skt. hetv-avastha): Also written B3, The period of practice before enlightenment, esp., the
stages of a bodhisattva’s practice before the attainment of Buddhahood. [Source: DDB]
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realization includes all four. As it says in the ninth fascicle [of the CWSL]:
“The aim of establishing Consciousness-only is to have sentient beings
experience these two realizations of the transformation of the basis®®*—bodhi

and nirvana.”®

A R, —HORIEA FHBRPTER PR R, AR, i TR,
(B kaddh, SR8, RPUEH FORBR, [Hha] RERI, MMM [
AL | o AR, SHIFARER, FEE, ZERA, BT ATLER, W
B EAL, HPTIRI, R HFHE. A

The Commentary [on the CWSL] has four interpretations:* The first
is revering the dharma and not the person; this is because that which the
buddhas teach is called the dharma. The second is revering the person and
not the dharma. As it says in fascicle sixty-four of the Yogicirabhimi-sastra:
“If you want to write a treatise, you must first pay obeisance to two teachers.
Out of respect for the dharma, you first show reverence to the original
source of the treatise, [the Buddha]. Out of respect for the content of the
treatise, you make obeisance to the commentators who reveal the meaning
[The bodhisattvas].”®® Regarding the nature of Consciousness-only, full
purity is the characteristic of the Original Teacher, and partial purity is the

characteristic of the bodhisattvas. Third is simultaneous reverence for both

60 #4R (Skt. asraya-paravreti): The “transformation of the basis” is the conversion of our distorted
modes of cognition into accurately reflecting modes. See the discussion of the four kinds of [purified]
cognition 4% in the note above. In the ninth fascicle of the CWSL, “turning” is said to have a dual
significance: (1) ###%, turning away; i.c., getting rid of; and (2) ##4%, turning toward; i.e., acquiring.
[Source: DDB]

61 The actual text reads: R R E. & A HEF4edr =& R, (T 1585.31.51a8-9).

> Here this is the Cheng weishilun shuji: #FF 58 b H LA, =i %, SUREDRTR, —HF
BikmaEAL ] =k e AR S E SRR BA ]k bR 18, (T 1830.43.232¢7-
233a9).

63 The original text says: [1HR 540, & A FRZPIEE, 7 TikH, RICEH ARFLH AKX
B, ARFCERI BE S AAMM &R, | (T 1579.30.65829-11).
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person and dharma. This is because the dharma serves as the standard, and
the person spreads the teachings. The fourth is reverence for [the Three
Treasures of ] Buddha, Dharma, and Samgha. Based on this treatise, the
nature of Consciousness-only is the Dharma [treasure], complete purity is

the Buddha treasure, and partial purity is the Samgha treasure.

FRORCRRR, ARRAR I, AL, ZRET . CERA, RS /f«l:i?%fé“l” —
WP, AR ES ., REARAE LR, BRE EREEZRN. %o
F. BT E R, ACERCEIRET S IF A, SRR S K,

Even though seven motivations are explained® for the author of the
original verses in his writing of the treatise, the Tripitaka® Xuanzang focuses
his discussion on paying reverence to the excellence of the person. It is like
the seven declensions in Sanskrit, which, although they are fundamentally
equivalent in value, everyone takes up the explanation of the fourth, the
dative case. Yet the Sanskrit texts take up the explanation of the seventh, the
locative case.® The only way that the nature of Consciousness-only can be
distinguished is in terms of full and partial purity, and thus he distinguishes
it that way. Thus, here, the only thing cited in terms of paying reverence is
that of complete and partial purity within the nature of Consciousness-only,
which makes the nature of Consciousness-only to be like the seventh voice,

the locative.

64 'The seven motivations given for the composition of the root text of the CIWSL are: (1) reverencing
only nirvana "E#2 %, (2) reverencing only bodhi "##t##2, (3) reverencing both bodhi and nirvana
AFEFIZ A, (4) reverencing the dharma and not the person #%3FA, (5) reverencing the person
and not the dharma # A 3%, (6) revering both person and dharma 43t A%, (7) revering buddha,
dharma, and samgha ##b7%18.

65 I.e.,a master of the Buddhist canon.

6 Kuiji has a similar discussion the: Shuyao: VAPEZ M4 5§ G348 b 30 BT A8, SRPTIRAE, AH LA
SBARBEH . AR E R, S F AT AN, B bR, A— TR R e TR A, R TR
Bk, Fe ek, 4”‘4&5%4%5&?%\ PR AR, (T 1831.43.613b27-c3)
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A A =, — R, SR PTEF], = R, AR
V(B AT 388 ), U=, — 16 SRARAAL[E AT, = Wb, SRR o
PRE]. BB ZAE =3, kSRR L, AP FH P RRTR LT,

Based on fascicle nine, we can identify two natures: one is that of deception,
i.e., that which is pervasively discriminated” [Which excludes purity]. The
second is reality, i.e., the perfectly real nature [Which realizes purity]. There
are two further natures: the first is elaborated from a conventional standpoint,
which is the other-dependent nature® [namely, the purity of that which is
eliminated]. The second is explained from the ultimate standpoint, which
refers (again) to the perfectly real.”” [namely, the purity that is attained]. The
explanation of the three natures and two truths in the Shuyao expands into
a lengthy discussion, getting entangled in non-essentials. Within this, it is

reverence for purity to which attention should be paid.

A ALK FAE, FIER T, TEZR AR REFAL 3 B, T T
M, W FRA BN K ARAME, 3B BEGR, T mAVEE, BEAML, KA
AE ik R, [RA AR EXME, HEMERAR, | "R AL A=

o #etBr#E (Skt. parikalpita-svabhava): The nature of existence dependent upon arbitrary
conceptualization—the way the discriminating mind of regular people functions to continually label,
classify, and schematize everything based on linguistic constructions. What results is a constructed
world that is starkly removed from reality. As one of the three modes of cognition =/, it is the
mode engaged in by unenlightened people, and can be correlated to what is characterized in other

Buddhist systems as delusion, or ignorance. [Source: DDB]

o8 ARMeALIE (Skt. paratantra-svabhava): The nature of existence as arising in dependence on other
things, which is one of the three modes of perceiving existence taught in the Yogacara school. This
is a more accurate way of understanding the world than that of pervasive discrimination #3TFf7#k,

recognizing that phenomena lack any independent existence. [Source: DDB]

© In the CWSL, see T 1585.31.48228-b3: B f itk A —f8, —H R 3, WP, —H £K. 28
A, RAMETR TR, HA= R, —F 6, BReR, =5 & BERAT. A6
F . In the Shuyao, see T 1831.43.614a6-11: "EkI T, BLF L. oA =, — Ik =, IR =3,
REMEH ERF A, BEREBA AR, — R, FATI. =B REARE M, A, — 1
165, BARAAL, W & SHEARE, Hhe S5 BUERKE,
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B RISk, BRI EZ A, KA PR A R, P
P18 K Bl R

One theory holds that if he only maintains the dharma, he will bring
benefit and joy to sentient beings, and therefore he wants to maintain the
dharma. [Another] theory holds he wants to bring benefit to others, so
even if he “elaborates this teachings” [of the Trimsika], his intention is to
bring benefit to others. The truth of the matter is that for the purposes of
both the person and the Dharma, he elevates himself and elevates others.
The text says, “elaborates this teaching,” yet he causes the dharma to remain,
and the remaining dharma benefits others, in order to benefit himself.
As the Commentary to the Summary of the Great Vebicle'® says: “In order to
benefit myself and others, and so that the dharma will be forever supported,
I explicate the Mahayanasamgraba.””' The word “I” (in the CWSL) here is

a provisional designation, which Kuiji takes to indicate Sthiramati,” and

70 WK KsmAE: She dashenglun shi (Skt. *Mabayina-samgraha-bhasya). This name is attached to two
commentaries on Asanga’s Mahdyina-samgraha—the one by his brother Vasubandhu and the other
by Asvabhava; trans. into Chinese by Paramartha and Xuanzang. Following the text to which it is
a commentary, this work gives extensive treatment to all of the major Yogicara theories regarding
conscious construction, including the @/ayavijiina, affliction, seeds, perfuming, etc. The text cited
here is that by Asvabhava as translated by Xuanzang (T 1598), also known as the Wuxingshe lun &%
#i 3. [Source: DDB]

71T 1598.380a27. This section of the Hakgi is a distillation of a longer argument in the Shuyao
(T 1831.43.614c19 ff).

72 4% Sthiramati was an Indian master of the Yogacara school (7th c. C.E.). Mainly because of the
characterization of him in the CWSL, he is considered in East Asia to be one of the ten great masters
of the Yogicara school. He is known for refuting the theories of Samghabhadra through his treatises
on the Abhidharmakosa and on Vasubandhu’s Trimsika. In addition to his mention in the CWSL,
discoveries of Sanskrit texts by later scholars have separately confirmed his role as an important
Yogicara master, showing that his interpretations of key Yogacara theories of consciousness
differed sharply from those of such thinkers as Dharmapala. For instance, Sthiramati understood
the bifurcation of consciousness into subject and object to be wholly imaginary, while Dharmapala
understood that consciousness is always manifested in both its subjective and objective aspects. He

also established the theory of the “self-witnessing aspect” B3 %" of consciousness. [Source: DDB]
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Woncheuk takes to indicate Dharmapala. “This teaching” is the teaching
of complete and partial purity. Nonetheless, the stated intentions of the
composition of the Yogdcarabhimi-sistra-karika fully match those of this
treatise.”” The inclusion of the meanings of benefit and joy are especially

explained at length in the Fodijing lun and the Yogdacarabhimi-sistra.

[Treatise] (Fascicle One)

Akt bk

RARENI A A

Lty B m ARG, EERK

I ofter homage to those purified wholly or in part through the nature of
Consciousness-only.

I now elaborate their teachings to bring benefit and joy to all sentient
beings.

Thus I write this treatise for those who are perplexed in regard to the two

kinds of emptiness, so that they can produce correct understanding.

[Hakegi]

WE, LA, ARREZE, SPEREHZE, IAZG, —LREF AE4AE
FRBTEAT R, —RI=HIE, A KIFF BIER 2, 1BoREM, =35 3Gk
TR BEPRIRIL, WA =, JRTA MR, b BB, 3R R A,

By way of explanation, he uses a verse at the outset to indicate his intention
to compose this exegesis. Now, clarifying the composition of Vasubandhu,”

the passage has three sections. In the first, representing Sthiramati et

73 See T 1580.30.883220-22: 3tdbih. I =17, 3BA S HGRH, —Fdofol A3 JE#3,
SR F R SR AT

74 3, Along with his half-brother Asanga, Vasubandhu is considered to be one of the main
formulators of the Indian Yogacara school, and indeed one of the most influential figures in the
entire history of Buddhism. Born in Purusapura of Gandhara, in the fifth century (Takakusu suggests
420-500; Peri puts his death not later than 350), he was at first an Abhidharmist, writing the massive
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al., the purpose is to cause the readers to produce an understanding,
eliminate the hindrances, and attain realization. The second, which
Woncheuk attributes to Nanda” and Kuiji attributes to Citrabhana™ et al.,
is about eliminating the hindrances and realizing emptiness, awakening
to the marks of Consciousness-only. The third, attributed to Dharmapala
et al., obliterates all mistaken attachments and discloses the principle of
Consciousness-only. The first can also be broken down into three levels: that
of producing understanding prior to the grounds, eliminating the hindrances

during the grounds, and attaining Buddhahood. This is the first.

T[4, EREREARL, 3R], AREE L THNR FTRS &
HEREPALH FEER LR,

The word “now” refers to the time when Vasubandhu wrote the verses.
“Two kinds of emptiness” refers to emptiness of beings and emptiness of
dharmas. Like the below attachments, all are called confusion and error—
this because attaching to selthood of beings and dharmas when they are not

existent is called error, not being aware of selflessness is called confusion.

Abhidharmakosa-bhasya 1%-4-3, which is only one of his thirty-six works. He later converted to

Mahiyana and composed many other voluminous treatises. [Source: DDB]

75 Fle: Nanda was a Yogicara master who lived in the sixth century C.E. in northern India, thus
a contemporary of Sthiramati. He is considered to be one of the “ten masters” of the school of
Yogacara. He developed the theory of “newly perfumed seeds” and is remembered as the proponent
of the bipartite theory of consciousness, which admitted a noetic and noematic component (JL and
48), but not the reflexive consciousness 83 added in Dignaga’s tripartite theory nor the additional
awareness of reflexive consciousness % B propounded in the fourfold scheme of the Dharmapala
school, which became normative in East Asia thanks to the influence of Xuanzang. He is said to
have written a commentary on the Yogdcarabhimi-sistra, but it is not extant. His exact dates of birth

and death are uncertain. [Source: DDB]

76 K#%: Described by Kuiji as one of the ten masters of the Indian Yogacara school, a contemporary
and colleague of Vasubandhu. [Source: DDB]



Study Notes on the Cheng weishilun 155

[Treatise]
A BARB—ERH, MR ER A, FHEE WEREE,

... so that this understanding can eliminate the two heavy hindrances.
The two hindrances” arise concurrently based on attachment to self and
dharmas. If you realize the two kinds of emptiness, these hindrances will

directly be eliminated.

[Hakegi]
RE, FBR, TEREE THLS, —HEARLERK ARES, FRE
W, BB, TEor, BB RE, HAEAR,

Explanation: The second section deals with the elimination of the
hindrances. Their naming as “heavy hindrances” is an indication of their

severity. Since each of the hindrances has both light and heavy types, their

77 =F: The afflictive hindrances (/esdvarana JAK) and the cognitive hindrances (jieydvarana).
Xuanzang rendered cognitive hindrances as %[, with the earlier rendering (in both Yogacara
and Tathagatagarbha works) usually being %[%. These two categories can be seen as a distinctly
Buddhist way of articulating what Buddhism takes to be the basic problem of the human condition:
(1) that we suffer from a wide range of emotive imbalances, such as anger, jealousy, pride, lust,
dishonesty, and so forth, because (2) we live in a state of continuous misapprehension of reality,
reifying and attaching to conceptual constructs that indicate our own existence as an autonomous
“self,” along with the assumed intrinsic, “as-is” reality of the objects that surround us. In Yogicara,
the term “afflictive hindrances” refers primarily to the mental factors 57 that are of unwholesome
%% quality, which bring suffering and anxiety to sentient beings. Included here are the factors
enumerated in such categories as the six fundamental afflictions %A% and twenty secondary
afflictions [} 1, along with their derivatives. In the most standard Yogacira definition (as one will
find in such texts as the Yogicarabhimi-sastra, CWSL, etc.), the afflictive hindrances are said to have
their origin in the attachment to a view of self (4t atma-graha). They are said to operate within the
first seven “forthcoming consciousnesses” ##3% and can be eliminated by the gradual practices of the
sravakas and pratyekabuddhas. The cognitive hindrances are derived from the fundamental error of
understanding dharmas (“phenomena”) to exist intrinsically (7%#; dharma-graha). The eminent Silla
scholar Wonhyo (617-686) wrote a detailed treatise on the topic, entitled Jjang ui (=& &; System of
the Two Hindrances), for which a translation by A. Charles Muller is forthcoming from the University
of Hawai'i Press in a volume entitled Wonkyo’s Philosophy of Mind. [Source: DDB]
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suppression is hard to describe. It is only the attachment to self and dharmas
that directly hinders [the attainment] of the two kinds of emptiness. How
does one realize the two kinds of emptiness, and thoroughly remove the

remaining hindrances? Hence this explanation.

ZHAR, RFALA, MMEE T, A E, [al=] Rk, A 440 JETE
R, B2 ZEZTRRANAEAMN, BRELEHAEH, ZFSLIEN
LE PR AET I, T AP B, BALE MIRE
o ANGE FHEM, A ERE LA FTEE, HREER, [FRE
A FSILR ]

Craving and so forth arise in concert, based on the two kinds of
attachment. Therefore, according to one’s realization of emptiness, the other
hindrances are thoroughly eliminated. [Woncheuk says:] Even though
attachment to dharmas is pervasive, now, distinguishing according to their
characteristics, the afflictive hindrances are explained. [The Shuyao says:] The
school of Sthiramati does not teach that the five [sense] consciousnesses
and eighth consciousness’ have attachment to sentient-beinghood, positing
instead that only the seventh (manas) consciousness has attachment to
beinghood. When the afflictions in the sixth and seventh consciousnesses
are said to be heavy, it is because their attachment to the imaginary is
deep. Those within the five [sense] consciousnesses are light, because they
are drawn in from other things (i.e., external objects, etc.), and because
they lack attachment to beinghood. In the case of cognitive hindrances,
those in the sixth consciousness are said to be heavy, since intelligence [in
that consciousness functions] deeply and broadly. Those in the five sense
consciousnesses and the eighth consciousness are said to be light, since

attachment to the imaginary [in those consciousnesses] is shallow. Thus, since

78 For an explanation of the eight consciousnesses, see the DDB at http://buddhism-dict.net/cgi-
bin/xpr-ddb.pl?51.xml+id(‘b516b—8b58’). For a detailed essay on the development of the eighth
consciousness (a/ayavijiana) see http://buddhism-dict.net/cgi-bin/xpr-ddb.pl?96.xml+id(‘b963f~
8cf4-8036—8b58).
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heavy and light hindrances arise concurrently, one realizes emptiness and
eliminates the heavy, while the remaining light hindrances are extinguished
according to the situation. [While the interpretations of the various scholars

are at variance on all sorts of points, they all agree on this.]

SRAATLIE, ABY LT, [T AR, Ao, AR A E, R R,
Yo fTAEE L&, RATLIL, A A

Some explain active hindrances to be light, while seeds and habit energies
(i.e., their latent aspects) are heavy.” They are counteracted according to
their heaviness. One should be able to understand this according to the prior
explanation, and so the prior explanation is taken as good. The attachments
and the hindrances both have active and seed (i.e., latent) aspects. So how
is it that seeds and habit energies are called heavy, and manifest activity is

called light? Therefore the prior explanation is better.

Xz, (A, AR, AR, RETR AL, TR E AL, | LIk,
(ks b, R, BHEITHFREE, SLELRSE |

The [Shuyao] also says: “Objection: in the nine classes® [of hindrances]

79 Following the note in the HBJ, the doubled character %% here is taken as an error.

8 The Yogacara understanding of the function of consciousness in the continual re-creation of the
mind-stream that is taken as subject is generally distinguished into three phases. Mental factors, such
as malevolent afflictions (but it can be any kind of mental event) are produced from metaphorical
seeds (bijas) that constitute the store consciousness. Their production takes the form of manifest
activity 34T (samudacara), and manifest activity in turn creates habit energies (vasana) H#. that
“perfume” (impregnate) the store consciousness, creating new seeds. For a lucid explanation of this

process, see Shunei Tagawa, Living Yogacara: An Introduction to Consciousness-only, chap. 3 and 4.

81 Fugb: This is a reference to the /L#&—"nine kinds of affliction”—which is a categorization of
the removable afflictions of desire &, anger B, pride 1%, and ignorance ## into coarse and subtle
according to nine levels. These in turn are divided among nine regions L3 in the three realms =5
to make a total of eighty-one types. See Wonhyo’s discussion of the release from the nine categories
of bondage in his Jjang ui at HBJ 1.807¢21 ff. [Source: DDB]
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in the two vehicles, the prior eight only [remove] the hindrances, but have
not yet eliminated the view of self. How do they cut off the arising of
the remaining hindrances according to attachment?” A further objection:
“Sthiramati says that except for the seventh consciousness, all the rest have
attachment to dharmas. How is it that one is able to remove the complicit
afflictions at the fifth stage, whereas those removed at the sixth and seventh

stages are all said to be feeble?”®

Mz, A AT R, PO, R E R, WA PET, RIS,
HER R AARY, WRPUR 5L FAE, BRE LMY, b, BEHF R
AN, IR R, BLEHRF R,

Resolution: The first objection only discusses the hindrances through
their arising from attachment; when attachment is eliminated, the hindrances
disappear. It does not say that in the hindrances as derivatives disappear
and that all are eliminated according to the root of attachment. The latter
objection is resolved by saying that even though all [contaminated states of
mind] have attachment to dharmas, since there are roots and derivatives, it is
not the case that the [simultaneously arisen hindrances] are simultaneously
[eliminated in the] fourth ground, those produced by direct influence are

called complicit, and the distantly produced are called feeble.* This is because

82 This is a summary of the three objections on this point raised in the Shuyao at T 1831.43.616b15—
26.The full text reads: & LXK EFEAT, BT £ T, 2% ARBT, KEZ TS5 5P h&iE
PEAZ Ik, — e, RERIPAME T A ERA, —RETEE A, BT\ SHERETR R, =TT B
IE, P th I REEIF A, ¥, ZERIFRFE L &a%ﬁ—-ﬂlkb ﬁfr?»*t B, FHPAIERE
B, =R BRETAREE, RIEPUE R R BT, =, BRI, THT Gk
FHTEZ B, REFH, LIk BRAPARK, B A=W, —ZRHRALTER AR, TRTH, ==
123 By S ST R RS R BEIRE A BT, — AL R T, =, A s, FA RN, S5
A ZRFET, RPUEAR, oA =L H,

83 'This passage refers to the three kinds of elimination of attachment in connection with the sixth
consciousness. It is based on the passage in the Shuyao at T 1831.43.616b22—c4. &A= ft, —, =it
R STH R s, TP R, = F2THEHHAE, HEER, TFRERTEAPE, —RAKBL R
T Z AT S WA R j—'rié??‘hiﬁ BT, RPUE A, # ,\;&éfwﬁ LB, — R I, Z AL 7]
&, ZHAskik, BRE I PIRET LA L L EH, AT EFL ST BT EIEA AT
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passing through the complicit and so forth only clarifies the afHlictions, and
is not applicable to the cognitive hindrances. Their distribution into the three

transformations of the basis and so forth is an unnecessary complication.*

[Treatise]
BT 5% 12 = R, BT AN, BGR BRI, TR P E, BT
2,

Once the hindrances are eliminated you can attain the two excellent
realizations (of liberation and enlightenment). Based on the cutting oft of
the continuity of rebirth in the form of the afflictive hindrances, one realizes
true liberation. Based on the elimination of the cognitive hindrances that

obstruct understanding, you attain great enlightenment.

[Hakgi]
RE, HEIFR, BB, THREENE]WE, —HmiER, ZERE, %
mAEE, FER BT, ZRBRR R b —R. WA ER. RAA S, fMitr =4,
WEHR

Explanation: The third part is the attainment of realization. The
indications of the explanation should be known. Regarding the words
“excellent” and “realizations,” [according to Woncheuk] there are four
[ways they are aligned]: (1) excellent without realization—the wisdom
and elimination of bodhisattvas; (2) realization without excellence—the
wisdom and elimination of arhats; (3) excellent and also realization—i.e.,
the two realizations of Buddhahood; (4) neither excellent nor realization—

the unenlightened and those still in training.” Omitting the other three

8 This is also a reference to a passage in the Shuyao in which three transformations = ##1& are
identified: BT A Z 44k HCE T, —2 20, HHOH, EMLE, BT—FR, LhTH. |
(T 1843.43.616a10-12).

8 7% Practitioners who are still actively pursuing applied practices (Skt. saiksa)—who are still

learning and progressing in the Buddhist path, who are not yet perfected, who are in the first three
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alignments, they are called “excellent realizations.”

EH=R.ELHHITH, BRER [ZRBIRF, | AEL =, [R5
R MIFRARF], | ARRERS, o NMEEBEEN, —RAK, REERE, &4
KK, REFAT o e NKTRm, o AR A= BT H SR

How is that both of the Buddha-realizations are called “excellent”?
The Samdhbinirmocana-sitra says: “The liberation of the three vehicles is
the same.” The Satra on the Primary Activities of Bodhisattvas® says: “The
adamantine [stage] is called virtual enlightenment;*® understand that
[destruction of defilements] through analysis is the same in essence.” Since
the ability to realize is excellent, it is like the path of non-abiding revealing
the excellence of non-abiding. When the adherents of the two vehicles
attain [nirvana with] remainder, it is because they are not free from active
suffering; once they experience [nirvana with] no remainder, they are forever

gone from the world because they are able to realize wisdom. It is as the

stages of training and have not yet attained the fourth stage, that of those beyond the need of further
teaching or study #& %; the stage of arhat. Those still in training have eradicated distorted views /|
(drsti-viparyasa) but have not gotten rid of subtle cognitive errors 34| (cizta-viparydisa). [Source:

DDB]

8 This exact line does not appear in the Samdhinirmocana, but similar themes can be found at T 676.
16.695b1-8 and T 676.16.696b9-10.

87 EjE & RK¥E LS Pusa yingluo benye jing; 2 fasc.; T 1485. Modern scholarship considers this text
to have been written in China during the fifth or sixth century C.E. In common with the Flower
Ornament Siitra RIS, Sitra for Humane Kings 4= 248, Sitra of Brahma’s Net 34342, and the like, it
discusses the course of the bodhisattva’s practice through the fifty-two stages, the pure precepts, the ten
paramitas, etc. The only commentary that dealt with this treatise exclusively was that done by Wonhyo,
of which only the second fascicle remains. Commonly referred to by the short titles of A %48 and %

#%, but the latter abbreviation also refers to another scripture of similar name. [Source: DDB]

8 45 As the second to the last stage of the Mahayana path scheme, “virtual enlightenment” (in
Yogacara, the 41st stage; in Huayan, the 51st stage) is the stage of the most advanced bodhisattvas
who are ready to attain perfect enlightenment. In this case % means “equal,” implying that the
bodhisattva’s level of awakening at this stage is essentially the same as that of a buddha. It is the state

that precedes marvelous enlightenment %% [Source: DDB]
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*Mabhaiyandvatara says: “The liberation of the Tathagata surpasses that of the

two vehicles, because he eliminates [the remaining] habit energies.”®

SRR —RRE APEE, RS SRS, ZHE TERNRIR, F
B —R, 85T, EEMA

As far as “virtual enlightenment” is concerned, one part of the meaning
is that of equality, based on the fact that true wisdom is equal to that of the
buddhas, but conventional wisdom is weak. Xuanzang says: “The instantaneous
[path]® and the liberation [path]®" sever virtually the same hindrance,

therefore the word ‘virtual.” It should not be interpreted as ‘equall.’”92

BREFTARE, (e R, TMEEE KRB, HRT T, | ot
At [FRY TR RS ) [BRER ATEFR, o TR, o h A, |

At the end of the twenty-fifth fascicle of the Nirvana Sitra it says:
“Buddha is a word expressing a vision of the Buddha-nature. Since the
bodhisattvas in the ten abodes have not yet seen the Buddha-nature, their

realization is not perfectly complete.”” In fascicle fifty of the Yogdcarabhiimi-

89 T 1634 does not seem to have a line that comes close to this in form or meaning.

% #&RiE: One of the four paths Wil taught in the Abhidharma texts (the four are the path of
applied practice #2473, the instantaneous path #Fi&, the path of liberation /%14, and the path
of superb advancement i 18). Also called the “unobstructed path” #&#%:8& (Skt. dnantarya-marga).
The stage after the path of initiation of practices, wherein one eliminates the power of the afflictions
to attach themselves to one’s person. In Yogacara, the stage at which one gains the determination to
destroy affliction. [Source: DDB]

on f#ARiE (Skt. vimoksa-marga): One of the graduated paths of practices that appear in various
Yogacara and Abhidharma texts. Following upon the instantaneous path # /i, one is instantly
liberated from the afflictions that one has been counteracting. [Source: DDB]

92 In Huizhao's 28 Chengweishilun liaoyi deng BoE#HwT &M we read: B#=, ZFH M. FHH.
M IR — I, EF . R, S AF A X3, (T 1832.43.673b5-7).

9 The original citation in full, with context, reads: 24 #h B3 BT E R LAT T, — o BH 8 Atk
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sastra it says: “Because virtual enlightenment and marvelous enlightenment™
are superior and inferior.”” [Elimination is a secondary function. Why is it
called virtual enlightenment? The real meaning is as given in the explanation

of the source text. ]

N

B, AR AR, R R TR, AR MRS, =% e, JEiE
R AR, ZRIZR, KR, A8, R= EAa, Meh=4.F
B, RERHF ARIFER. LEERY, AFRIER BERR, AXTF
ER R, AR BRAEE_RZE, HE=R. BT, S
¥, B AT B

As for “true liberation,” there is liberation that is not true, such as the

296

“that-part nirvana™" attained by quelling. There is truth that is not liberation,

TRERTFLE— DR REERRTNT, E5F. A, —F R, —HH R, #heg
MR, o AN PR E S, TMESEMABLERT T, TEFEERA S RFTRS R =R =5
. wR g — iR A B AL, (T 374.12.527b20-b27).

% 4 58: Marvelous enlightenment is the incomprehensibly subtle level of enlightenment attained by
the Buddha, through which he enlightens others. In Mahayana descriptions of a graded path, this is
the final stage (Skt. buddhigrya). [Source: DDB]

% Citation not found.

% 2124 Pibun yeolban, as distinguished from true nirvana (called “this-part nirvana” #2072 %).
That-part nirvana is a provisional nirvina wherein, while the afflictions have been partially removed,
their seeds cannot yet be eliminated. The Yogacarabhimi-sastra says: “Therefore it is explained that
one should enter that concentration and not linger in bliss. Since the afflictions are only partially
removed, the condition is still indecisive, and thus it is called that-part nirvana. Since it is not final
nirvana, it is called nirvana with distinctions.” & 3 &30 ML % 3E & S4E, AL G A2 .
TAFR AL EARR, WHIAM— SBT3 kM, L2 R, FRTEER, LEMNER,
(T 1579.331a16-19). In his commentary on this passage, Kuiji further clarifies that the portion of
the afflictions that is removed is their active aspect, and that the part that remains, not eliminated, is
the latent (seed) aspect. HiZHE &2 H B2 E M, (T 1829.43.69b11-12); BATIANE — 2 Bf
W AETFRET, RIBR A, FR AR, BESIZR, 69b4-6; X— 5 BTHL FE A5 F. FRIAHE.
k28, (69b8-9) [Source: DDB]
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as is the case of the thusness of the two kinds of emptiness,” which do not
constitute the completion of the path. There is truth that is also liberation,
such as the nirvana of the three vehicles, which is permanently freed from
binding. There is also the case where both are untrue, which lie outside of
the above three. Selecting the remaining three cases is called true liberation.
As for “great bodhi,” there is the case of it’s being great but not being bodhi,
such as the accurate cognition of the bodhisattvas in the level of worldly
sages. There it is the case having bodhi that is not great, such as the holy
cognitive abilities of the arhats. Then there is the case of greatness and bodhi
together, which is the wisdom of the Tathagata. There is also the case where
it is neither great nor bodhi, as in the case of the wisdom of worldlings
and sages-in-training of the two vehicles. From the perspective of reality
of the two hindrances, both hindrances obstruct wisdom and elimination.
Here, focusing on their most prominent aspects, each of the two hindrances

specifically obstructs either wisdom or elimination.”®

[Treatise]
X, BHTEHEE RERE, S om AERIE, P B

Furthermore, [ Vasubandhu composed the Treatise] to instruct those who
are mistakenly attached to a self and dharmas and who are confused about

Consciousness-only, to permit them to realize the two kinds of emptiness

97 =72 Fdw: This refers to the experience of thusness attained upon the eradication of the two
delusory views of attachment to self and attachment to phenomena: the thusness of the emptiness of

self A% #4w and the thusness of the emptiness of phenomena % &4, [Source: DDB]

% General and specific can be understood as referring to the broader and narrower interpretations of
the two hindrances. In their narrower interpretation, they have distinct causes, objects of obstruction,
and remedies. Interpreted broadly, their functions greatly overlap. Broadly speaking, both hindrances
obstruct both accurate cognition and the elimination of afflictions. Narrowly speaking, the cognitive
hindrances obstruct cognition, and the afflictive hindrances obstruct the removal of afflictions. See,
for example, T' 2772.85.405a13-16: I, AR i &, ZAM2REERAL, & g, LE=
BB I, Ep s M S | KA I B dn B 4R

99 Correcting %7 in the HBJ to 4= as found in the CWSL.
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and truly comprehend the principle of Consciousness-only.

[Hakgi]

HE, G, BTG, BERA, TAZE, A&, ARRB - FE

W, AE]BMER, BAET, B, SME bR ARA BEHFHM AT )

FiEF T EFSGFL, (A FRALBINEZPRFRE, T

=, F’fé”?"‘;‘ﬁ\ FRARARLEIR, EFF FPA K. | RIPEE &nﬁéywm
¥ [BREFRLPHI NG, FAGE, BIER, BENER, SAFE

Eii%kli A ERAR, RS

Explanation: This is the second section. Eliminating attachment, one
realizes emptiness, and awakens to the characteristics of Consciousness-only.
Earlier this was expressed with three connotations, but here it is expressed
with two. Since they are caused to attain the two kinds of sapience of real
and conventional [Kuiji says] they are disclosed in initial activity, and directly
shown in enduring activity. Now, among the non-Buddhists, there is the
imagination of the distinct, separate self; i.e., the Samkhyas'® and so forth
imagine a self apart from the aggregates, or imagine distinct dharmas, as in
the twenty-five elements [of the Samkhyas] and the six essences [posited by
the Vaigesikas'*']. [This means that imagination within the aggregates should

100 #3m: Samkhya was an Indian brahmanistic philosophical sect. Often mentioned in Buddhist
treatises as one of the six non-Buddhist schools 7x#F& and proponents of the four non-Buddhist
views of causation #Miva#h. Kapila #:##F, the founder of the Samkhya philosophy, “enumerated”
#all concepts in twenty-five categories (fattvas, or “true principles”) =3, with purusa 4%
# and prakrti Z 1% at the head and the others in ordered progress. The object of this paradigm
was to effect the final liberation of the twenty-fifth tasrva (purusa, “soul”) from the fetters of the
phenomenal creation by conveying the correct knowledge of the twenty-four other zastvas and

rightly discriminating the purusa from them. For details, see the DDB. [Source: DDB]

101 3 R VaiSesika is a school of Indian philosophy, the foundation of which is ascribed to Kanada
# AR FE. The school, when combined with the Nyiya, is also known as Nyaya-Vaisesika. It is the oldest
of the so-called “six non-Buddhist schools” of Indian philosophy ><#Fi#. The Sanskrit vaisesika
literally means “referring to the distinctions” (visesa). The Vaisesikas chiefly occupied themselves, as

did orthodox Nyaya philosophy, with theories of knowledge, but the school differed by distinguishing
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also be included here.] Regarding the separate imagination of the self within
Buddhism'® the Cycle of the Formation of the Schismatic Doctrines'® says:
“The Vatsiputriyas,'* Sautrantikas,'” Sammitiya,'® etc., all attach to the

. 0 A gt =1 08
existence of a self.”'” Those who attach to dharmas are the Sarvéstivadins,’

only six categories of cognition 7~ & %, (paddrthas), viz. substance, quality, activity, species, distinction,
and correlation. For details, see the DDB. [Source: DDB]

102 Although the doctrine of no-self is assumed to be a cornerstone of Buddhist doctrine, in an effort
to explain the phenomenon of individuated causation through multiple lifetimes, there were various
Indian schools—ostensibly Buddhist—that supported the notion of an enduring soul. The existence

and content of these schools in outlined in the text described in the next note.

103 23R Rdmsm: The Yibuzong lun lun (Skt. Samaya-bhedoparacana cakra); 1 fasc.; T 2031. An essay
written by the Sarvéstivada scholar-monk Vasumitra concerning the unorthodox and schismatic
doctrines within the Buddhist samgha that began to arise soon after the parinirvina of the Buddha
and that led to the proliferation of schools and the differing points of doctrines that separated them.
It is both a history of early Buddhism and a lament for the fragmentation of the Buddha’s teaching.
Translated in the BDK series by Tsukamoto Keisho and Charles Willemen as The Treatise on the
Elucidation of the Knowable. [Source: DDB]

104 4% F-3F: One of the twenty early Indian schools, derived from the Sarvastivada about three
hundred years after the death of the Buddha. [Source: DDB]

105 48 F4: One of the twenty early Indian schools, of which there was an original group and a
derivative group, both of which posited a basic seed-consciousness theory. The original group
developed the idea of the continuation of samsara by mutual perfuming of consciousness and
materiality; the branch group established the theory of a subtle and uninterrupted base consciousness,
which became a precursor for the Yogécara notion of dlayavijiina. This school was known for its

strict reliance on the sitras, rather than on $astras and Abhidharma. [Source: DDB]

106 JEF3R: The “school of correct logic” One of the twenty early Indian schools. Approximately three
hundred years after the Buddha’s nirvana, four divisions were formed from the Vatsiputriya school,
of which this was the third. It was an influential school whose adherents were active in the early
centuries C.E. Its positions are set forth in the Sanmidi bu lun =3 J&3k3, where the existence of the
pudgala (soul) is taught. It is also taught that an arhat can fall from arhatship, that a god can enter
the Buddhist path, and that even non-Buddhists extirpate afflictions. [Source: DDB]

107 See T' 2031.49.15b12 ff.

108 32— A 3k Sarvastivada was one of the major branches of Indian Abhidharma Buddhism,
developed some two hundred years after Sakyamuni’s death, and one of the twenty schools during
the Nikaya period of Indian Buddhism; understood to be derived from the Sthavira school. The
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Mahisasakas,'” and so forth. [Erroneous attachment to emptiness should
also be included here.] These Buddhists and non-Buddhists confuse the
natures of the real and the conventional. These problems are opened up by
the non-Buddhists, and discussed by the Buddhists. Now, using accurate
cognition, we penetrate to the true nature of Consciousness-only, and the
characteristics of Consciousness-only are known by subsequently-attained

] 110
cognition.

M. FREMAERRL, Bl=. [ZRMs. REBEARLIH FE"" 4
T AR AEIF AL ASME G, SRR T AT SENE, Ao it
S, IR, RETAMAEH, A LR R, FR AR
o HERFE, Ak A

Question: How is it that the Vatsiputriyas [say that the] arhat gives rise to
a view of self? Woncheuk says: “The Tripitaka explained, saying: “They made

founder is listed variously as Rahula and as Katyayaniputra. Although they denied the existence of
a unitary self, the adherents of this school were known for their belief in the inherent existence of
dharmas (phenomena). They analyzed these into five groups, including seventy-five distinct dharmas.
Most of its doctrines are defined in the Abhidharmakosa-bhasya, and many of them would also be
included, in modified form, in the doctrine of Yogacara. [Source: DDB]

109 4L 33: An early Indian school that branched off from Sarvastivada about three hundred years
after Sakyamuni’s death. Their beliefs were close to those of the Mahasamghikas, especially regarding
the point that past and future do not have true existence, that only the present truly exists. This
school is especially known in later Buddhist history for its influential Five-Part Vinaya A5 %,
translated by Buddhajiva C.E. 423-424. [Source: DDB]

10 %4345 (Skt. prstha-labdha-jridna): As contrasted with innate cognition 4% &%, subsequently-
attained cognition is the knowledge attained as a result of enlightenment that the bodhisattvas use
for the task of liberating other sentient beings. Buddhas and bodhisattvas are able to utilize their
discriminating capacities after attaining enlightenment, but without reifying and appropriating
notions regarding their own selfhood or the intrinsic reality of objects. The existence of this clear
function means that they understand and take advantage of conventional “realities” and are thus not

disconnected from the world; also rendered as %314, [Source: DDB]

11 More often found in the variant form of 47 3X.
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this assumption before attaining arhatship, and before this discussion had
been disposed of."'? It is said that that school makes this imputation, and
the Sautrantikas do the same thing, since they are originally non-Buddhists.
Some say that the imputations of the followers of that school are derived
from the time when they were non-Buddhists. As the Abhidharmakosa-
Zfbdsya,m in its inquiry of that school, says: ‘It is because our [ Vatsiputriya]
school did not read scriptures that refute the self.”'"* The Venerable Teacher
says: ‘Even though they attain arhatship, in the past, in addition to the view
of self they embodied attachment to dharmas. Because their habituation is

»»

strong, they give rise to this kind of attachment.

[Treatise]
BARBRERE S, P AR L,

There is also confusion about the principle of Consciousness-only. Some

grasp the external world as not non-existent, like consciousness.

[Hakgi]
KB, G200, A, TR, AP, IHmah, AR, Wi
R T S N PNV RTINS

112 For a more detailed discussion of the Vatsiputriyas view on self vis-a-vis the realization of the
arhat, see Dainichi kyisho shishin sho X B4E 3 45-548), at T 2217.59.658b11 f.

113 [ Ri% fE184-3: By Vasubandhu, trans. between 563 and 567 by Paramartha (22 fasc.; T 1559)
and between 651 and 654 by Xuanzang (30 fasc.; T 1558). This is Vasubandhu’s most important pre-
Yogacara work. Consisting of verses with exposition, the Kosz organizes and condenses primarily
Sarvastivada Abhidharma teachings, but not without being critical, and hence adopting positions
associated with other Buddhist schools, such as the Sautrantikas. This text includes detailed
analysis of the action of human consciousness in its relationship to the environment, as well as the
transformations that occur in the process of meditation practice; it contains treatment of most of the
philosophical topics contained in the Abhidharma treatises as well as a refutation of the theories of
the Vaibhasikas. [Source: DDB]

114 See T 1558.29.154¢9 ff.
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Explanation: This is the third section. Refuting mistaken attachments,
one gives rise to accurate understanding. Within this there are two parts:
the first shows the four imputations, and the second shows the formation of
wrong attachments. As for the four imputations, the first is that seen in the
Sarvastivadins and so forth, who attach to external objects as if they really

exist in the same way as the mind.

AT R, (RS R T, ARATA” SR ZBE—H, oo
Fro | [ARES®, thie, SBE—H/E, Ao SsF, TEA IR, Ao, 3F
KABRI? &, TH. ]

'The inference [as provided by] Kuiji, [expressing the Sarvéstivada view, ] says:

[Thesis:] Objects definitely exist apart from the mind.

[Reason:] If we allow for the denial of their absolute non-existence, the
two dharmas of mind and objects are subsumed into one.

[Example:] Therefore they are like the mind and mental functions.'"

[Here there is a fallacy of inconclusiveness.'” Their non-existence is

115 The source text in the HBJ gives %324 with a note indicating the possibility of 3% instead of 3.
The source text in Taish6 gives ## 3 3&. If we use 3% as in the HB]J version, then we have “separate

objects do not exist.” If we use the Taish6 version, we have “ultimately non-existent.”

116 &5 B7: The mind itself along with its various detailed functions; mind and the factors of sentient
existence that are directly associated with the mind. The mind as basis in this sense is sometimes referred
to in East Asian Yogacara works as “mind-king” -o £ (Skt. citta-caitta). This is derived from Kuiji’s
Cheng weishilun shuji R LB, A THBIRIA =, Al Bzt &b aish, s —3h L
3% RRTREEZH FHRAPEC I B, K15, ARTRPSZIL, REFTAH,
FipET A, O R R eSS BT, LIRS A 4, AR5, (T 1830.43.236b25—c2)
[Source: DDB]

17 R (Skt. anaikintika dosa): In Buddhist logic, “inconclusive[ness]” is a technical term for the
case where there is a fault in either the second or third among the three properties of the reason
=#A—i.e., cither in the reason definitely having the same qualities as the proposition (in the case
of a positive example) Fls&Z A or the reason being totally devoid of the same qualities of the
proposition (in the case of a negative example), and thus the proposition cannot be validated. There

are six kinds of fallacies of inconclusiveness. [Source: DDB]
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rejected based on the mind and objects being subsumed into one, and
taking this to be like the mind and mental factors and so forth. But are
the mind and mental factors definitely truly existent? In the case of vases
and so forth, is not “real existence” something else? Since it is fallacious, it

can’t be used. ]

AT =, [SMEIEE, RATRPIE—FH, wh MRS, | "8, —
AREL, A RSN, AL E, ARk i, Gk, RT—8, RARK, TF
Fehbik, AR ALE T, RRRE, HRTTHILMA, =, FEB, HE
B% i, AFHGEECH, ]

'The inference offered by Woncheuk says:

[Thesis:] External objects are not non-existent.
[Reason:] Because grasper (grahaka) and grasped (grahya) are subsumed
together in between.

[Example:] It is like the internal consciousness set forth in this treatise

[the CWSL]."°

This argument contains two fallacies: the first is that of confusion of one’s
own position with that of the discussant. Arguing for the existence of such a
thing as an external object is “offering one’s own reasoning.”’*' The example
used is that of an assertion by the treatise, which is “using the opponent’s

reasoning.” They can’t comprise the same inference—it has to be either be

118 This passage in Zenju has 3F#& after W3k T 2261.65.376a18.
119 3k is corrected to bt

120 Zenju’s treatment of this text helpfully adds the Hetuvidya argument markers: &=, M5z aF#&[ =]
B PTBOP IE— 43 [ o sh £ Ek3E& R, (T 2261.65.376219-20).

121 Z vt There are three kinds of reasoning, or inference, in Buddhist logic: (1) offering one’s own
inference BZ, (2) inviting the opponent by using his line of reasoning 4., and (3) approaching
with a line of reasoning that is accepted by both parties 3 t#. [Source: DDB]
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one’s own or the discussant’s. What if we simply rely on the other’s thesis?
Because, since it is lacking in one’s own inference, there will be a fallacy of a
missing example. Therefore the words of the example “the treatise asserts” are
inapplicable. The second is a fallacy of inconclusiveness. This is because even
if it is not fallacious to a Sarvastivadin, all of the schools'* generally see an

unborn mind.

[E]B=. TelE®s, BAAFE. ¥ NE, h I 1, BielE—%, &£E871
o | [RHEA. BRIZR. KHRtal@m, REHH, LERRLEE
##, ]

(Hui) Guan says: “If this example of internal consciousness is to be
applied to the proof of one’s own thesis, an internal consciousness aside from
objects will not be accepted by the author of the treatise. Since the discussant
follows the same example, neither is conclusive.” [If both allow that
consciousness exists, the same example can be used. Yet in the case where
there is a fallacy of appearing similar but being different in the example,'® it
does not suffice for dialog, and thus in the end we cannot accept this kind of

confused explanation.]

122 And perhaps more specifically a reference to the Sautrantikas, based on the following passage
from the Jushelun songshu chao: 143 "4 A R AR L EF, A ARKE, HBUSIRFEILE
S, Je kgl R R E A i BT RFATR, ARG R GAELC, BB RE, TR RS
FAs, (T 2254.64.54229-12)

123 551 4R4i@ 4: Or “fallacy of a difference in a positive example”; having a distinction in a positive
example; the third of the fourteen possible fallacies in the Old Logic +wWi&#4. For example, a
Vaisesika says: “[thesis:] Language is impermanent; [Reason:] because it is something that occurs
after making some kind of effort; [Example:] for example, like an earthenware pot.” In this case, the
earthenware pot is something that can be scorched and is visible, and since words do not have these
qualities, there is a difference. So even though an earthenware pot is impermanent, it might be stated

that language is not. [Source: DDB]
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FEE R, B AR, SPILIEE, SR AR RPTROF I — . R I
o | (S B HETR, RAWAT ARk, 2FH MR, A RE, 2350
SRS TS B R A, ]

Dojeung argues: “According to my position,

[Thesis:] External objects are not non-existent.

[Reason:] Because when imputation is removed there are no dharmas,
and thus grasper and grasped are absorbed as one into the middle.
[Example:] It is like the inner consciousness [proposed by] the treatise
author. [Now even though this inference is not inconclusive, it still has
the same problem of confusion of the arguments for oneself and for
the discussant as in the previous case. With both sides allowing for an
inner consciousness, there are already substantial dharmas. However, in
debating as to whether or not the objects exist externally, through what
process can one distinguish the [understanding of] inner consciousness

to be one’s own or the discussants’]”

M, IR 25, IRt K R TEMARN, F =, [SEZ R MER, NiB
Fai, |

Question: If, leaving aside the words of the author, we are able to prove
this inference, how will the Mahayanists refute this mistaken attachment?
Dojeung says: “Along with being contradictory because of differences with

the premise,'” it is contradictory because of an internal fallacy.”

124 Again assuming #t to be mistakenly used for Ft.

125 %2 A8iEH: Also called a contradicting implied-predicate (Skt. dbarma-visesa-viruddha-hetu).
A Samkhya against a Buddhist: “[ Thesis:] The eyes are serviceable to another one’s needs, [Reason:]
because they are composite substances, [Example:] like a bed.” Among the thirty-three fallacies
==& this is one of the fourteen fallacies in the category of the reason B+ wi#, and within this
group, the second of the four fallacies of contradiction in the reason "94Ai£. A reason set forth, the
implications of which are contradictory to what is to be proved. The Nyayapravesa says: 4o 300k 4&
PR AURMER ., doBA A4, SLIE do e A L IRA L 2 Mo . o R TR AR AR L BT 32 0k 2 B AR @ AT RAR A,
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T, oM AREEARE, IR ALK, AR PTIOP E— R e MR HUE P
o HER, RP RS THCHT, HAERL, [FAAFOMINE, BIFTRIE
P, FORIOLAR, SRR R A, FESE N ]

The inference:

[Thesis:] You say that external objects are not separate from consciousness
and not non-existent.

[Reason:] Because, if you allow the rejection of subjective dharmas, the
subjective and objective are subsumed as one in the middle.

[Example:] It is like the internal consciousness contradicting the thought
that resides in that dharma.

If you allow for the difference, the word “consciousness” in the thesis also
includes mental factors, therefore there is no inconclusiveness. [There is
also a fallacy of contradicting expressed-subject.'” This is because this
can also not prove the nature of external objects. Subsequently one only
grasps to this type, enjoying literal explication, with bogus explication. It
is the proliferation of empty chatter.]

[Treatise]
RN I BLAEA

Some grasp internal consciousness as non-existent, like external objects.

SHENB S A AP Z A, (T 1630.32.12a15). In Buddhist logic, this is one of the four errors of

contradictory reasons WARiZi#. [Source: DDB]

126 Ak AARAAE R (Skt. dharmi-svaripa-viparita-sidbhana): Kanada says to Paficasikha: “[Thesis:]

Being is neither substance, nor quality nor action; [Reason:] because it possesses substance, quality,

and action, [Example:] like particularity.” One of the four kinds of fallacy of contradiction in the
reason WAAiE . [Source: DDB]
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[Hakgi]

HE, 3t A [FHFE RpET RIS, | 5. [ERNEK
Jo 3L AR A, HATR M, doik s, | (kB M, AEAR, Bakb, REw
¥, TERM. A2TEEHER,

Explanation: This is the second assumption. Kuiji says: “Scholars like
Bhavaviveka teach the emptiness of all dharmas, directly denying the

substance of the mind.”"” Inference:

[Thesis:] You say that internal consciousness, like objects, do not exist.
[Reason:] You allow for knowables.
[Example] They are like your external objects. [Since this is the other’s

inference, the factual base'*®

and the example both say “you.” The thesis

says “like objects.” The word “inference” has no function, except to allow

the proposition to say that consciousness does not exist. |

Hax TARARB=ZRE, & b, AHRT, doidcfb 03t GPART, 4o
e todh, FH Rde, RIFHA. AVARE, | [SRArbi, "R R, Ltk 15
ARE, X, BABETRTE, HERE, R, BBk, BERT, TR
RE, ABPIHRIER A, A AR P, B L=, [Fhrfdk, Alosb ik
IR, Fohe SFA A IR, | LT, et Sl £PEZ, TR, | ]

Dojeung says: “[The rules of ] logic include the three kinds of
inconclusiveness of one’s own inference, the opponent’s inference, and

inference accepted by both. It is like thusness for me, which is inconclusive

127 See Shuji T 1830.43.236c3-9: £ 8, bi =3, QR T HHHF, RESHRFHFE, RFHC
BAEEH, MIE=, RZINEK, IR, FPTR3, oML, FHGFINIEAA, S P&l
iEk, XELPRG L. A /LKL ZF TR,

128 47 7%: In Buddhist logic, the dharmin, the factual base, is the substrate or locus in which the
property (dharma) identified in the sadhya (the property-to-be-proven) resides. Wayman, in 4
Millennium of Logic, translates as “factual base” and “feature base.” [Source: DDB]

122 HBJ offers F as an alternative for F.



174 Il Selections from the Study Notes on the Cheng weishi lun (Seong yusingnon hakgi P M # =22 5)

for the adversary. It is like conventional mental objects for you, which
are inconclusive for me. It is like the conventional truth asserted by you,
which admits the existence of thusness; since I also admit it, then there is
inconclusiveness on both sides.” [Since this is the opponent’s inference, it
is only inconclusive for the opponent. To be inconclusive for oneself it is
necessary that there be no inference from the opponent. Furthermore, the
conventional regarding the real cannot be inconclusive, therefore both being
inconclusive doesnt make sense. This means that it is from the perspective
of the ultimate truth that one doubts emptiness and non-emptiness, which
results in inconclusiveness. From the perspective of conventional reality,
existence is already not true existence, since it has no mutual relationship
with existence. This means that this is now refuted, by saying: “Since you
admit of knowables, does this mean that they are like external objects, which
are empty from the perspective of the ultimate truth? Or does it mean that
they are like mind and objects that are existent from the perspective of the
conventional truth?” He must answer, saying: “Inasmuch as conventional

mind and objects are ultimately only empty, there is no inconclusiveness.”]

BT, [NEIEA, ATIRPIE—, Mok, | [REET, B8
F THME, BERER TR, BRIEE, 2TRE, BRI, T EL
HRZ, BRI M, 7T ORE, AFFRTHK, ]

'The inference of Woncheuk says:

[Thesis:] Internal consciousness does not exist.

[Reason:] Because grasper and grasped are subsumed into one in the
middle.

[Example:] Just like external objects. [What is the content of the thesis?
If it is non-existent, it is at odds with scriptural authority, since the

prajia teaching of non-existence is an incompletely revealed doctrine.

130 Following the note in HBJ, using 7T instead of 1%.
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If emptiness is not non-existent, then what is being posited is already
fallacious. If this is the opponent’s inference, since one also takes thusness
as existent, there is inconclusiveness in the other’s position. It is the
same in the case of shared inference. This is because he has previously
stated a shared inference, the properties of which on both sides are all

inconclusive. ]

ZR AR, FEHLA, AR, Bl GF S, FRBHSF sM&5)
Bedk, HEBET, IMER, AL STRA, R CE, KRS, R
FRARAR B, | R R B i, R, SRS AR, SATMBE, SR
3, PSSR KL R, TR WS s, SHEBER, O ERETRIR, B
B, BAmAIRE S, SR, BERIEA, w218, ]

'The Tripitaka also explains:

Bhavaviveka posits the objective part [of consciousness],”' but does
not posit the subjective part."*? It is like the mind when the visual
consciousness apprehends a blue color and so forth. If it is separated from
the blue color and so forth, then externally there is nothing special to be
apprehended, [which holds true] up to the case of [accurate cognition]
witnessing [the principle] of emptiness. [All there is, is true emptiness,
and aside from emptiness there is no distinguishable ability] such as
accurate cognition. Even though from the conventional standpoint mind

and objects both exist, objects are real and the mind is void. In truth there

131 484 One of the four aspects of cognition in Yogacara theory as finalized by Dharmapala. It
generally means object of perception, but more specifically, that image of the outside world that
is kept within the mind. In this case, the character 78 means image or reflection. Since this aspect

means object(s) of perception, it does not yet have an active conceptual function. [Source: DDB]

132 .%-: The second of the four components of cognition in Yogicara theory. The function of seeing
the form of an object. In this case, the ideograph L means “to shed light on” or “illuminate.” When
the substance of the mind and mental functions is produced from the @/ayavijaina, simultaneously

with the manifestation of the object, the illuminating function of the subject arises. [Source: DDB]
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are only objects.” It is like the Consciousness-only masters gathering
in marks and returning them to mind. [This means that when accurate
cognition witnesses thusness, cognition is void and relies on objects. It is
the same with other states of mind. Mental functions resemble objects,
but the objects do not resemble mind. Thus it is obvious that the mind
is void, and comes into appearance according to its objects. You can't say
that it is based on the mind that one is bound or liberated. The mind
is based on the objects; it is not that the mind is bound or liberated
according to wisdom, and thus wisdom is the ruler. Even though this
has not yet come to be, one’s sharpness is sufficient to avail oneself to
the way, and thus it is named based on worldly convention. The five
consciousnesses do not exist, and from the mundane perspective, there is

no concern over other CI‘I‘OI‘S.]

[ Treatise]
RIFHHE, AR,

Some grasp the various kinds of consciousness as differing in function

but being the same in essence.

[Hakgi]

RE, FH, HmRRE, [A—EMR— &K, HEIRE, BEE L, &
Tk, | MEmE [—REE, ZEAF, — BRE CHBTR, =, ARAE
WA, BRPATH, BEARTE, =, TR, BHSBATRI

Explanation: This is the third imputation."* The Mabayana-samgraha

133 Zenju’s rendering of this passage is slightly more complete and thus adds clarity: A& #3+ OA T
sl BR BEER, BelRRGH S0, SRRE, RS ERRG, NERFEEN RS, &
Sh R AL BT, MRS SBLBA, B S, fn%ﬁ:ﬁ%ﬁﬁa"ﬁiﬂo (T 2262.65.439¢11-15).

Eiea

s
R

134 This is a reference to a theory of the constitution of the eight consciousnesses put forth by one

group of masters. The Shuji says: £ B, H5 Z3t, G RFFT—HEGE, RAMMR BN —, BHFER
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says: “There is one group of scholars that says there is one consciousness,
based on which there are various transformations, to which are applied
various names, such as the activities of mentation and thought.”** The
Commentary says: “One group of bodhisattvas takes three scriptures as
authorities. The first is the Dharma Leg Sitra," since the mind is distantly
removed and functioning independently.”’ The second is the Satra on the
Production of Consciousness from the Five Faculties, since in the sphere of
activity of the five faculties, each consciousness is able to receive (sense
data). Third is the Satra of the Twelve Fields, since the six consciousnesses are

X .. . 138
subsumed in the conceptualizing consciousness.”

Bz, MeRS@AE—TR, R, FeE, | g [ 7
ik, "EMRBIA FTHATR, | 20 ., AL AR, KRB REEAL, B
TEESTERL MR A,

Woncheuk says: “This is simply saying that the six consciousnesses are

subsumed in the one conceptualizing consciousness (sixth consciousness).

—FAHF T — RRAT, RBAT I, B R SEMCGRIRAT, S BATAR S ¥ = AR EARATATIE
K FBMLH = RARYTLERAM, W, LR E M F, RAeR—B L ZYRH L, Joik
—RPE WA, FBERHURA R AF — TR ERATABSL— TR BLRR RN
A A —¥. (T 1830.43 .236¢10-19).

135 From the She dashenglun ben: S k3t A — AR R — &R, MAIRIIFHM L, BT ELH 25
%, (T 1594.31.138c24-25).

136 7% & 4% The Fazu jing. Cited in several Yogicira commentarial works as advocating the position
that the mind functions independently of objects. Listed in some catalogs, but nothing is found in

any reference work. [Source: DDB]

137 The She dasheng lun shilun ¥R R says: #El, P AB, EHBBIT, BHEZE, K
R, KRB IAT, FBE, WFZERRITR, 31 FHTEB, TR EL LS — WL RE BiTH 2k
% =¥, (T 1596.31.286c19-24).

138 The She dasheng lun shilun says: 38, XIiER -+ NP, RARS BB, O, BAFTERK
HRARBE, EABRBLU BRABRILABAN, RUBF S EHAE, (T 1596.31.287a5-8).

139 FE K FeHAE, T 1597.31.339c28-29. IE &k &3 5 A fh 2k, "RIRB A FTHIAR K.
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It does not discuss the seventh and eighth consciousnesses; there is also
no separate essence.” The explanation by Vasubandhu (in the *Mahayana-
samgraha-bhasya) says: “There is, apart from the thinking consciousness,
no separately existing other consciousness. The only exception is the
separately existing dlayavijiidna.” From this we can surmise that the seventh
consciousness also has a distinct essence. Yet the eighth consciousness
adheres to the five faculties. For fear that it might be confused with the sixth

consciousness, it is separately distinguished.

#FxE, [MREESERMST, ERNBATRAR—FR, FAREAR
ARFEHC R H AN, R ARTE L, WMEAS, ZPVET BB, )

Dojeung says: “The [line in the] Samdhinirmocana-sitra’s chapter on the
characteristics of the mind, mentation, and conceptualizing consciousnesses
says: “This only explains that the six consciousnesses up to the dadina are a
single consciousness.”'* Since this master originally did not believe in the
existence of the manas,'"" only the eighth consciousness was singled out.

These sentences together refute the position of the author of the Satyasiddhi-

140 FTIEARK: adana-vijiiana, meaning “appropriating consciousness” or “clinging consciousness.” In
Yogicara, basically synonymous with @/aya-vijaiina (store consciousness), but expressing the special
connotation of “that which holds the body and the sense organs together.” It is also understood to be

the consciousness that contains all seeds and that is responsible for the linking of rebirths. [Source:

DDB]

141 ®ARZK: The manas, meaning “mentation,” is the seventh of the eight consciousnesses taught in
Yogicara. As the consciousness that localizes experience through thinking, its primary function is to
perceive the subjective position of the eighth consciousness and construe it as one’s own self, thereby
creating self-attachment. It also has the function of “continually examining and assessing” 12 % &
¥ things to determine their benefit or harm to the subject (T 1585.31.7b28). It shares some mental
factors with the sixth consciousness (mano-vijiiana), but whereas the latter has interruptions, the manas
functions 24/7 without lapse. The a/ayavijiiana, on the other hand, while functioning continuously like
the manas, has no discriminating functions. Not consciously controllable, the manas is said to give rise

to conscious decisions in regard to individual survival, and to incessant self-infatuation. [Source: DDB]
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sastra.'” There in the eighth fascicle," he says: “The monkey leaps around
within the cave of the five sense organs’” (T 1646.32.278¢16).

[Treatise]
B/ NN I N2/ 8

Some believe that there are no separate mental functions apart from the

mind itself.

[Hakegi]
#E, Fotd,

Explanation: This is the fourth imputation.

BE TRERL wRELTO+=Z, "EEFFRELRR, FALE A=
A, —KAE, =, e RAEEPTEE, BEOEANSPT, 3 ER R KR £ 7,
EHEROZER | REREA=, W ER+— =, HERE REAC, £
RSRT, | [FIRR &, RERSTH, FFHOH, PRSI, $HESH, AR
BZ LA, B, [BRABK, IARA W, i, KA F TR, K
Wt w, A B, R 1R SRE R BT T

192 0 %r: Chengshi lum; also called the *Tuttvasiddbi-sastra; attrib. Harivarman (c. 250-350), trans.
into Chinese by Kumarajiva; 16 fasc. T 1646;. A scholastic text that analyzes all factors of cognitive
experience into eighty-four types while giving extensive treatment to the concept of emptiness,
asserting that all existence is nominal in a way that draws close to Mahayana. The doctrine of this
work is to be regarded as the pinnacle of philosophical development attained by the Hinayana
schools, and thus constitutes a transitional stage between Hinayana and Mahayana. It teaches the
attainment of nirvana through the destruction of attachment to names, elements, and emptiness, yet
its understanding of emptiness is still analytical emptiness, rather than the “essential emptiness” of

the later Mahayana schools. The Sanskrit source text is not extant. [Source: DDB]

143 Although the text locates this passage in the eighth fascicle, it is in the fifth fascicle of the version

of the text presently available.
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Woncheuk says: “This refutes the position of Buddhadeva.' As it says in
section 142 of the Mahavibhasa:'* “The theory of the Venerable Buddhadeva
asserts that conditioned dharmas have two kinds of own-natures: that of the
physical elements and that of mind. This means that apart from the [four]
physical elements'* there are no material things, and apart from mind there
are no mental functions. All material things are nothing but variations of
the physical elements, and all non-material thing are nothing but variations

of the mind." Within the Sautrintikas there are sometimes two views.

As it says in the eleventh section of the Abhidbarma-nyayinusara-sastra:'*®

‘There are Darstantikas who say that there is only mind, and no separate

mental functions.”*” [This is the same as the understanding of Buddhadeva,

144 % X : Buddhadeva was a Sarvastivada scholar who was known as one of the “four masters” of the
Mahavibhasa, each of whom interpreted differently the cardinal doctrine of Kasmira Sarvéstivada,
that dharmas exist in the three time periods. Buddhadeva explained the difference among past,
present, and future factors as a difference in relativity (apeksa): a certain factor can be called past or
future just as the same woman can be called a mother or a daughter. On the other hand, Buddhadeva
often holds views that are usually associated with the Darstantikas—the philosophical opponents of
Sarvastivada in the Mahavibhisa, for example, the view that all mental factors are nothing else than a

particular form of mind itself. [Source: DDB]

145 [ Bk JE K R (Skt. Abhidharma-mahavibhasa-sastra; Treatise of the Great Commentary on
the Abbidharma): by Katyayaniputra; 200 fasc.; T 1545. Traditionally held to have been composed
in Kashmir around the second century C.E., but the actual date is uncertain. A key philosophical
treatise of the Kasmira Sarvastivada school; it presents and argues against the theories of various

other schools—though it is not held to be the earliest extant text of that school. [Source: DDB]

146 X A% (Skt. maha-bhita): The four great elements, which enter into all things, i.e., earth, water, fire,
and wind, from which, as from seeds, all things spring. [Source: DDB]

147 The source text reads: B& % K423, &=+, FiE—, MIEER, BELR, AL
EH AR, KA, 0, BERARETRE, BOECH, FEFARMBEN, FEFRASZE T,
(T 1545.27.730b25-29)

148 [ 3% JEIAE 2230 The Apidamo shunzhengli lun; attrib. Samghabhadra; 80 fasc.; T 1562.
Primarily a counterargument to some of the positions expressed in the Abbidharmakosa-bhasya from
the perspective of the Sarvastivada school. Also referred to as the “Refutation of the Abhidharmakosa”

184-E . [Source: DDB]

149 T 1562.29.395a1-2.
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who says that the six realms' of living beings, and purity and pollution
are based on mind.”'] For those attached to the notion of existence of
mental functions, many related debates arise. Some say that there are only
three [mental functions], namely sensation, perception, and thought. [This
is because the sutras teach the five aggregates.] Some say there are four,
adding contact. Others say there are ten, namely the ten pervasive mental
factors (of Abhidharma). Still others advocate fourteen, adding [to the prior
ten] craving, ill-will, folly, and pride. Now here there will be an appropriate
refutation of this and that position of the existence and non-existence of the

mental functions.

[Treatise]
BB S AR R, AP ERIRA TP, e B AR, BAE I3

This treatise was composed in order to refute these various mistaken
attachments and to allow people to acquire a correct understanding of the

profound and wonderful principle of Consciousness-only.

[Hakegi]
RE, F R EP, Mrmst, Aok Fo kAR, KRIDE,

Explanation: This second section extensively settles mistaken attachments.
Above, the four assumptions were introduced. Now, these positions are

explained in the order of Hinayana, Mahayana; Mahayana, Hinayana.

150 Following the text given in the C//SL and numerous other related texts, we have changed the

character %" in our source text to Jf. See T' 1585.31.36¢25.

151 See the CWSL: LI fT300 84T, Feifdpo, R~ (T 1585.31.36¢25-26). Also see the Shuji:
R PRTARIE R, ERZF b8, T E R LRERNF RiFdpa, #e&whr, (T 1830.43.
236¢23-25). The character # after - X555 here may be superfluous and misleading. Compare the
similar line in the Zongjing lun FHL5%: VAEZ ERANFHiF o P, (T 2016.48. 684b17-18).
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R, IBE=, (3B KD, F—. K. BAFEEF REBFHF IR, =, )
R} H— 3 CEAR L, H=. PRRERE. GHH = CER
=" e Rk AR R, PUESIR FOME R F Aok L S s, 3
=, B, s, P JES. ER, |

Now, the Shuyao says:

If we juxtapose the Mahayana and Hinayana, first is the Mahayana,
namely the school of Bhavaviveka, which, relying on the conventional
truth [says that] there are objects outside of the mind. Second are the
Hinayanist Sarvéstivada, who adhere to the position that all dharmas
only exist nominally. Third are the Satyasiddhi, regarding whom the
Mabhaiyanasamgraha says: “Mind, thought, and cognition are one.” Fourth
is the Mahayana as interpreted in the Mahayana-sitrilamkara, which
adheres to the position that there is only mind, which seems to crave,
believe, and so forth. All, in order, attach to objects and attach to mind,;
deny emptiness and deny existence; attach to mind and attach to its

functions; deny plurality and deny difference.'

s, wa R, NEHRE, Ao, DR NRF ] % JPE X
. Ao, BESF ARAC, RAL—R, E3LEC, | BHAFRIEH
A, EEFEEEH,

'The various attachments to objects and mind can be distinguished into

153

tour. “Bhavaviveka and the Lokayatika™ say that there are objects and no

152 The full text reads: % = AT &R T, XM EADRKREIH, F—F P REBFFSIE
B, =BE&, H RT3, KR AR LA O SN E R e R, R, $es
BHA—LE. BARRCTAR— R, Fobd Rk, THRERAIGESH AR, Tt
P A PF, Beg &8 Ko =3, BB 0, F—m, B H SRR, #URHCIEE A,
FEHmmR DR, s HATIESIER, (T 1831.43.617a14-24)

153 g8 : Lokayatika—a materialistic school that arose in India about the sixth century B.C.E.

They believed that that human existence was nothing more than a combination of physical elements
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mind. [The Lokéyatika say: “Dharmas are all material elements.”] In the
middle path of the Mahayana, there is mind, but no objects. The Sarvastivada
and others say that there are both objects and mind. One theory of those of
erroneous view is that there are neither objects nor mind.”"** In addition to
these, people attach to the various views of non-Buddhists; therefore these

are called various kinds of mistaken attachments.

MEAE I, REHMH, ——F B =H/FL,

In the beginning of the prologue it says “I will now write this treatise,”
and in the end it says “Therefore I write this treatise.” One by one, in all we

have passed through three stages in this prologue.

[Treatise]
BUEA R, TR RHEHR, RARE

If nothing exists but consciousness, why do both ordinary people and the

holy teachings say that selves and dharmas exist?

[Hakgi]
RE, FIER, AARRFE FETHEA,

Explanation: Second is the teaching proper, for which there is original

text and exegesis; through the exegesis we can follow the text.

AR ZF] =t HA, PRI, KA WA, PPERAT, KA — A, PR
%O

and that the soul perishes with the body, with the pleasures of the senses being the highest good.
[Source: DDB]

154 The Cheng weishilun shuji says essentially the same thing: 5% L &9 8 55, i #HIAEA A0,
PR RACESL, DREFATA S, ARR—RA RS, (T 1830.43.237a4-6).
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The text [of the Trimsika] has three parts. The first consists of the twenty-
five verses, which elucidate the object of Consciousness-only; the next
consists of four verses, which elucidate the practice of Consciousness-only;

the final one verse elucidates the eftect of Consciousness-only.

MIBAZ, —2AF, BRHEP, BRI, 8B 8P, maRA =,
FIVAR AL, BRI A, Wand, AR fE, (AP, % EA LG HM
A, ]

The first section can be divided further into three. The first one and a
half lines of verse reveal the tenets by showing their substance; the second
explains in detail the teachings of Consciousness-only; the third explains
concisely the objections of the non-Buddhists. The first section also has two
parts; the former raises the issue with a question; the latter gives a proper
answer offering a verse. As for the first, according to the Yogicarabhimi-
sastra-karika:"” “Among the five kinds of questions, this is the fifth, the

asking of a question in order to bring benefit and joy to sentient beings.”156

Az, R GEAER AR, S8 EZHmE, REAAE WRAF BER
AATAE R,

Kuiji says: “This treatise has already taken Consciousness-only as its main
tenet (T 1830.43.230b5) . How could it not be at odds with common sense
or scriptural authority? Since self and dharmas are originally non-existent,

they are like the horns of a rabbit and so forth, so without reason they

155 Firfm R ¥ % by Jinaputra; trans. Xuanzang in 650; 1 fasc.; T 1580. The oldest surviving
commentary on the Yogdcirabhimi-sastra. Jinaputra, who lived during the 6-7th centuries, is
understood as having been a student of Dharmapila and one of the ten masters of Yogacara whose
discourse informs the CWSL. This work addresses some of the major themes of the Yogdcarabhimi,

such as the explanation of the seventeen stages. [Source: DDB]

156 The full text says: X3 RH, B6A ZAE, — TP, 5 ERM, =R &P, wRHBR], 25
BRAVRA B AR H L, FRHANERA TR M, (T 1580.30.885b2-5).
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. . 157
produce various theories.”

The first verse and the first half of the second verse of the Trimsika:

288
W B R E A AR AR 4 AR ATE
AR EZ SRR AT T BT HIBTHK

From the nominally designated self and dharmas,
Various and sundry things come into appearance.
These are all based on the transformations of consciousness.

The transforming consciousness is threefold:'®

157 Cheng weishilun shuji. The source text reads: =T34 WM A Kk, SRl WM ARIE, EBZ K, RH
TP RRA KA AT ARG, ERHK FMEAFTRER S ARBETTRE, REAE
=fT# 3, (T 1830.43.237¢21-25).

158 The basic function of consciousness can be said to be transformation, and according to the
Yogacara school there are three main types of transformation: (1) The first is the transformation
carried out by the store consciousness (d/ayavijiiana), referred to here as the “retribution
consciousness” % # 3. Since the store consciousness represents the part of our mind that
accumulates all the impressions from past experiences, this means that whatever we come across
is immediately and subconsciously “contextualized” by our prior experiences. A vegetable patch
is seen quite differently, depending on whether the viewer is a city dweller or a farmer. (2) The
second is the transformation carried out by the manas or “ego” consciousness, referred to here
as the “assessing” consciousness. The manas, like the dlayavijnina, is continually active at the
subconscious level, but plays the role of continually assessing the value of things in terms of their
usefulness to its imaginary self. This means that before a cognitive event has even made its way
to the level of conscious awareness, it has already been altered by these two conscious processes.
(3) The third is the transformation that occurs at the level of conscious awareness, among the five
sensory consciousnesses and the sixth, thinking consciousness, referred to here collectively as the
consciousnesses that cognize objects T4|¥t3k. Sentient beings vary greatly in terms of the capacity
of their sensory organs, and cognition is also affected by the sharpness/dullness or emotional state of
the thinking consciousness. Having passed through these three transformations, objects are finally

consciously taken into awareness and reflected upon.
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Namely, retribution, ™ assessing,

and the cognition of objec'cs.160

[Hakgi]

WE, FBMEEL A AR, B et AR =, A =4, A
AR, A 26 bRk, HGRRE BRErane, e RL, Lk s
R fed, AR, — B8 /7, R4 W THE., e/, ¥

5

Explanation: In this second part a verse is offered as the answer proper.
Within there are two parts—the verse and the explanation. In this first part,
within the verse there are two. In the first there are three phrases, which
address the objections and reveal the central tenet. The three subsequent
phrases briefly show the essential nature. “These” means self and dharmas;
“consciousness” is their essence. “Those that are transformed” are the objective
and subjective parts of consciousness. “This subjective transformation”
is the subjective transformation of the objective and subjective parts of
consciousness. This essence is none other than the subjective transformer. The
second, the explanation, is complete. In saying “there are only three,” it is like
the below object of transformation. Even though there are limitless kinds,

subjective transformation is subsumed in three types.

[ Treatise]
e, HMEHERARE, REE L, EFFAM., KB LE EFEIH,

199 Skt. vipaka-vijaina. Or maturing consciousness; ripening consciousness—a way of referring to
the dlayavijaina that emphasizes its function of bringing to maturation prior causes (or seeds); the
consciousness that handles the fruitional economy. The fruition of prior karma is itself karmically
neutral; were it not, 2arma would become hard determinism, since, for instance, bad 4arma would

perpetuate itself endlessly.

160 The five sensory consciousness and the thinking consciousness. Francis Cook translates as
“cognition of external objects,” but the sixth consciousness also takes as its objects mental images and

linguistic constructs, which are not necessarily external.
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The treatise says, ordinary discourse and scriptural authority say that
selves and dharmas exist. But since they are only nominally posited, they
have no true essence. “Self” means “director” and “cutter.”’®' “Dharma” means

“pattern” and “maintenance.”®

[Hakgi]

RE, HERAZ, WAL=, BHARR, RRTEMELSTHT, BT,
hAe @A, MIRA =, AR, RSN, ERER =, AEG, RES
= AP e s,

Explanation: There are two parts to the explication of the verse. The first
explains the first three phrases, resolving objections and pointing out the
tenets. After the phrase “even though the transformations of consciousness
are of innumerable kinds,” it explains the following three phrases, showing
the characteristics of subjective transformation. In the first there are also
two parts: the explanation of the verses and the extensive refutation of the
attachments of non-Buddhists. In the explanation proper there are three: the
first explains the [first] two lines of verse; the next explains the third; the last

deals with various aspects. This is the first line of the verse.

TR, | . Fra oz ¥, JE5h, MBAUE, BHaksh, Bie . ®E R’
R, (K] A=K, O, )BT, QAN LI, 2)ETHLE, A&, AWM. &
P, AL B, RER AN LK, —— Rl — I RIE,

As for “from the nominally designated,” the self and dharmas that are

161 While the commonly understood meaning of the logograph % is that of director, administrator,
etc., the more fundamental meaning as that of butcher, or cook—the person responsible for
slaughtering livestock in early China. Thus, by extension it means to segment; to cut into pieces; to

cut up ingredients for cooking a meal.

162 As Francis Cook does in Demonstration of Consciousness Only, it would be natural to take both £
% and $uiF as compounds expressing single concepts, but since Dachyeon breaks them down to

single-character units for explanation below, we are obliged to do the same here.
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attached to are non-existent, and so they are not on the outside. There seems
to be a self and there seem to be dharmas: since they are consciousness
they are not on the outside. Apart from consciousness there is nothing
substantial; therefore they are said to be nominally designated. “Self” has
two meanings: “independent” and “cutting up.” Since it is independent, it is
called “master.” Since it cuts things into pieces, it is called “cutter.” Dharma
has two meanings: “producing understanding” and “maintaining a distinctive
character.” Since it causes people to give rise to understanding it is called
“pattern.” Since it is able to maintain self-nature, it is called “maintainer.”

Each one of these fully includes all selves and dharmas.

Bz, D it=, HEHAE EFER SRAS FLAL N Wo— i
PR, | Am [ R Fil&% | 270, TiASHE

Woncheuk says:

In fascicle fifty-two of the Yogicirabhiumi it says: “ ‘Existence’ refers
to the establishment of the existent, and the support of the existent.
‘Non-existence’ refers to the establishment of the non-existent and the
support of the non-existent. Both give rise to thought and are all called
dharmas.”'® This makes it clear that all fully include the meaning of
pattern and support.

Kuiji says: “[ The meaning of] ‘pattern’ only applies in the case of existent

163 The full passage reads: “Since this thinking consciousness also references past and future
cognition as its objects, it is possible to apprehend them in the present, without these objects and
consciousnesses being included in the field of [present] conceptualization. Also, ‘existence’ refers
to the establishment of the existent and the support of the existent. ‘Non-existence’ refers to the
establishment of the non-existent and the support of the non-existent. Therefore they are all called
‘dharmas’ (concepts) based on this thinking consciousness with the meaning of existence.” #/& &3
TR B IR, BT, PR ER AT, L, ARFRIAR RBAR, FoML Gk
& AR &, HORGE, daER, AR R, (T 1579.30.584c27-a2).
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dharmas. The meaning of ‘maintaining’ additionally applies in the case

164

of non-existent dharmas” " and so forth. When this is rejected, it is also

because they are able to produce understanding in the mind.

B E, [ZRER. EYRI, BEENL, a8 HRER, TRY
1%, AR, RS, REDHTF A Brh, EoFik,

Master Guan supports this, saying: “If one produces intimate understanding,
it is nothing but reflected images.”'® Raw substance is not lacking in
patterns. When there is awareness without perceptual objects, it is from the
raw substance that one produces understanding, not from reflected images.
As the World Honored One said: “My holy disciples: [if the dharma] exists,
accurate knowing exists; [if the dharma] does not exist, accurate knowing

. 166
does not exist.”

[Treatise]
WABRAAEAEA ¥, RAEAEAN, BA K. S HF AR, —RF, AR, R
oEEF AR R F WS AR,

These two take different forms. Various forms of selves include such
things as “sentient being” and “living being,” and such things as “stream-

winner” and “once returner.”'® Various forms of dharmas are such things

164 7 & AEA &, HFRiE A, (T 1833.43.819¢3).

165 From Kuiji’s Yugie lun liaojian *3z % #H#, which says: Z3CHAL £ EHRI, REFCEAT
s, (XZ] 806.48.377a5).

16 The Ratnakuta-sttra KEHEE says: —EF T, 2 EH EARETANL, A HhoE R, &
R Ao ho Ay, kR Ao Fodo e, (T 310.11.207c20-22).

167 Stream-winner (Skt. srozdpanna) is the first of the four realizations ¥ of the srivaka path. The
practitioner succeeds in breaking the deluded view of the three realms, and in pushing his/her own
karmic flow clearly onto the path of enlightenment. A stream-winner is fully established in the
course of Buddhist practice, and has severed the mistaken views of the three realms. A once-returner

(sakrd-agamin) is a religious practitioner who has only one more return to this life. [Source: DDB]
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1 “agoregates” (skandha), “sense

as “substance,” “quality,” “activity” (karma),
bases” (dyatana), and “sense fields” (dhatu). “Comes forth” means that these

.. . . . .. 169
distinctions occur in accordance with conditions.

[Hakgi]

RE, BE G, A A F EREARL, R, RS ZHREAL, '
o, B RREAL, BRSNS, TR, SBARES, FAUKRPT, 2R Kk, =
HHEERPIE R, Bdeib R, AHRK AHFE L wBE ANZHEL %
—HH, ASLIRE &PV A %%, R EFEfEAnL,

Explanation: I will explain the first two phrases. “Sentient being” and
“living being” are mundane forms of self. “Stream-winner” and “once-returner”
are holy forms of self. Substance, quality, activity, and so forth are mundane
torms of dharmas; the aggregates, bases, fields, and so forth are holy forms
of dharmas. This means that both erroneous thinking and correct thinking
according to their own approaches, with distinction as their condition,
establish the various synonyms of sentient being and so forth. It is like
puru;a,170 since it has feelings and consciousness, and since it has life. Or it is
like nominal designations, since they are included in the category of the holy,
and since they leave behind a single existence. In this way, with erroneous
and correct doctrines as conditions, the various aspects of self and dharmas

are provisionally established.

[Treatise]
o R AR, B HIBE. ARAT R, AR FIRE AT IE, mIRHEK,

168 As Kuiji notes in the Shuji, these first three dharmas of substance &, quality 4%, and activity %
are also the first three of the six paddrthas 7= & %.. See T 1830.43.240a22-b1.

169 A detailed explanation of these various manifestations of dharmas by Kuiji is found in his Cheng
weishilun shuji at T 1830.43.240b12-26.

170 The notion of an enduring individuality that was understood by non-Buddhists to be the subject
of transmigration. In Samkhya philosophy, purusa, together with prakrti, forms the basis of the

foundation of the twenty-five categories of existence.
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If these forms are all derived as nominal designations, how are they
established? These forms are all nominal designations based on the

transformations of consciousness.

[Hakgi]
RE, BFH =4, %Fﬂfi o B BRER MBI, BLARE, AR R LM, &
P, A, BlE MREFEMAmE, | AE ARERBEAES

iOJ

Explanation: This treats the third line of verse. First is a question and next
is an answer. If selves and dharmas are all nominal designations, the nominal
must have some reality as its basis, thus the question of what the basis is.
The answer has two parts, the first being the general answer. Woncheuk
says: “Depending of the transformations of consciousness, the objective and
subjective parts are established.” Kuiji says: “They are pervasively established

based on the self-witnessing that comes forth from the seeds.”

[Treatise]
R TR PR E RS AT, RARSERL

“Consciousness” means “cognition.” Here, in the treatise, the word
“consciousness” also includes mental functions, because they are definitely

associated with the former.

[Hakegi]
L A P, AR S, TIARTRAL, do =,
ls, &, T, BZER,

Explanation: Next is the specific answer, which has two parts: consciousness
and transformation. As for the first, “cognition” 7T refers to the function

of the eight consciousnesses in cognizing objects. As the Twenty Verses on
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Consciousness-only'”" says: “Mind, mentation, and cognition—[these are]

.. . . 172
distinctions in name.”

SRk, ST AT, do e IR R, PTARE =, BRI T AT, AR
¥, SAAHCHTE AR, [EH BN, 2R,

Non-Buddhists object [saying that] mental functions are not
transformations of consciousness—how could something like form also be
nothing but consciousness? This can be resolved by saying: The reason that
this subjectively transforming nature of consciousness is said to be subsumed
is because it is definitely concomitant. This means that the transformation
of the object of each mental function hides its weakness and shows its

strengths. It does not say “only [mental] functions.”

Treatise]
SRR =5, A FRLABIR BB ALK, RIT =, B R E, B AT
W%io

“Transformation” means that the substance of consciousness seems to come

forth in two palr'cs.w3 Because these subjective and objective parts together

71 Vimsatika vijhapti-matrata-siddhih, by Vasubandhu, trans. in 661 by Xuanzang; 1 fasc.; T 1590.
There are also translations by Bodhiruci (with the title "£3%3) and Paramartha (with the title X5
#33%). One of Vasubandhu’s most philosophically important Yogacara works, it refutes the realism
of the non-Buddhist and pre-Mahayana schools. Xuanzang’s version has been translated by Charles
Hamilton (Wei Shih Er Lun) and Frances Cook (7he Treatise in Twenty Verses on Consciousness Only
by Vasubandhbu). Translations not from Chinese include Anacker (Seven Works of Vasubandhu) and
Kochumuttom (4 Buddbist Doctrine of Experience). [Source: DDB]

172 The source text reads: %% K Z R, AR ER=Fopo, OFERTLZ 5, (T 1590.31.

74b27-28). Kuiji comments in the Shuji: S EHAT 3], @GR ER (2 L2 5], SHER &
BFERT AR TRERMET T A, (T 1830.43.981b14-16).

173 In the Shuji, Kuiji says: @ B, sLFFS &, sih — R4 =42, Sl inds, 35 =, Fainte g

Fo, AR5 md, R BT, AL, 5 R Rk, R REZR, &

P, IR A=, SR AR MR (T 1830.43.241a1-24).
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serve as the basis for the arising of the self-witnessing part, depending on these
two parts, self and dharmas are nominally established. This is because, without
these two parts, these [self and dharmas] would have no basis.

[Hakgi]

KA, RBE. FA=, Zo%. o % ik, Z8=, [ZE8Es—a%
2 KHRBELAR R, | LRI sR6F 3L, R bk 1wy, AR
Fo RAR=2, F =5 NHEFH I,

Explanation: Next is the explanation of “transformation,” which has two
parts. The first has three subparts, and the second has in turn two subparts.
Concerning the first, the Tripitaka said: “Sthiramati only posited the self-
witnessing part; Citrabhana and Bandhusri'” only posited the objective
and subjective parts.” Beyond these three, other scholars shared in their
explanation. Even though Dharmapala and Bandhuprabha posited the
four parts of cognition, for a time they relied on this shared agreement. The
third part of Dignaga’s tripartite system includes the fourth part [posited by
Dharmapala et al.].

A= [RAARAERFRE, BREER, F—FHBS AL =5 mE, do—2F
YA, B BB, B4R, TRAEAL, HEER M M S, A8 %)
M ATEERE, BRG] [BEARA . MsetanaE, 1R53#, A&
MARRAR, | REFE, Boxm, [BAEXRFHALZ, ZBETERLE,
[ PTRERC, |

Kuiji says: “In some explanations of the objective and subjective aspects
they are of the same type, and in some they are different. In the case where

they are of the same type, then the substance of one instance of cognition

174 Bandhusri is listed by Kuiji in the Shuji as one of the ten masters of Yogacara. His dates are
uncertain, but he is thought to have been a contemporary of Vasubandhu. Along with Citrabhana, he

is thought to have advocated the existence of only the subjective and objective parts of consciousness.
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is produced while seeming to bifurcate into the objective and subjective
aspects, just like a snail generating two horns."”” In the case where they are
different in type, the substance [of an instance of cognition] comes forth
seeming to be the subjective part, which generates the objective part, which
also arises seeming to be objective... Since they are imputed and not real,
they are established as pseudonyms. Since the objective part is distinguished
as a separate seed, how can it be called a ‘transformation of consciousness’

176 [Since the two

It is because it appears based on mental discriminations.
depend on self-witnessing, we clearly know the substance of the objective
aspect. Depending on the partitioning of the witnessing, there arises the
objective aspect that appears to the subjective aspect.] Yet regarding these
three types of phenomena, the Shuyao says: “In the orthodox interpretation
of Dharmapaila, [the two objective aspects of | raw sensate matter and
appearances, along with subjective aspect, make three. The binding of these
three seed-natures are not necessarily the same, because they follow as

appropriate.'””

175 See Cheng weishilun shuji: ABRAERF R E, ZFIAEH, O — B0 A f k| do— 345
4 =7, (T 1830.43.241a10-12).

176 The source text makes this much clearer: 8 —2& R34 L oR A f A, 3 & PRk sdAn o F& 48/
A2, DAERA & TR, HOAR R AR, A3 A, HE A =5 R ARIEAMA, Tkt
BT =5 AR AN G AR A AT L3 . RAERE, MR A3, K& &, doiloinit
£ B RS AT A AR 2ok, (T 1830.43.241a15-22)

177 Shuyao HFEXRTH —MBPRA = WEZZ BB TREFREZRE, AR, (T 1831.43.
620a16-17)
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Introduction

Gyeongheung %%, who was active in the Korean kingdom of Unified
Shilla during the late seventh and early eighth centuries, was a scholar of
the Sinitic Yogacara intellectual tradition, the so-called Consciousness-only
School (Yushikjong, C. Weishizong "E3# %) or Dharma characteristics school
(Beopsangjong, C. Faxiangzong ##48), which held firm to the belief that all
truth and reality come from the mind or consciousness only (yushik, C. weishi
B3k, Skt. cittamatra). Although the Samguk yusa =B i&F (Memorabilia
of the Three Kingdoms) includes a biographical narrative pertaining to his
life, it contains very little information about his life. Nevertheless, according
to this hagiographical account, Gyeongheung’s surname was Su 7K, and
he was a native of Ungcheon #&)Il, present-day Gongju 2 in South
Chungcheong Province &% # i, which had previously served as a capital of
the early Korean state of Baekje & (trad. dates 18 B.C.E.—660 C.E.). He
left home and became a monk at about 18 years of age—probably about the
time Shilla conquered Baekje in 660 and Goguryeo in 668 with the help of
Tang China—and he became famous in his day because he was thoroughly
versed in the Buddhist scriptures. Just before Shilla King Munmu & (r.
661-681) passed away, he recommended that Gyeongheung be made the
state elder (gungno B=£), a position apparently analogous to a state preceptor
(guksa BEF). He took up residence in Samnang Monastery =Bf=F after
his appointment. Because Gyeongheung was probably a monk of Baekje
extraction, most scholars believe that he was appointed as head monk to
assuage the population of defeated Baekje and assist in their assimilation
into Shilla.

Because the Samguk yusa preserves two narratives about Gyeongheung’s
encountering the bodhisattvas Avalokitesvara and Maifijuéri respectively,
his hagiography is aptly titled “Gyeongheung Encounters the Saints.” The
only known date specifically given in the stories is the first year of King
Shinmun’s reign (681), so they are not helpful in establishing a working
chronology of his life. The first tale probably took place sometime during
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the first quarter of the eighth century, when Gyeongheung lay bedridden
tor about a month. One day a nun came to pay him a visit and waited upon
him. She paraphrased the dvatamsakasitra (Huayan jing ¥ 5 42) saying that,
because his present illness was caused by anxiety and toil, joy and laughter
would cure him. She made eleven masks with hilarious faces, each of them
with a removable chin. Gyeongheung was so pleased by the masks that he
forgot his illness and was cured. The nun subsequently left his room and
entered Namhang Nunnery ##<F. When he pursued her all he found was
the walking stick she had used placed against a hanging scroll painting of
the eleven-headed Avalokite§vara (Skt. Ekadaséamukha). In the other tale,
Gyeongheung was soon expected to arrive at the east gate to royal palace.
'The palace servants had readied a horse with a splendidly ornate saddle for
him to ride, magnificent shoes to match, and an attractive conical hat, after
his audience with the king. People on the street outside the gate all made
way for the eminent monk except for a shabby-looking man dressed in the
ragged robes of a mendicant (sramana). More surprising to the crowd was
that, aside from his walking stick, he carried a dried fish in the sack on his
back. The chief servant, apparently thinking of himself as a good Buddhist,
verbally accused him of sullying his monk’s robes because he carried flesh
forbidden to monks on his back. “Is one who carries a fish on his back from
the market more to blame than another who holds living flesh between his
legs?” he retorted. After that the shabby monk left. Gyeongheung soon came
out of the palace and heard what the man had said. He sent his disciples after
the mendicant. They followed him to the entrance gate to Munsu Monastery
Lo at Gyeongju's Namsan (South Mountain) where the monk promptly
vanished. They found his walking stick next to an image of Mafjusri, and
the dried fish turned out to be actually a piece of bark. When his followers
returned and reported to Gyeongheung, he sighed with grief and said that
the bodhisattva appeared to put him on guard against indulging in riding
horses. So from that day forward, Gyeongheung never again rode on the back
of a horse. The seminal motif of the second story—that bodhisattvas appears
to eminent monks to test, train, or reprove them—is commonly employed

in the Samguk yusa. For instance, the Samguk yusa preserves narratives in
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which Mafijusri appeared to Jajang & (d. ca. 650-655), Avalokitesvara to
Wonhyo 7T#: (617-686), and Avalokitesvara to the friends Nohil Budeuk
%15 %1% and Daldal Bakbak 1212 4M4} to test and sometimes reprove them
for non understanding the emptiness of forms and appearances and for not
grasping the superior principle of non-duality. The Samguk yusa also reports
that a stele inscribed with an account of Gyeongheung’s virtuous conduct
and the miracles attributed to his relics was erected a Samnang Monastery,
but this stone monument has long since been lost.'

Gyeongheung composed more than forty works of Buddhist exegesis,
most of them commentaries on the seminal scriptures of the day.” He, along
with Wonhyo and Dachyeon X% (fl. 742-765), was regarded as one of the
three most prolific Buddhist exegetes of the Shilla period. Gyeongheung’s
works span the breadth of Buddhist learning of the seventh century.
Although his most voluminous writings deal with Yogacara literature, such as
the Samdhinirmocana-sitra, Yogacarabbhimisitra, Vijiapatimatratasiddhisistra,
and the like, he also wrote substantive commentaries on the Pure Land
literature, the Lotus Sitra, Prajhaparamita literature, the Nirvina Sitra, the
Consecration Sitra, the Suvarnaprabbisasitra (also known as the Suvarnap
rabbasouttamardijasitra), the Dharmaguptakavinaya, and so forth. The only
works still extant in some form are his Sam Mireukgyeong so ZiR¥ 43,

(Commentary on the three Maitreya satras), one roll, his Muryangsugyeong

' Samguk yusa 5, T 2039.49.1012¢24-1013a20; HB]J 6.359a17-b23 (Gyeongheung u seong 1754
& %). On monks encountering manifestations of bodhisattvas see Richard D. McBride II, “The
Vision-Quest Motif in Narrative Literature on the Buddhist Traditions of Shilla,” Korean Studies
27 (2003): 16-47; idem, “A Miraculous Tale of Buddhist Practice in Unified Shilla,” in Religions of
Korea in Practice, ed. Robert E. Buswell, Jr. (Princeton: Princeton University Press, 2007), 65-75; and
McBride, Domesticating the Dharma: Buddbist Cults and the Hwaom Synthesis in Silla Korea (Honolulu:
University of Hawai'i Press, 2008), 44-46, 73-74, 78.

2 For a list of Gyeongheung’s writings, see Dongguk Daehakgyo Bulgyo Munhwa Yeon-guwon &
KB TACH TR, ed., Han-guk Bulgyo chansul munheon chongnok Bl ¥4k SR K% (A
Comprehensive Catalog of Korean Buddhist Works and Materials) (Seoul: Dongguk Daehakgyo
Chulpanbu, 1976); idem, Kankoku Bussho kaidai jiten % B4L% f##2# 32 (Dictionary of Synopses of
Korean Buddhist Books) (Tokyo: Kokusho Kankokai, 1982), 36-44.
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yeonui sulmunchan &% #4i% £ XH (Record of combined meanings of
the Larger Sukhavativyihasitra), three rolls; and his Geumgwangmyeong
choeseungwanggyeong yakchan 2 UM F £ 42884 (Abbreviated praise of the
Suvarnaprabbasouttamarajasitra), five rolls.”

Gyeongheung’s Sam Mireukgyeong so is a composite collection of
scholarly writings on the three primary scriptures on Maitreya: his Mireuk
sangsaenggyeong yogan-gi ¥ LA EH L (Concise Commentary on the
Sutra on Maitreya’s Rebirth Above), Mireuk hasaenggyeong so ¥ T A
% (Commentary on the Sutra on Maitreya’s Rebirth Below), and Mireuk
seongbulgyeong so MBAMEH (Commentary on the Sitra on Maitreya’s
Attainment of Buddhahood). Gyeongheung presents his own personal opinions
and displays his extensive knowledge of Buddhist scholarly literature
by citing seventy-five different scriptures and treatises. Among these he
cites the Dazhidu lun X% &zw (Treatise on the Great Perfection of Wisdom,
T 1509), the Yogacirabhamisistra (Yuga shidi lun #Himéisess, T 1579), and
the Buddhabhiumisitrasistra (Fodi jing lun #3485, T 1530) most frequently.
Among the writings of other Buddhist scholars, he directly cites or alludes
to the positions held by the Chinese Yogacara monk Kuiji L% (632-682)
in his Guan Mile shangsheng Doushuaitian jing zan #R%) LA R85
(Praise on the Sttra on the Visualization of Maitreya’s Rebirth Above in
Tusita Heaven) about forty times. Although Gyeongheung is appropriately
classified as a Yogacara monk, he does not blindly accept the positions taken
by Kuiji. Rather, he shows creativity and innovation in his approach to
describing the doctrines associated with Maitreya and the bodhisattva path.
Gyeongheung also cites his fellow countryman Wonhyo five times; and he

disagrees as often as he agress with the positions taken by Wonhyo.

3 Sam Mireukgyeong so, 1 roll, T 1774.38.303a-327a; X 35.381a—406b; HB]J 2.77b-114b;
Muryangsugyeong yeonui sul munchan, 3 rolls, T 1748.37.131c¢=171a; X 32.207a-247b; HB] 2.18a-77a.
For Geumgwangmyeong choeseungwanggyeong yakchan, see Kim Sang-hyun (Kim Sanghyeon) %78
4%, “Jibil Geumgwangmyeong choeseungwang gyeong Gyeongheung so” ##i% & LA K s £ 415 EH
(Collected Fragments of Gyeongheung’s Commentary on the Suvarnaprabhisa-sitra), Silla munhwa
# 7 X4 17-18 (December 2000): 213-254.
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The worship of Maitreya was particularly important in East Asian
Buddhism from the fourth to the eighth centuries and beyond.” The cult of
Maitreya is one of the few traditions shared in both Mahayana and non-
Mahayana (Sravakayina, Nikaya, Hinayana) Buddhism. It was more than
merely a belief that a Buddhist messiah would come in the distant future
to an earthly paradise to usher in a time when hundreds of thousands if not
millions of living beings would become enlightened. Not only was Maitreya
mentioned repeatedly in the Agama literature, but several Mahayana satras
described details of his career as an advanced bodhisattva and provided
particulars regarding his final rebirth in the human world and attainment
of buddhahood. The problem, however, was that several of the scriptures
contained inconsistent and incongruous information about such things as
when exactly he would descend from Tusita Heaven, the celestial haven
where future buddhas wait in pensive meditation until they are born in the
world for a final time; his life span in Tusita Heaven; and the relationship
between Buddhist cosmology and time. One of the most vexing problems
was calculating exactly when Maitreya would come in the future. Not only
did several scriptures provide different numbers for the length of time—the
number of kotis (eok, C. yi 4&) and years—in the future that Maitreya would
descend into the mortal world, but different Buddhist texts defined the
word koti differently. There were four primary definations of 4ofi among
Gyeongheung’s contemporaries in medieval East Asia: one 4oti equals one
hundred thousand (shimman +#), one koti equals one million (baengman
B %), one koti equals ten million (cheonman +%), and one koti equals one
hundred million (manman #%).> Gyeongheung is familiar with all four,

although he primarily vacillates between the first two. Because of these

4 For a discussion of the cult of Maitreya in Shilla Korea in East Asian context see McBride,

Domesticating the Dharma, 33—61.

5 'These four were known to the Faxiang monk Kuiji and the Huayan monk Fazang % (643-712);
see Yuga shidi lun liezuan ¥ifwbfidbznog ik 1, T 1829.43.17b23—c3; Huayan jing souxuan ji ¥ RALE
32 4,T 1719.35.174c15-18.
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and other differences, the relationship between and the authenticity of the
Maitreya scriptures was an important topic for scholar-monks.

Scholar-monks in early medieval China who encountered difficulties
in understanding the message of Buddha, partly because the Mahayana
scriptures included many seemingly contradictory doctrines and practices,
promoted the worship of Maitreya because of a promise in the satras on
Maitreya that individuals reborn in his presence in Tusita Heaven would be
able to have their doubts resolved. Furthermore, with the introduction of
the primary treatises of the Yogacara intellectual tradition during the sixth
century—the Di lun 3b3% (Dasabbimikasitrasastra, T 1522) and the She lun
#iw (Mahayanasamgraha, T 1592, T 1593)—the worship of Maitreya was
reinvigorated among Buddhist exegetes because he was believed to be the
author of the Yogicirabhimi (T 1579), which describes in detail the path
of the bodhisattva. These beliefs were passed on to the growing number of
Buddhist intellectuals among the states on the Korean peninsula.

Several intellectual proponents of the Maitreya cult, including
Gyeongheung and the Faxiang school founder Kuiji, imagined Tusita
Heaven as being a Pure Land (jeongro, C. jingtu i#x) or buddhaland
(buddhbaksetra) similar in configuration to the Buddha Amitabha’s Sukhavati,
the Land of Bliss in the Extreme West. For instance, they concluded that
Tusita had superior, middling, and inferior grades each divided into higher,
middle, and lower levels, making a total of nine divisions (gupum, C. jiupin
7ust) based on an aspirant’s spiritual capacity and accumulated good merit.
Although the Maitreya sutras speak nothing of such divisions, the Sutra
on the Visualization of the Amitayus (Guan Wuliangshou jing ¥ & #%, T
365) describes Sukhavati in this manner. Also, Kuiji and Gyeongheung
both adopted lists of practices in five approaches deriving from the standard
commentaries associated with the worship of Amitabha: (1) worship (yebae,
C. libai #%7%), (2) praise (chantan, C. zantan #%3¥X), (3) making the resolution
(jagwon, C. zuoyuan YFRR), (4) visualization (gwanchal, C. guancha #5),
and (5) “turning towards” (hoehyang, C. huixiang 3@v), or transferring one’s
merit to others (parinimand) and turning back to reenter the samsara.

Gyeongheung’s views on Pure Land materials were cited frequently by the
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Japanese monk Shinran#.% (1173-1262) and influenced the development
of his conceptualization of Pure Land practice.

Gyeongheung’s Mireuk sangsaenggyeong yogan-gi contains a lot of very
similar material to the Mile shangsheng jing shuzan ¥y 4 4224 (Narrated
praise on the Sitra on Maitreya’s Rebirth Above), one roll, by an unknown
author.® There is also a Mile xiasheng jing shuzan ¥ T £ 4E#% (Narrated
praise on the Sitra on Maitreya’s Rebirth Below), one roll, also by an unknown
author.” Although the contents of the latter text are quite similar to Kuiji’s
Guan Mile shangsheng Doushuaitian jing zan, its analysis is a bit more
detailed. The selection of and elucidation on scriptural passages are also quite
similar to the Mile shangsheng jing shuzan and Kuiji’'s work. However, because
the Mile shangsheng jing shuzan cites and quotes Kuiji’s commentary several
times, we can conjecture that it appended more detailed analysis.® Although
there is some difference in the level of sophistication in the analysis found
in Gyeongheung’s Sam Mireukgyeong so and the Mile shangsheng jing shuzan,
many facets of the works share similar tendencies. Because the Goryeo monk
and eminent cataloger Uicheon & X (1055-1101) recorded the title of the
Sam Mireukgyeong so as the Mireukgyeong sulchan %42 3#,” Gyeongheung
probably had written the Mile shangsheng jing shuzan previously and
reformulated some of its ideas when he composed the Sam Mireukgyeong so.

Because Gyeongheung cites the opinions of a variety of scholar-
monks, beginning with Kuiji’s, in Guan Mile shangsheng Doushuaitian jing

zan, compares them to each other, and expresses his own opinions, his

6 Mile shangsheng jing shuzan ¥8%) £ A& 48124, X 388.21.813¢1-830a22.
7 Mile xiqs/yengjing shuzan W T A4 EH, X 389.21.830b1-832¢9.

8 For references to Kuiji's work see Mile shangsheng jing shuzan, X 388.21.817b8, 818¢9, 819b14,
821c11, 822b30.

o Uicheon’s catalog reports: “Mireukgyeong sulchan h¥)42 4%, three rolls (although there is
comprehensive analysis of all three sitras in one title); Suui sulmun #% % & X, four rolls, both
composed by Gyeongheung”; see Shinpyeon jejong gyojang chongnok #f 4k R #425% 1, T 2184.55.
1172b6-7; HBJ 4.688b10-11.
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commentary portrays differences both great and small about the Maitreya
scriptures. Gyeongheung primarily cites the positions of Kuiji and Wonhyo,
makes analytical comparisons, and presents his own individual interpretations
of the material. For example, Gyeongheung’s subdivision of the Maitreya
sutras is different from Kuiji’s. In the preface, in comparison to Kuiji’s
making a section on the capacity for people to receive the teaching, called
the “Preface on Attesting to Faith” (jeungshin seo #45/7), Gyeongheung
subdivides a section called “Preface on Arousing and Awakening [Faith]”
(balgi seo ##2 /7). This is a position similar to Wonhyo. Also, with respect
to controversy about the time period before and after Maitreya’s and
Sﬁkyamuni’s arousal of the aspiration to enlightenment (balshim %+3), he
utilizes Wonhyo's opinion. Furthermore, regarding the intellectual positions
about the varying scriptural explanations about Maitreya’s birthplace and
where he grew up, Gyeongheung also holds opinions similar to those of
Wonhyo. With respect to the time of Maitreya’s descent into the world, each
of the sttras describes scenarios different to each other, and Gyeongheung
explains his position that the number of years believed to be correct by Kuiji
and Wonhyo but contrary to each other are actually the result of differences
in their methods of calculation. To Gyeongheung, if one is it be reborn
above in the superior grade of Tusita Heaven, one must develop mutual
reciprocity with Maitreya or chant the name of Maitreya, and receive and
observe the five precepts, eight precepts, full monastic precepts, and so forth,
the ten wholesome dharmas (shipseon beop +-&i%). Although Gyeongheung,
following Kuiji, understands that those reborn above in Tusita heaven are
divided into superior, middling, and inferior grades of rebirth, he differs
from Kuiji in his explanation of the practical requirements necessary to be
reborn in the superior grade. Although one’s defilements are not completely
eradicated, if one chants the name of Maitreya with an ultimate mind
one will be able to be reborn in the middling grade of the Tusita Heaven;
and even though one violates the precepts and continually performs
unwholesome deeds, that person repents he may eventually become clean
and pure in the inferior grade upon repentance. Although Wonhyo said that
the goal of Maitreya’s three assemblies under the nigapuspa (dragon flower
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tree) was to develop the faith in beings reborn in the inferior grade so that
they might become Hinayana arhats, Gyeongheung, like Kuiji, gave a more
inclusive interpretation—that the disciples included both Mahayana and
Hinayana adherents. Also, compared to Wonhyo, who held that the Sizra on
Maitreya’s Rebirth Above was a Mahayana satra while the Sitra on Maitreya’s
Rebirth Below and the Sitra on Maitreya’s Attainment of Buddhahood were
both Hinayana satras, Gyeongheung held that all three Maitreya satras were
both Mahayana and Hinayana satras and broadended the goal of faith in
Maitreya. In contrast to this, with respect to faith in Amitabha, Wonhyo
affirms that all living beings will attain Buddhahood. In comparison to this
clearly articulated position about ordiary people, Gyeongheung displays a
difference inasmuch as he does not affirm that adherents of the two vehicles
(disciples and solitary buddhas) will attain Buddhahood. Also, in comparison
to Wonhyo’s holding the position that rebirth in Sukhavati, Amitabha’s
Pure Land in the West, is easier than rebirth in Maitreya’s Tusita Heaven,
Gyeongheung clearly elucidates his position that since Maitreya also made a
vow that he will come to welcome those reborn in his heaven (naeyeong #i%2).
So for those who chant his name for one thought-moment (ilyeom chingbul
— &), it is wrong to think that rebirth in Maitreya’s Pure Land is more
difficult than rebirth in Amitabha’s Pure Land. The foregoing examples
illustrate that although Gyeongheung drew influence from and cited many
opinions and intellectual positions, we can confirm that he clearly holds to
his own personal opinions. The same trends in Gyeongheung’s thought are
also visible in his work on the cult of Amitabha, the Muryangsugyeong yeonui
sulmunchan, in which he displays his own distinctive intellectual position vis-
a-vis the Chinese monk Jingying Huiyuani¥# %% (523-592) and the Shilla
monks Wonhyo, Beobwi %4, Hyeonil Z—, and others.

Because of space limitations, Gyeongheung’s entire commentary has not
been translated here. Rather, the editors have selected for translation large
portions of his commentary that provide the big picture of Gyeongheung’s
intellectual understanding about Maitreya. The first part of the analysis of
each of the three Maitreya sutras is similar. In the Mireuk sangsaenggyeong
yogan-gi, the period of Maitreya’s rebirth and his rebirth above in Tusita will



212 IV.Selections from the Commentary on the Three Maitreya Satras (Sam Mireukgyeong So [Seon] = #h4Z R [1%])

be introduced; in the Mireuk hasaenggyeong so, the ornamentation, opulance,
and peace and bliss of Maitreya’s Pure Land will be described; and in the
Mireuk seongbulgyeong so, Maitreya’s attainment of Buddhahood and the
future results of the three assemblies in which Maitreya will preach the
Dharma will be discussed. Some parts of the original Sino-Korean text of
Gyeongheung’s commentary have been lost or corrupted over time. These
lost portions are marked by ellipses in the translation. In some instances,
however, Gyeongheung’s words can be reconstructed or corrected by
reference to other primary sources. Such material is indicated in footnote

material.
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Concise Commentary on the Satra on
Maitreya’s Rebirth Above (Mireuk sangsaeng
gyeong yogan-gi) i@#h £ £ &R R

ARG, BARPINH. —HRBAGR, —FEHETHR. ZHEAEE,
v FEAL . B ATE L EAE,

In analyzing this satra I make distinctions in five approaches. First, I describe
the origin of this teaching. Second, I analyze the sutra’s core teaching and
essentials from a broad perspective. Third, I discuss solitary and duplicate
texts of the satra. Fourth, I interpret the core teachings of the satra. Fifth,

1 provide interpretation accompanying passages from the satra.”

l. Description of the Origin of the Teaching

B E R BB G ART A=, —H %I, —H R

Describing the origin of this teaching may be divided into two parts: first, a

concise analysis; and second, a detailed analysis.

1. Concise Analysis

TR, BoAKE, BURRRER, ARAFE. MR ERERERS AT
FREA LR, RRAERMG, SRITRm TR, T RE STRIETTR,
SEPTRRECEIT TG, BT RRBBCLFMAIR— O 8, RTRBHEH FH—d
ik RREBRE, HHFAE RERHRE, ZEYR, THLE L5
R#—RARE, BRws, T4 0000000000000
OOO000O0O04%, pratés, AEAE, HX#ESE2K 200000

10 Sam Mireukgyeong so, HB]J 2.77b4-80a21.
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¥, BEEP], K& S AR RN, D0D00D00000O0%
LG ag,

As for my concise analysis, I regard the Dharma nature as bringing about
the profound essential universality, the Dharma realm, and the functional
circumference, the universe. Because the original essence surrounds the
Dharma realm, it is difficult to distinguish between far and near. Because the
functional circumference surrounds the universe, it is difficult to distinguish
between emptiness and existence. Instinctively the truths are the same as the
mundane world and yet there is nothing that interfuses. In the true limits of
wisdom,'" because there is nothing that radiates, there is nothing that is not
radiated; because there is nothing that interfuses, there is nothing that is not
interfused. Because there is nothing which is not interfused, principle (i %)
and phenomena (sa ¥) are manifested together in the mirror of the One
Mind. Because there is nothing that is not radiated, the mirror-wisdom'

is the same as diving into the ocean of complete suchness.” Its significance

11 The true limits of wisdom (jinje, C. zhenji ) refers to the Buddhist truth of non-duality, the
doctrine that truth and falsehood are ultimately no different, the principle that all things are equal
and ultimately lack distinctions (muchabyeol, C. wuchabie $ % #); in other words, all things share the
characteristics of being empty (gong, C. kong =) and universal (pyeongdeung, C. pingdeng -F5). (I
translate the Chinese term pingdeng as “universality” and “universal.” This term is often employed as
a translation for such Sanskrit words as simanya (universal, equal, common, joint), simya (equipoise,
equality), and sidharana (universality, common to all), and so forth. The concept of pingdeng is used
517 times in the 60-roll version of the Huayan jing, T 278; 636 times in the 80-roll version of the
Huayan jing; and 20 times in the Da Piluzhena chengfo jing, T 848).

12 Mirror-wisdom (gyeongji $¢%) is probably an allusion to the “great perfect mirror wisdom”
(daewon-gyeong ji XIEA%t%), one of four wisdoms (saji, C. sizhi @4%7): (1) perfect achievement
wisdom (seongsojak ji, C. chengsuozuo zhi M FTAE%, Skt. krtyanusthanajiiana), (2) sublime
contemplation wisdom (myogwanchal ji, C. miaoguancha zhi ¥#5%%, Skt. pratyaveksanajiiana), (3)
universal equality wisdom (pyeongdeungseong ji, C. pingdengxing zhi ¥4 14%7, Skt. samatajiiana),
and (4) the great perfect mirror wisdom (dacwon-gyeong ji, C. dayuanjing zhi XEHL%, Skt.
mahadarsandjiiana). See Cheng weishi lun BoERF (Vijfiapatimatratasiddhi) 10, T 1585.31.56a12-29.

13- Complete suchness (iryeo, C. yiru —4w) refers to the principle of true suchness (jinyeo, C. zhenru
H4o) insomuch that all things are universal (pyeongdeung, C. pingdeng F-%) and lack distinctions
(muchabyeol, C. wuchabie #% % 3) and are ultimately non-dual (buri, C. buer = =).
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is the inquiry into and evidence of the universality'® of the most saintly
complete wisdom. For this cause, the Great Being Maitreya ascends to
sublime awakening,'” and his traces hang down into the Saha world. Because
he ascends to sublime awakening, the two hindrances ... are obscured and
reflected the mirror of the four wisdoms.'® Because his traces hang down
into the Saha world ... Virtue, for this reason, is virtuous and elevated and
the hordes of demons destroy themselves. Merit is great, and all the different
kinds of groups of learning are subordinate to this. This, ... road, and opens
the approach to nirvana in order to end the wheel of suffering. He presently
resides in Tusita for the distantly impending kalpa of decay'’ ... hence, this

sutra was expounded.

14 The word I have translated as “universality” is bangdeung 7 % (C. fangdeng), “equal,” “universal,”
“everywhere equal.” This term, along with banggwang 7 & (C. fangguang), “expansion,” “enlargement,”
“broad,” “spacious,” serves as a common translation for the Sanskrit word vaipulya. Vaipulya is

typically used to describe the Mahayana sutras.

15 Sublime awakening or wonderful awakening (myogak, C. miagjue % 5%) is the fifty-second and final
stage of the bodhisattva path of practice. The fifty-two stages of the bodhisattva path are conceptualized
as follows (the citations are to lists): the ten faiths (shipshin, C. shixin +1%), see Renwang bore
boluomi jing /= £ KB EL 1, T 245, 8.826b26-27; the ten abodes (shipju, C. shizhu T1%), see
Da fangguangfo huayan jing K7 FthE R4S 8,'T 278.9.444c29-45al; the ten practices (shiphaeng,
C. shixing +47), see Da fangguangfo buayan jing 11, T 278.9.466b27—c2; the ten transferences
(ship hoehyang, C. shi huixiang 38 ), see Da fangguangfo huayan jing 14, T 278.9.488b26—c4; the
ten stages, bhimis (shipji, C. shidi T3), see Da fangguangfo huayan jing 23, T 278,9.542c27—c4;
equal enlightenment (deunggak, C. dengjue %%, or dungjeonggak, C. dengzhengjue % E), see Da
fangguangfo huayan jing 53, T 278, 9.736a; and sublime enlightenment (myogak, C. miaojue, or
myogakcha musangji, C. miagjuezhe wushangdi 4y 5% f& L 3), see Pusa yingluo benye jing 3 pE P25 A
%42 1, T 1485, 24.1011b8-24 (here, the final forty-two stages are described and the Sanskrit names

are given).

16 The four wisdoms (saji, C. sizhi W%): (1) perfect achievement wisdom (seongsojat ji, C.
chengsuozuo zhi MITVEA, Skt. krtyanusthanajiiana), (2) sublime contemplation wisdom (myogwanchal
Jji, C. miaoguancha zhi V8 5%%, Skt. pratyaveksanajiiana), (3) universal equality wisdom
(pyeongdeungseong ji, C. pingdengxing zhi ¥ 1%, Skt. samatdjriana), and (4) the great perfect mirror
wisdom (daewon-gyeong ji, C. dayuanjing zhi X B$:%5, Skt. mahadarsandjiiana). See Cheng weishi lun
e (Vijapatimatratisiddhi) 10, T 1585.31.56a12-29.

17 'The kalpa of decay or kalpa of dissolution (goegeop, C. huaijie 5#)) is one of the four kinds of
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2. Detailed Analysis

% k¥4 L0000 00000000O%s 0% L 0000000

BIFEM. ZRAEK AEEC, BCHTH, AAE. AR, ARBE,

AT W WABKAE, MRE, HEIB. AAHRERATR, ZEPTE
¥.ORTAE, GHETHAER, BILE, TR MEATA RFRAL

SPTEA, ATRER, SRARK, BiEEAR, W ESPTE SPT1EH, BAFS R
R F &, i O0#, #eE—Hb

Second, my detailed analysis, moreover, ... respectful mind, for this cause,

.. saintly ... sublime ... it is because ... give evidence of pure belief. Second,
with respect to the True Dharma producing a mind of profound esteem,
it is because he manifests that which was already heard and causes one to
produce faith. Third, it is because he desires to ferry living beings, emit light,
and invite living beings to accept the Dharma that he sees them gather as
clouds. Fourth, it is because he desires to describe phenomena when he is
about to preach the Dharma that it rains flowers and the earth quakes. Fifth,

it is because he desires to proclaim and explain the meaning of true reality

kalpas (sageop m#)) and corresponds to the period of the destruction of the trichiliocosm (universe).
The four kalpas are the kalpa of decay (Skt. samvartakalpa), the kalpa of nothingness (gonggeop, C
kongjie E¥y; Skt. samvartasthayikalpa), during which there is no world; the kalpa of duration of
creation (seonggeop, C. chengjie M#); Skt. vivartakalpa), and the kalpa of duration of the created world
(jugeop, C. zbujie A£H; Skt. vivartasthayikalpa). Each of the four kalpas lasts for twenty intermediate
kalpas; thus, a whole cycle of creation and destruction of the universe lasts for eighty intermediate
kalpas. During the kalpa of decay or dissolution, living beings are no longer born in the hells, and the
hells themselves ultimately disappear. This process is also repeated for the other unwholesome rebirths
of animals and hungry ghosts. Unwholesome and evil people rejoice during this time and think
that because the hells have disappeared they can do whatever they want. The Abbidharmakosabhasya,
however, explains such joy in evildoing would be misplaced. The text says that individuals who have
not received the full extent of karmic retribution will be transferred to a hell in another universe. See
Apidamo jushe lun 17 o3& A3 (Abbidbarmakosabhasya) 12,'T 1558.29.62c7-6329. On the four
kalpas, in English see Akira Sadakata, Buddhist Cosmology: Philosophy and Origins (Tokyo: Kaosei,
1997), 99-105.
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and he does many things (like spreading the Dharma). With respect to the
meaning of true reality, that precisely is the core teaching; and match well
with its crucial point: one should obtain benefits and bliss; hence, it is called
the meaning of true reality and “meaning” is the benefit of meaning. With
respect to “doing many things (like spreading the Dharma),” the previous
meaning of true reality, he rescues and saves without being exhausted when
it becomes the final epoch of the Dharma; hence, it is called “doing many
things.” “Doing many things” should be the sixth. Nevertheless, because the
meaning of true reality sent far away ... crucial point, it is combined into a

single classification.

HL AR, SRR, WBHETRAE. REZ K —AVAPE R EEE
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By means of these five marks the beginning and the end of all the
teachings of the Mahayana must proclaim and explain causes and conditions.
In summary there are three meanings. First, that which is done by means of
supernormal power is precisely the two acts of embracing living beings and
venerating all bodhisattvas. Second, that which is done by means of various
kinds of wisdom is precisely the two acts of being able to explain and the

meaning of true reality. Third, that which is done by means of compassion is
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precisely only the act of liberation.

As for what is sanctioned by means of these five marks, the Suazra on
Maitreya’s Rebirth Above'® is furnished with those five marks. The Sitra on
Maitreya’s Rebirth Below' does not possess the two marks of embracing
living beings and describing phenomena. The Sutra on Maitreya’s Attainment
of Buddhahood® only possesses two marks: the first and the last. For this
reason, then, the Tathagata’s expedient means of wholesome power’' is not
one, and because it corresponds to living beings’ capacities he is able to save
beings in a special and different manner. With respect to all marks,” all of
them are set aside in the satra when it was preached, they can for the most
part be divided into two types: the first is the saint and the second is other
ordinary beings. With respect to the former, there are again two kinds. The
first are the bodhisattvas in this quarter of the universe. As the satra says,
“If the Tathagata explains hundreds of millions of approaches to dharani

with a single sound of his voice, the Bodhisattva Maitreya acquires them

18 Sangsaeng gyeong LA 4 refers to the Guan Mile pusa shangsheng Doushuaitian jing BLiR %) b%
kA &R (Satra on the Visualization of Maitreya’s Rebirth Above in Tusita Heaven), one roll,
trans. Juqu Jingsheng LR T4 in 455, T 452.14.418b—420c.

19 Hasaeng gyeong T4 refers to the Mile xiasheng jing WA T 4L (Satra on Maitreya’s Rebirth
Below), one roll, trans. Dharmaraksa (Zhu Fahu 2 %2 ca. 265-313) in 303, T 453.14.421a—423c.

20 Seongbul gyeong WML refers to the Mile xiasheng chengfo jing WA T AL MM4E (Sutra on
Maitreya’s Descent and Attainment of Buddahood), one roll, trans. Kumarajiva (Jiumoluoshi # 27
1+, 343-413) between 402 and 412, T 454.14.423c—425c.

21 Expedient means of wholesome power (seon-gwon bangpyeon, C. shanquan fangbian &7 1%,
Skt. upayakausalya) refer to superior methods for converting and transforming beings. The compound
term is used repeatedenly in an early translation of the Lotus Sitra. See Zhengfahua jing i ik 348
(Saddbarmapundarikasitra) 1,T 263.9.68a—73a.

22 All marks (chongsang, C. zongxiang ¥48) is a technical term referring to one of the six types of
marks or characteristics (yuksang, C. liuxiang 7<48) found in everything. These six kinds of marks
are expressed in terms of three pairs: the whole (chongsang, C. zongxiang) and parts (byeolsang,
C. biexiang #148), unity (dongsang, C. tongxiang F148) and diversity (isang, C. yixiang %78), and
entirety (seongsang, C. chengxiang mA8) and its decaying fractions (goesang, C. huaixiang $48). See
Dafangguangfo huayan jing 23,'T 278.9.545b27-28.
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instantaneously.”” The second are the bodhisattvas in other quarters who
convert living beings. As this sutra says, “As soon as the Tathagata explained
the ten wholesome reward responses of Tusita Heaven,” the bodhisattvas
of the ten directions acquired the Dharma approach of the Saramgama
samadhi.”® With respect to the latter, other ordinary beings, there are three
classes.”® Practitioners of the superior grade either practice the samadhi of
buddha-visualization” or repent of their mass of sins and are precisely able
to see the manifestation body of Maitreya. In accordance with the superiority
or inferiority of one’s mind, one sees a form that is either big or small. In

detail it is like which is described in the Vaipulya Dharani®® and the Sttra on

2 Cf. Guan Mile pusa shangsheng Doushuaitian jing, T 454.14.418b28—c3

24 Tusita Heaven (dosolcheon, C. doushuaitian ¥.%X) is translated as “the Heaven of the Satisfied”
(jijokcheon, C. zhizutian %% X) and “the Heaven of Pleasure” (huirakcheon, C. xiletian &4 X). It
is the fourth of six heavens in the desire realm and located between Yamas Heaven and the Heaven
of Nirmana-rati, the realm of deities who create their own enjoyment. Maitreya preaches the
Dharma continually while he dwells in this heaven for a span of four thousand years (which equates
to about fifty-seven kotis (eok) six cheonman years in the human world). After this time has passed
Maitreya will be reborn on the earth, achieve Buddhahood under the nigapuspa tree and preach the

Buddhadharma in three grand assemblies.

25 Cf. Guan Mile pusa shangsheng Doushuaitian jing, T 454.14.420c18-20; §ﬁmmgama—mmdd/)i
(suneungeom sammae, C. shoulengyan sanmei & #4§t =#) means “heroic march absorption” and refers
to a meditative absorption in which the practitioner is able to destroy all defilements and desires by
means of a ferocious mind of concentration. For a detailed description of the method to achieve and
the fruits of this absorption see the Shoulengyan sanmei jing, 2 rolls, T 642.16.629b—645b. This sutra
was translated by Kumarajiva between 402 and 412.

26 This corrupted paragraph appears to have been lifted from Wonhyo's Mireuk sangsaenggyeong jong-
yo %) LA F%, HBJ 1.549a7-17. However, if we follow Wonhyo's suggestions we can restore a

few of the lost words.

27 'The samadhi of buddha-visualization (gwanbul sammae, C. guanfo sanmei #.#h =#) and the method
to obtain it are described in the Siweiliie yaofa @ 1Eu&-27%1, T 617.15. 299a3-28; and the Guanfo
sanmei hai jing B =548, T 643.15.645¢-697a. In this meditative absorption, the practitioner
visualizes the bodily appearance of the buddha and all of his various meritorious virtues in a single-

minded manner, and as a by-product he is able to calm the mind and attain other wholesome benefits.

28 Fangdeng tuoluoni jing is short for Dafangdeng tuoluoni jing X 7y % e H R4E, 4 rolls, T 1339.21.
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Maitreya’s Rebirth Above. Practitioners of the middling grade either practice
the samadhi of buddha-visualization or practice pure acts,” and after they
have forsaken their mortal bodies they are reborn in that heaven. When
they first see Maitreya they will arrive at the stage of non-backsliding.*
This is also like what is explained in the Sizra on Maitreya’s Rebirth Above.
Practitioners of the inferior grade practice giving alms, observing precepts,
and so forth, all manner of wholesome actions. They produce a magnanimous
vow, vowing to behold Maitreya, and after they forsake this mortal body,
they are reborn according to their deeds. And when Maitreya attains
enlightenment they will straightway meet in Maitreya’s three assemblies.”
This, verily, is like what is explained in the two sutras, the Sizra on Maitreya’s
Rebirth Below and the Sitra on Maitreya’s Attainment of Buddhahood.

Some say the Siutra on Maitreya’s Rebirth Above is for transforming those
of the middling grade and the remaining two sutras are for transforming
those of the inferior grade.” As for those of the superior grade, it is exactly

the capacity of the Vaipulya sutras.” In the Satra on Maitreya’s Rebirth

641a—661a. This satra was translated by Fazhong 7% of the Northern Liang Jt’% regional regime
between 402 and 413. In this scripture the Buddha responds to questions asked by the Bodhisattva
Mafjusri and in the process describes the meritorious virtues of several dharani procedures that are
useful as repentance practices, in the expiation of sins and unwholesome karma, and for extending
one’s life span. On this sutra see Paul Swanson, “Dandala, Dharani, and Denarii: A T’ien-t’ai

Perspective on The Great Vaipulya Dharani Sitra.” Buddhist Literature 2 (2000): 197-233.
29 Pure acts (jeong-eop, C. jingye ¥ %) are works leading toward rebirth in a Pure Land.

30 The stage of non-backsliding or non-retrogression (bultoejeon, C. butuizhuan FiB#%) refers to
an aspirant’s no longer failing, going backwards, or retrogressing in his progress toward complete

enlightenment (anuttarasamsaksambodhi) because he has advanced far in cultivating wholesome roots.

31 Maitreya’s three assemblies (Mireuk samhboe, C. Mile sanhui #i#) =8) refers to the three
assemblies in which Maitreya will preach the Buddhadharma in the distant future and as a result
of which millions of people will attain nirvana. Gyeongheung describes this in greater detail in his
Commentary on the Sutra on Maitreya’s Attainment of Buddhahood, relevant portions of which are

translated below.
32 This opinion is held by Wonhyo, see Mireuk sangsaenggyeong jong-yo, HB] 1.549a17-18.

33 'The Vaipulya sttras (Fangdeng jing 7 % 4%) are basic Mahayana sutras including the scriptures
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Above ... the two grades of superior and middling, if they were accessed as a
superior grade, it would not be a superior grade. If this was so then it would
contradict the Siztra on Maitreya’s Rebirth Above because the sitra says, “When
he comes at the end of his life, the great person Maitreya will shine his light

and welcome this individual.”** For this reason, the first ... is victorious.
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teaching about Maitreya, the Buddha Amitabha/Amitayus and his Pure Land Sukhavati in the West,

and so forth.

34 The entire passage in context says, “The Buddha spoke to Upali, ‘If good sons and good daughters
violate all the prohibitory precepts and amass unwholesome 4arma and then hear the name and of
the great compassion of this bodhisattva, throw themselves to the ground prostrating their five body
parts, and repent with an honest heart, all of their unwholesome 4arma will quickly be cleansed
and purified. In a future lifetime all living beings, and so forth, who hear the name and of the great
compassion of this bodhisattva, make and erect forms and images, make offerings of incense, flowers,
and robes, silk canopies and banners and flags, offer worship to, and make a recollect the Bodhisattva
Maitreya in a binding manner, at the time when these people desire to pass away the Bodhisattva
Maitreya will emit a ray of life from the white tuft of hair mark between his eyebrows, and all the
gods will rain down mandala flowers when he comes to welcome these people. These people after a
little while will then be reborn in Tusita where they will straightway meet Maitreya, offer worship
and reverence by bowing their heads, and in the moment before they raise their heads will be able to
hear the Dharma. They will immediately turn to the unsurpassed path and never backslide. In future
lifetimes they will be able to meet all the buddhas and tathagatas numbering as the sands of the
Ganges.”” See Guan Mile pusa shangsheng Doushuaitian jing, T’ 454.14.420b6-15.
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Question: Although the eight aspects of his life* are different, only
Maitreya continues his body in one aspect. Since his body is not difterent,
why was it necessary for the Tathagata to preach three difterent satras?

Answer: A good reason is that living beings are not the same in their
capacities toward enlightenment. What is meant by “not the same”? In
summary, there are fourteen kinds. First, because all living beings have not
yet planted wholesome roots, he preached the Sisra on Maitreya’s Rebirth
Above to cause them to plant wholesome roots. He preached the two
remaining sutras so that once they plant wholesome roots it will cause them
to obtain liberation.” Second, he preached the Sitra on Maitreya’s Rebirth
Above so that all living beings will practice to complete the great cause.
He preached the other two sutras so that living beings would obtain the
smaller result. Third, he preached the Sutra on Maitreya’s Rebirth Above so
that all living beings might hear and praise the meritorious virtues of the

bodhisattva and obtain benefits. He preached the other two satras so that

35 The eight aspects of a buddha’s life (p'alsang, C. baxiang \48) are described with slight differences
in different traditions. According to the dwakening of Faith in the Mahdyana the eight are (1)
descent and abode in Tusita Heaven; (2) descent and entry into his mother’s womb; (3) abode there
visibly preaching to the devas; (4) birth from his mother’s side in Lumbini; (5) leaving home at
age nineteen (or twenty-five) as a sramana; (6) attaining enlightenment after six years of suffering;
(7) turning the wheel of the law; and (8) entering parinirvina at eighty years of age. See Dasheng
gixinlun X RAZ3H 1,T 1666.32.581a6-8. Tiantai Zhiyi’s list is slightly different: (1) descent from
Tusita Heaven; (2) entry into womb; (3) birth; (4) leaving home; (5) quelling Mara; (6) attaining
enlightenment; (7) turning the wheel of the Dharma; and (8) entering nirvana. See Sijiaoyi W# & 7,
T 1929.46.745c5-7.

36 The two other sutras are the Siatra on Maitreya’s Rebirth Below and the Sutra on Maitreya’s
Attainment of Buddhahood.
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living beings might hear and praise Maitreya’s attainment of buddhahood
and acquire benefits. Fourth, he preached the Sitra on Maitreya’s Rebirth
Above so that all living beings ... might plant wholesome roots and obtain
benefits (in the present life). He preached the other two satras so that living
beings might plant wholesome roots and obtain benefits in the long run.
Fifth, he preached the Sutra on Maitreya’s Rebirth Above so that all living
beings might see a buddha from afar. He preached the other two sitras so
that living beings might see a buddha nearby. Sixth, he preached the Sisra
on Maitreya’s Rebirth Above so that all living beings might obtain benefits in
Tusita Heaven. He preached the other two sutras so that living beings might
obtain benefits in Jambudvipa.”” Seventh, he preached the Suzra on Maitreya’s
Rebirth Above so that all living beings might hear of Tusita Heaven and
supplicate to be reborn there. He preached the other two sutras so that
living beings might see that the Jeweled Tower Pavilion was destroyed and
obtain an understanding of non-existence. Eighth, he preached the Satra on
Maitreya’s RebirthAbove so that all living beings might see many buddha
bodies and obtain benefits. He preached the other two sutras so that living
beings might see one buddha body and obtain benefitis. Ninth, he preached
the Sitra on Maitreya’s Rebirth Above so that all living beings might obtain
the benefit of a body in Tusita Heaven. He preached the other two sutras
so that living beings might obtain the benefit of leaving home to become
monks in Jambudvipa. Tenth, he preached the Sisra on Maitreya’s Rebirth
Above so that all living beings might hear Sakyamuni commend Maitreya
and obtain benefits. He preached the other two sitras so that living beings

might hear Maitreya commend Sakyamuni and obtain benefits. Eleventh,

37 Jambudvipa (Yeombuje, C. Yanfouti #i$4%; also Seombuje, C. Shanfuti #%<£42) means “rose-
apple land” or “the land where the rose-apple tree grows.” Jambu is the name of the rose-apple tree;
dvipa means “land” or “continent.” Jambudvipa is the southern of four great continents that surround
the cosmic mountain Mt. Sumeru. Jambudvipa is home to sixteen great states, five hundred middle-
sized states, and one hundred thousand small states. Buddhas only appear on Jambudvipa. Although
the term was first coined to describe India, in time it came to represent the human world. See Chang
aban jing & 4 4& (Dirghagama) 18, T 1.1.114b7-117¢12.
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he preached the Sutra on Maitreya’s Rebirth Above so that all living beings
might hear Maitreya in the first aspect of his life and obtain benefits. He
preached the other two sitras so that living beings might hear him in the
subsequent aspects of his life and obtain benefits. Twelfth, he preached the
Sitra on Maitreya’s Rebirth Above so that all living beings might be present to
hear Upali* ask the Buddha to preach and obtain benefits. He preached the
other two sitras so that living beings might be present to hear Sariputra®
ask the Buddha to preach and obtain benefits. Thirteenth, he preached the
three satras so that living beings might know the distinctions, good and
bad, of the superior and inferior places of rebirth according to their fruits.
Fourteenth, he preached the three satras so that living beings might know
to enumerate and differentiate between the two grades, superior and inferior,

direct reward,* karmic cause and effect, and so forth.

38 The householder and arhat Upali (Ubari, C. Yupoli 1&%:8; translated as Geunjip, C. Jinzhi ¥4
#; and Geunchwi, C. Jinqu %) was one of the Buddha Sikyamuni’s disciples who served as his
barber. He was the lowest §udra caste and, according to some traditions, had long served the royal
Gautama family as a barber. Upali is remembered by the tradition as “the foremost among those who
observe the precepts” in part for his recitation of the monastic codes instituted by the Buddha at the
first great Buddhist council held after the passing of Sakyamuni.

39 The householder and arhat Siriputra (Saribul, C. Shelibu 4-#|4#; translated as Churoja, C.
Qiuluzi & # F; and Guyokja, C. Quyuzi #4%%F; and sometimes Sarija, C. Shelizi &#]-F) was
renowned for his knowledge of the Vedas prior to his conversion to Buddhism. He was friends with
Mahamadgaulyayana (Mokgeollyeon, C. Mujianlian B#4Zi£), and both became monks and studied
under Sanjayavairattiputra. Sariputra was recognized as the foremost disciple of the 250 disciples
of this teacher, but he was dissatisfied because he did not achieve liberation. He eventually met the
Buddha at Karandavenuvana, the bamboo grove near Rajagrha and led all 250 of his fellow disciples
to take refuge in the Buddha. Siriputra was recognized as “the foremost among those who have

attained wisdom” and he passed away, entering nirvana before the Buddha.

40 Direct reward (jeongbo, C. zhengbao E3R) refers to the ornamentation or the type of body a
practitioner receives at rebirth. It is contrasted with dependent reward (uibo, C. yibao #&4k), which

refers to the environmental surroundings, or physical surroundings, the practitioner receives at rebirth.
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Il. A Detailed Analysis of the Core Teachings and
Essentials of the Teaching

FoHEHE A= MR ER, RABEER

Second, there are two, the core teachigns and essentials of the teaching.
Initially there are the core teachings and essentials from a comprehensive
perspective and afterwards there is the distinct manifestation of the core

teaching of the sutra.

1.The Core Teaching and Essentials from a Comprehensive
Perspective
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It is said that there are two schools of explanation from a comprehensive
perspective. Many of the masters of Jiangnan iZ# (Chinese Southern
dynasties) have given this explanation. When they specify what they
commented on as the meaning and differentiate the core teaching and
essentials, they say that since the core teaching is the essentials and the
essentials are the core teaching, there is no difference between the core
teaching and the essentials. All the masters of the present Tang /& generation
say that since the teaching is called the essentials and the meaning is called
the core teaching, the core teaching and the essentials are not the same.

Both of these explanations have merits and demerits. If one says it is
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like the initial explanation, the two aspects of Dharma and meaning are
unhindered spheres because they respond the same. A treatise says dharmas
do not hinder conditions, names, and so forth because meaning does not
hinder conditions that were commented upon.*' If it is like the latter
explanation, it accords with the nature of the sutra and the essentials because
it responds to the non-meaning. If these are right, in that case it is because
it is contrary to the text and and the meaning of the treatise. The initial
meaning among other meanings produces an understanding of the approach
of inquiring exhaustively. Because the latter meaning among the teaching
and meaning causes the approach of distinction, they are also said to be
obtained together.

Nevertheless, if one presently distinguishes between the core teaching
and essentials of the teaching there are, of their own accord, two approaches.
First, since the natures of the teaching and the meaning may be differentiated,
the core teaching and essentials are not the same. The teaching is called the
essentials and the meaning is called the core teaching. Second, since the
text and the meaning serve the same function, the core teaching and the
essentials are not different. This is because among the meaning and teaching,
the teaching is not different from the core teaching and essentials.

The Abhidharmasamuccayavyikhya® says, “Dharmas that are secondary

conditions are called bodies of names, expressions, and sounds™ because the

41 Cf. Apidamo jushe lun (Abhidharmakosabhasya) 27, T 1558.29.142a22-28.

2 Duifa lun ¥ %% refers to Dasheng apidamo zaji lun R RITR & EHELEH
(Abhidharmasamuccayavyakhya), 31 rolls, T 1606.31.694b—774a. The Abhidharmasamuccayavyikhya
was compiled by Sthiramati (Anhui %) and translated into Chinese by Xuanzang % # (ca. 602
664). It is putatively a commentary to the Dasheng apidamo jilun X IEIT ik &% attributed to
Asanga (Much’ak, C. Wuzhuo #3). The Abbidbarmasamuccayavyikhya was initially written by one
of Asanga’s disciples named Jueshizi &% -, but Sthiramati further synthesized and edited this work.

It is one of the seminal treatises of the Sinitic Yogacara tradition.

4 Dasheng apidamo zaji lun (Abbidharmasamuccayavyikhya) 5, T 1606.31.715b3. The phrase “bodies
of names, expressions, and sounds” (myeonggumun, C. mingjumen % @& X) is associated with the
classification of dharmas into five groups (owi, C. wuwei #4%): dharms of form (saekbeop, C. sefa

&.:%), the mind (shimbeop, C. xinfa ~5i%), mental functions (shimsobeop, C. xinsuofa S i%), forces
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core teaching is the essentials. The old Madhyantavibbangabhasya™ says, “The
part that manifests the essentials, verily, makes comments on ten meanings.
The essentials are the core teaching because ... ”*It is said that there are two

essentials in the satras: first, the text; second, the meaning.

2.The Distinct Manifestation of the Core Teaching of the
Satra
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not concomitant with the mind (shim bulsangeungbeop, C. xin buxiangyingfa s F48 &%), and
unconditioned dharmas (muwibeop, C. wuweifa #&F%i%). Bodies of names (myeong %, Skt. naman),
expressions (gu @, Skt. pada), and sounds (mun X, Skt. vyasijana) are included in the forces not

concomitant with the mind classification.

4 Zhongbian lun ¥ %3 is short for Zhongbian fenbie lun F 3% 53 (Madbyantavibbangabhasya),
2 rolls, T 1599.31.451a—464a. It was composed by Vasubandhu (Shiqin ##., Tianqin X#., ca.
400-480) and translated into Chinese by Paramartha (Zhendi #3F) between 557 and 569.

45 'This appears to be a paraphrase on the importance of the concept of “essentials” (cbe, C. #i 7%),
because Zhongbian fenbie lun (Madhyantavibbangabhasya) uses the term twenty-seven times in the

first roll and eleven times in the second roll.
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Next I will discuss the latter, the distinct manifestation of the core teaching
of the sutra, of which there are three explanations. One says that the core
teaching of this sutra is samadhi. It means that if you desire to be reborn in
Tusita and would see Maitreya, if you do not attain samadhi you will not
achieve success. Another one says that this is not so. Even if you practice
meditation, if you have not visualized the mind,* all will fail. It ought to
be explained that the core teaching is “visualizing the mind”; hence, one
of the final passages of the Sutra on Maitreya’s Rebirth Above says, “If you
make this visualization it is called the right visualization; if you do any other
visualization it is called the wrong visualization.” Furthermore, if this is not
accepted, then it contradicts the satra’s title, which emphasizes the meaning
of “visualization.” Another one says that both of the foregoing explanations
are not reasonable. This is because meditation is not a cause in the desire
realm and visualization is not what is rightly sought after. It ought to be
explained that precisely the core teaching is relying on the direct causes and
results. This latter explanation is the best.

Nevertheless, there are three subexplanations within this one. One says
merely that the core teaching is that when living beings are reborn as gods
(devas) they see the causes and effects of sainthood. It means that when
humans are reborn as gods, the gods will obtain the stage of non-backsliding.
This is the great intent of the satra. Another one says that rightly manifesting
that Maitreya’s rebirth in Tusita causes benefits for living beings is seeing

the fundamental intent of the satra. Another one wsays that precisely the

46 The practice of “visualizing the mind” (gwanshim, C. guanxin #.:3) may also be expressed as
“contemplating the mind,” “contemplating the fundamental attributes of the mind,” and so forth.
In Sinitic Yogacara, this was one of the primary purposes of practicing meditation because one of
the basic tenets of the tradition is that consciousness- or mind-only (yushik, C. weishi ") exists.
I have opted to translate the compound as “visualize the mind” here because Gyeongheung links
this practice to activity promoted in the Guan Mile pusa shangsheng Doushuaitian jing: visualizing
rebirth in Tusita Heaven. On meditation in Sinitic Yogacara see Alan Sponberg, “Meditation in Fa-
hsiang Buddhism,” in Traditions of Meditation in Chinese Buddhism, ed. Peter N. Gregory (Honolulu:
University of Hawai’i Press, 1986), 15-43.

47 Cf. Guan Mile pusa shangsheng Doushuaitian jing, T 452.14.419¢4-10.
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core teaching is that bodhisattvas and living beings rely on direct causes and
results. This means, as the satra says, “This is called Tusita Heaven, a reward
for the ten wholesome actions® and a place of superior sublime merit.”* This
shows the causes and results of a bodhisattva. Furthermore, the sitra later says,

“All the disciples of the Buddha who perform the six duties®® and are reborn

1

in that heaven”' manifest causes and results of living beings. Nevertheless,

in the title, “visualization” referring to the cause of living beings and “rebirth”
referring to displaying the result of bodhisattvahood reflect a summary of the
sutra, and these two core teachings manifest each other. Distinguishing the
core teaching of the Siztra on Maitreya’s Rebirth Above ends here.

Next, there are two explanations for distinguishing the core teachings of
the other two sttras. One says broadly distinguishing dependent and direct

.. . . 2 . .
rewards and desiring to produce cause-cultivation® is the core teaching of

46 The ten wholesome acts (shipseon , C. shishan ~&; or ship seonhaeng, C. shi shanxing -+%4T) are not
killing, not stealing, not committing adultery, not lying, not uttering harsh words, not uttering words
that cause hatred and distrust among people, not engaging in idle talk, not being greedy, not being
angry, and not having wrong views. Chang ahan jing % 1448 (Dirghagamasitra) 9, T 1.1.57a26-28.

4 Cf. Guan Mile pusa shangsheng Doushuaitian jing, T 452.14.419c1-4.

50 The six duties (yuksa, C. liushi 75F) refer to six practices that cause rebirth in the highest grade of
Tusita Heaven. Gyeongheung’s list is based on the list of the Chinese Yogacara monk Kuiji L (Cien
#.1.,632-682). Kuiji describes the six practices as (1) diligently practicing meritorious virtues (qinxiu
gongde ¥15%14%), (2) not being deficient in dignified behavior (weiyi bugue A&k T4E), (3) sweeping
stipas and applying earth to repair them (saota fudi #%35% #), (4) making offerings of incense
and flowers (xianghua gongyang &%), (5) directly entering samadhi (sanmei zhengshou =k
iE%), and (6) verbally reading and chanting the scriptures (dusong jingdian %34 4t). See Kuiji’s
Guan Mile pusa shangsheng Doushuaitian jing zan B %) LA S £ X84 2, T 1772.38.295b22—c3.
Gyeongheung says that if you perform five or six of these practices you will be reborn in the highest
grade of the highest level in Tusita Heaven; if you perform three or four you will be reborn in the
middle grade of the highest level of Tusita; and if you perform one or two you will be reborn in the
lowest grade of the highest level of Tusita. See Sam Mireukgyeong so, HBJ 2.99a12-23.

st Cf. Guan Mile pusa shangsheng Doushuaitian jing, T 452.14.420a8-17.

52 Cause-cultivation (suin % B) refers to the cultivation of wholesome and unwholesome causes, or
the cultivation of things that serve as wholesome and unwholesome indirect causes and seeking a

good result.
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the Satra on Maitreya’s Rebirth Below. In addition to broadly manifesting
the importance of buddhalands and the supernormal virtue of the Buddha is
living beings’ seeing the causes and results of buddhahood, the core teaching
of the Siutra on Maitreya’s Attainment of Buddhahood.

Presently it is said not to be so. Both sutras are the same in respect to
the two rewards, indirect and direct, of living beings seeing a buddha. It
ought to be explained that the core teachings of both are the seven aspects
of Maitreya’s life, his instructing and converting living beings, and presently

obtaining the fruit of abandoning oneself by following him.

lll. Solitary and Duplicate Texts of the Sutra

o KRB EE WPEHEE AR

Third, I discuss solitary and duplicate texts of the satra. In this section I will
first distinguish solitary and duplicate texts and afterwards I will distinguish
their authenticity.

1. Distinguishing the Solitary and Duplicate Texts

TEEY, EABAGE LRERSRGEFE TAGLKE FRE=4R
HARFFEFE, S Touck, BFLEHEE RAMSF RS FTA
B, REMBZTHR, XRAFLBYRIFE. A=k, FATMH, HAAMA
SR R AORIBAE, SNART AL, AR, MR BB RER,
TR, NET AL, ZHORFEE, FIRRE ATRTIAGE. LK
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b, BRI PIE B, RABETER, LA, SR TAR, mALaRXE
SAbAL, R E TAGARZR, REPARRM, ZEHLEHAZ gh
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ROGIAT HAmE, PR K, EEEA, AT AL AEN, AR =M
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As for solitary and duplicate texts, the Sazra on Maitreya’s Rebirth Above,
in eight pages, was translated by the Marquis of Anyang %51%,” the
Householder Juqu ##£4 of the Northern Liang 4t/ regional regime.*
The Satra on Maitreya’s Rebirth Below, in nine pages, was translated by
Kumﬁrajiva55 at Baoyin Monastery #E < in Yuzhang %3 in the third
year of the Chengsheng /K% reign period of the Jin & dynasty.”® The Satra
on Maitreya’s Attainment of Buddhahood, in seventeen pages, was translated
by Dharmaraksa (Fahu #*%3)” of the Western Jin %% dynasty.”® In the

53 The Marquis of Anyang (Anyang hou, d. 464), Juqu Jingsheng A3 %4, was a cousin of the Xiongnu
&% (Hun) ruler Juqu Mengxunifl 2R % #, king of the Northern Liang t’% regional regime. Juqu
Mengxun installed him as a marquis. From his birth he was closely associated with monks. He went
to a small country in India called Khotan (Ujeon-guk, C. Yutian'guo T &, F41H), met Buddhasena
(Fotuosina #[E#77R) in the Great Monastery of *Kumadi #/ # X, and received teachings. He
received the Chanyao mimi chibing jing 4% A% %97 4E and later returned to Hexi #T# province.
He translated Chanyao mimi chibing jing, Baguanzhai jing A\ K7 4E (Satra on the Fast of the Eight
Prohibitions, T 89), and the Guan Mile pusa shangsheng Doushuaitian jing (T 454) sixteen titles in
seventeen rolls. See Chu sanzang jiji # =#30% 14, T 2145.55.106b23-c19; Chanyao mimi chibing jing 2,
T 620.15.342b7-14.

s¢ The Northern Liang regional regime (397-439) was one of the sixteen Turko-Mongol states in
northern China. Covering much of what is presently Gansu province #3# 4 in northwestern China,
Juqu Mengxun L% # founded the Northern Liang in 397 and was eventually conquered and
assimilated by the Northern Wei 4t4% (386-534) in 439.

55 Kumarajiva (Jiumoluoshi # /& Z 4, 343-413, variant 409), the famous Central Asian translator
and explicator of Buddhism to the Chinese and founder of Madhyamaka philosophy in China,
is arguably the most important translator of Buddhist texts prior to the Tang dynasty. For the
biography of Kumarajiva see Gaoseng zhuan #181% 2,'T 2059.50.330a-3334; see also Kenneth Chlen,
Buddhism in China: A Historical Survey (Princeton: Princeton University Press, 1964), 81-83.

56 Gyeongheung is misinformed here. Chengsheng /K% is actually a Liang & dynasty reign period
(552-555).

7 Dharmaraksa (231-d. ca. 308) was from the Kusana empire (Da Yueshiguo X AKH). He
became a monk at eight years and traveled throughout the Buddhist world. He was apparently
fluent in thirty-six languages. During the Western Jin period he brought Sanskrit sutra texts to
Chang’an and Luoyang. According to the Chu sanzang jiji # =i#32% (A Compilation of Notices
on the Translation of the Tripitaka), compiled by Sengyu 1§ about 515, he translated 154 titles in
309 rolls.
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Hongshi 5444 reign period (399-416) of the Latter Qin %% dynasty,
Kumairajiva translated the Sutra on Maitreya’s Rebirth Below, in six pages;
however, it is called Maitreya Receives Confirmation (Mile shou jue ¥y
#).” Furthermore, another person translated it with the title the Sazra on
Maitreya’s Fulfilling His Time (Mile chengshi jing ¥ #). However,
because about three pages of the sitra are incomplete, we must rely on
the previous texts. The seventeen-page Suatra on Maitreya’s Attainment of
Buddhahood, the six-page Siutra on Maitreya’s Rebirth Below, and the three-
page Sitra on Maitreya’s Fulfilling His Time were all translated in the fourth
year of the Hongshi reign period (402).

Second, the catalog of translations executed in the Liu-Song #|'R dynasty
(420-479) says that the seventeen-page Sutra on Maitreya’s Attainment of
Buddhahood, the six-page Sitra on Maitreya’s Rebirth Below, and the three-
page Sitra on Maitreya’s Fulfilling His Time* are all different translations of
the same text. However, it does not mention the scriptures translated during

the Hongshi reign period.®’ These seventeen-, six-, and three-page versions

¢ The Western Jin (265-317) succeeded the Wei 4% state and eventually unified China, ending the
Three Kingdoms period (220-265) by absorbing the Wu 3 state in 280. Sima Yan & % 3, who ruled
as Wudi &4 (r. 265-289), came to power as a result of his powerful clique and his extensive family.
The Jin eventually lost the north to invaders from the north in 317.

50 A satra with this title is attested in Chu sanzang jiji h =#38% 4, T 2145.55.32¢8.

© The title Mile chengshi jing ¥ MIF4E (Siatra on Maitreya’s Fulfilling His Time) is a
mistranscription of Mile laishi jing i %) # i #2. This information appears to be paraphrased from the
Zhongjing mulu 45 B 4% (Catalog of scriptures) 2, T 2148.55.191c7-11.

61 The comment about the satras translated during the Hongshi period (Hongshi gyeong 74
442) refers to the apparent confusion about different versions of the Mile chengfo jing that all
appear to be versions of the same scripture. If we review the notices on Maitreya satras in the sutra
catalogs, according to the Sui monk Fajing &4, “Mile chengfo jing, one roll, translated by Zhu
Fahu (Dharmaraksa) during the Jin; Mile chengfo jing, one roll, translated by Kumarajiva during
the Hongshi period during the Later Qin; Mile shoujue jing #%)% &4, one roll (also called Mile
xiasheng jing, one roll), translated by Kumarajiva during the Hongshi period of the Later Qin;
Mile tanglaisheng jing %)% 4 £ 48, one roll, same as the previous four texts but with a different
translator” (see Zhongjing mulu 1, T 2146.55.119a14-18). According to the Sui monk Yancong &
3%, “Mile chengfo jing, one roll, translated by Zhu Fahu during the Jin; Mile xiasheng chengfo jing,
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are for the most part the same and little different from Dharmaraksa’s
translation. Looking at Records of the Two Qin Dynasties,*” the monk Shi
Daobiao ##i#4%% from Chang’an &% translated the Sitra on Maitreya’s
Attainment of Buddhahood. This is the third translation. During the Southern
Qi # 7 period (479-502), the sramana Daozheng i B> of Jiangzhou T
% later once again cut off the beginning and the end of the sitra, called it the
Satra on Maitreya’s Attainment of Buddhahood and also the Sutra on Maitreya’s
Rebirth Below. At the beginning of that siitra there are the words “Sariputra

of Great Wisdom” (Dazhi shelifo X%54#19).% Master Kuiji $L&% says,

one roll (also called Mile shoujue jing), translated by Kumarajiva during the Hongshi period of the
Later Qin; the previous two texts are the same but with different translators” (Zhongjing mulu 2, T
2147.55.156¢28-157a2). According to the Tang monk Jingtai # 4%, “Mile chengfo jing, one roll (17
pages), translated by Zhu Fahu during the Jin; Mile xiasheng jing %) T 442, one roll (also called the
Mile shoujue jing, six pages), translated by Kumarajiva during the Hongshi period of the Later Qin;
Mile laishi jing ¥ 55 4%, one roll (missing three pages), the previous three satras are the same text
but with different translators” (Zhongjing mulu 2, T 2148.55.191c7-11).

62 Records of the Two Qin Dynasties (Er Qin lu —7%%%) was a catalog of Buddhist scriptures compiled
by Kumarajiva’s disciple Sengrui 444 (active late fourth—early fifth century). Attested in Lidai sanbao
Ji BR=%# 5,T 2034.49.57b17.

63 Daobiao was a native of Chang’an. He was a disciple of Kumarajiva along with Daoheng i
2. Both Daobiao and Daoheng were active during the Latter Qin period (384-417). For a brief
biography of Daobiao see Gaoseng zhuan 6, T 2059.50.364b23-365a8.

64 Daozheng was active during the Southern Qi period (479-502) and the early Liang period (502—
557). See Lidai sanbao ji JER =% % 11, T 2034.49.94c17; roll 15T 2034.49.124b15.

65 Jiangzhou LM was a regional district established during the Eastern Jin & (265-316). It
became Nanchang District # &4 in present-day Jiangxi Province /Z#% 4, it was transferred to
Wauchang District .24 in Hebei Province #14t4, and then was returned to Jiujiang District /LiT

#% in Jiangxi Province.
& Mile xiasheng chengfo jing, T 454.14.423¢8.

67 Master Kuiji (632-682) was one of the primary disciples of XuanzangZ # (ca. 602-664)
and a founder of the Sinitic Yogacara tradition (Beopsang, C. Faxiang #%78). Kuiji left home
and become a monk at the age of seventeen, participated in translation projects from the age of
twenty-five, and championed the doctrinal positions held by Xuanzang after the latter passed

away. In 659 he participated in the execution of the translation of the Cheng weishi lun WAL
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“There are two texts of the Sitra on Maitreya’s Rebirth Below. The greater one
begins with “Thus have I heard.’ This is Dharmaraksa’s translation from Jin
times. The lesser one has ‘Sariputra of Great Wisdom.” This is Kumarajiva’s
translation from Qin® times. Anciently it read: “The translators are different.’
“Kuiji says that the greater one is in three parts. Nevertheless, there is no
preface portion, but this is only the result of summarizing the hymns (gathas).

In summary we can say that the first one, the Suatra on Maitreya’s Rebirth
Above, is a solitary text and the latter two, the Sarra on Maitreya’s Rebirth
Below and the Satra on Maitreya’s Attainment of Buddhahood, are duplicate
texts. The Siutra on Maitreya’s Rebirth Below was translated twice, and the
Sitra on Maitreya’s Attainment of Buddhahood was translated thrice.

2. Determining Authenticity
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(Vijaaptimatratasiddhisastra, T 1585) as a member of Xuanzang’s team. Because he spent many
years residing in Cien Monastery %4 &=F in the Tang capital, the Sinitic Yogacara tradition is often
referred to as the Cien tradition. For the biography of Kuiji see Song gaoseng xhuan R 1§14, T
2061.50.725b-726¢; see also Ch'en, Buddhism in China, 320-321.

¢ Reading Qin 4 for Jin -
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Subsequently, as for determining their authenticity, just like this all three
sutras are authentic. They are not fabrications. The distinguishing of these
three approaches has already ended. However, I will now lay out an argument
of the causes and an argument of their production. Then I will discuss
dependent meanings.

Question: Do these three sutras belong to the Mahayana or the
Hinayana?

Answer: There are three interpretations. One says that because all three of
these satras stem from the Agamas, all belong to the Hinayana. If this were
not the case, it is because it contradicts the doctrine that the beings outfitted
with bodies of ordinary beings have not yet severed all the outflows, and so
forth. Another one says that the Susra on Maitreya’s Rebirth Above embraces
the Mahayana. The satra says, “In the light encircling his [Maitreya’s] body
there is the Sﬂmmgama samadhi.”® Both of the other two sitras belong to
the Hinayana. We can say that the Sizra on Maitreya’s Rebirth Below comes
trom the Ekottaragama and the Sutra on Maitreya’s Attainment of Buddhahood
comes from the Dirghdagama because the meaning of the words is shallow
and superficial and because one obtains a lesser result. Another one says that
neither of the previous two explanations exhausts reason because there are
big and small differences between all three satras. In the Satra on Maitreya’s
Rebirth Above, it initially describes Bhadrapala, Mafijusri, and so forth,”
and also that during the six time periods of the day’' they are always able

to preach on the practices leading to non-backsliding, because five hundred

©  Guan Mile pusa shangsheng Doushuaitian jing, T 452.14.419c.
70 Cf. Guan Mile pusa shangsheng Doushuaitian jing, T 452.14.418b20-21.

7\ Cf. Guan Mile pusa shangsheng Doushuaitian jing, T 452.14.420a3—4.
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million gods and humans did not backslide from supreme enlightenment.”
Upali’s body is placed in the lower grade, which explains the position of the
path since those outfitted with bodies of ordinary beings, and so forth, ask
these questions based on what they comprehend.

'The Siutra on Maitreya’s Rebirth Below distinguishes the virtue of constant
equality, and it distinguishes the meaning of constant equality because it is
the same as the Great Nirvana Sitra.”* Furthermore, the Ekottaragama was
translated by Dharmanandi™ in the Jianyuan # 7 reign period of the Former
Qin A% (365-385) dynasty. Because the Sitra on Maitreya’s Rebirth Below
was translated by Kumarajiva in the Hongshi reign period of the Latter Qin,
it could not have derived from the Ekottaragama. Furthermore, the Larger
Satra on Maitreya’s Attainment of Buddhahood says, “He preached the Dharma
in three assemblies and all obtained the fruits of the Two Vehicles and
aroused the aspiration to the supreme, true, and equal awakening.””* Hence,
the throngs of bodhisattvas are not listed in the summary. For this reason
you should know that the Mahayana doctrines of all three satras should not
be doubted.

Question: What is the meaning of sudden and gradual?

Answer: There are two explanations. One says that Satra on Maitreya’s

72 Cf. Guan Mile pusa shangsheng Doushuaitian jing, T’ 452.14.420a4-6.

% Dae yeolban [gyeong] Ri2# 4 probably refers to the Mahayana version of the
Mabhaparinirvina-sitra. There are two primary translations: Faxian’s 28 (d. after 423)
“Southern Translation,” the Daban nibuan jing X2 (T 376, completed ca. 417-418), and
Dharmaksema’s (Tanwuchen & #&3#, 385-433) “Northern Translation,” Daban niepan jing XM 2
# (T 374, completed 414-421).

74 Dharmanandi (Tanmonanti &/ #42) was a monk from Kashmir who arrived in Chang’an
during the Former Qin A7 & period (351-394). Called Faxi’%% in Chinese, he worked as a translator
along with Daoan 4 (312-385) and Zhu Fonian 244 (ca. 365-385). He participated in the
translation of the Dirghigama, Ekottarigama, and Abhidharmahrdaya. For a biography see Gaoseng
zhuan 1,'T 2059.50.328b19-c21.

75 The expression “aspiration to the supreme, true, and equal awakening” (wushang zhengdeng jue xin
#& b E%%.3) does not appear in the Mile dachengfo jing ¥ X mMh#E. Gyeongheung’s quotation
is rather a paraphrase of the sutra. The sutra, instead, says that Maitreya “aroused the aspiration to

anuttard samyak sambodhi.” Mile dachengfo jing, T 456.14.432¢11-12.
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Rebirth Above belongs to the sudden teaching because the Two Vehicles
do not obtain the inconceivable dhiranis, the Sﬂmmgama absorption, and
so forth. The other one says that this sutra embraces the gradual teaching
because humans, gods, and the eight groups of supernatural beings™ desire
to be reborn in that heaven. Looking at it now, the latter explanation is
superior. This is because all the dhiksus and so forth received the benefits of
this transformative teaching. The meaning of the two other suatras could also

be the same.

IV. Analysis of the Title

[nothing selected]

V. Interpretation Accompanying Passages from the
Satra

FRTELE, TR FTRTBHZRZAT, B—FFRALFRR
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T MIFRARB AT NEER, AT EAMFR. iR T AR,

'The Period of Maitreya’s Descent

[Scriptural Passage]

Maitreya and all the sons of the gods each sat on a lotus throne and

76 The “eight groups of supernatural beings” (p'albu, C. babu N3F) usually refers to the eight
groups of protector beings. A traditional list includes heavenly dragons, yaksas (spirits, supernatural
apparitions), asuras (demons of the first order in perpetual hostility with the gods), garudas (mythical
birds), kinnaras (mythical beings belived to be either a horse with a man’s head or a man with
a horse’s head; related to a centaur), mahoragas (great serpents), humans, and non-humans. See,
for instance, Miaofa lianhua jing %) %% 48 (Saddharmapundarikasitra) 1, T 262, 9.2b13-15;
Dafangguang fohuayan jing X 7 & ¥ 3% 548 (Buddhavatamsakasitra) 27,'T 278,9.573¢25-26.



Concise Commentary on the Satra on Maitreya's Rebirth Above (Mireuk sangsaeng gyeong yogan-gi) &#h L& #2239

during the six periods of day and night continually preached about the
practices of the Dharma wheel of the non-backsliding stage. And it came
to pass that at one time five hundred million [obaek eok ZE1%, five hundred
kotis of | sons of the gods were caused to non-backslide in [their progress
toward] anuttara-samyak-sambodhi. If he resides in Tusita Heaven like this
and preached this Dharma day and night he will save all the sons of the gods.
In fifty-six billion [eok man 1&%] years according to the reckoning of time in
Jambudvipa, he (Maitreya) will be reborn below in Jambudvipa. The Sitra on
Maitreya’s Rebirth Below explains it like this.”

Be EEFERERAT, $ZEXEFE.

RIFIRE A, A FRER A S HHmER, $HR—0—& K=1TaE—
A, T=RAA—Rk, MRXFWTR ERFREMTE PPR. HE = “FHF
RERBATSELTFER.” EMmimhdm sHEF L RELS X hwg
R B, VORRAE R o9 T4, R BT LE S HER, i 47
K= “"UNBEF AM@EIRAEK IR, EAHERDFF A
AEtfEAd R AmBi A, — A —FBEP, HRE KA
B fEF LML E LA AFEES L AR M BEAFEA L, CERAL
R AW —EES R, AR, WLRR. BEHEE B AELT
Wik, BT ME TEMEE ETE AFB SR, RETER, A
RIEP, RAMEH. SLTEA bfE T8 ST, SBERFIK, 2 RA
B, ERBER —RETR ATREREL —EAUALCES
‘BHEE R, BAREMT, AAME Ko R. EHEABEARLES
FAAEETER RENTREL ELFRES, ATEE ABEE—E
PIak, i Fib4, A e, RBIRE, WARE, £H %k EHARET G
PR, ALEAME KEBEE FAERR RELF AMES, BEIRK.
TR, REFLS AMFR, AT L, RIEER TAHAMFIANED T
R BRI, ETARBTER M AN &R, o TEER, RAEE ABIE
, HTE” GheFtde 2 3R)

—= B HE R EREAMATEESNTER, AATHER, RER

77 Guan Mile pusa shangsheng Doushuaitian jing, T 452.14.420a3-8.
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FRRIAALE, i3l XEFES WPEELTSER, FhiEs
FIRFE BB, BE AT LRABEAR, EABO. BRES LS, A
AT ER, REFEMTL T ER, FTAERL. BLFALT
NENR R FRETREFE BIRTHEN, 2RI AMT
A M, AERE, A — B AR SRHERELE EAS
BT, GpA PR skl 2L, BB AE TR LA HIRET
ENG, BREBRSTA, Bli—#), LAk AR, mFERRDFR, AR
EHRES, ST, R AORER WE %:iné? AR
%, IFARZ AR eg AR
XA ZAEIA B K, hAATE G ZEAE, PRI GBS, BITRAR LIS
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MAES, " A AN AT, A Ab? RHASTIE—3R. FIRIPTIL,
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TAAS A AT, XE5H), RTHE G R LT,

[Commentary]

From where the sutra says, “The reckoning of time in Jambudvipa,” it
refers to the life span for dwelling in the third heaven.

The transliteration Yeombudye Mi¥#% for Jambudvipa is a mistake.
Presently it is written Seombu #%f (Jambu), from the name of this tree.
Four hundred years in this world is 1 day and 1 night in that heaven. If you
calculate thirty days as one month and twelve months as one year, the life
span in that heaven equals 4,000 years. When the Merciful One’® comes to
the end of his heavenly life span and is reborn below he does not die young.
Hence, this satra says, “In the reckoning of time in Jambudvipa, it is fifty-six
eok 1% [koti] and seven thousand man [myriad/ten thousand] years.”” Roll

4 of the Yogacarabbumisastra,” roll 7 of the Lishi jing,” the Vibhasa,” and so

786 Merciful One (Jasshi, C. Cishi £ JK,) or “Loving One” is the Chinese translation of the name of
Maitreya. Maitreya was called the “Merciful One” or “Loving One” because when he first aroused the

bodhicitta and desired to liberate living beings, he vowed to not eat meat.

79 Guan Mile pusa shangsheng Doushuaitian jing, T 452.14.420a7-8.
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forth say that four hundred years in this world is one day in that heaven. If
we multiply from this base, then four thousand years in that heaven should
equal 5,760 eok [koti] years in this world. Why does it contradict what is says
in this scripture?®

Master Kuiji says, “If we deduce according to reason, four hundred years

in the human world is one day and one night there. If we multiply from this

80 Yuga lun ¥z is short for the Yuga shidi lun 453k (Yogicarabhimi-$astra) and was the
fundamental text of the Yogacara intellectual tradition, as well as among the most important treatises
in medieval East Asian Buddhism. According to tradition, the original Yogacarabhiimi was spoken
by Maitreya and recorded by Asanga (Muchak, C. Wuzhuo # 7, fl. ca. 300-350 C.E.). One of the
key portions of the text sets the disciplines and practices of the bodhisattva in the ten stages of the
path toward enlightenment and describes how the bodbicitta (aspiration to enlightenment) arises as a
result of four causes. The Yogicarabhimi also describes the Yogacara theory of seeds or potentialities
(bija) that comprise the Storehouse Consciousness (a/ayavijiiana), which explains why some beings
are capable of attaining enlightenment and others are not (the icchantika). Xuanzang translated the
Yogacarabhumi into Buddhist Chinese in 100 rolls, see T' 1579, vol. 30.

81 Lishi jing M4 is short for Lishi apitan lun Z T RE35, 10 rolls, T 1644, vol. 32. This text
was translated by Paramartha in 559 or 558 and describes the Buddhist universe centered on Mt.
Sumeru, the heavens, hells, conception of time, kalpas, and so forth from somewhat of a Mahayana
perspective. It is, nevertheless, quite similar to the chapters dealing with the world in the Dirghagama
(T 1) and Abbidharmakesabhasya (T 1558).

8 Piposha lun R2223 is short for Apidamo piposha lun 17T ik J& R R4 % (Mahbavibhasa), T
1545, vol. 27. The Mahivibhisa is believed to have been compiled between 100 and 150 C.E. in
Kashmir (Kasmira) at a convocation of five hundred arhats held during the reign of King Kaniska,
although scholars doubt that such an assembly took place. Originally a detailed commentary on the
Abbidharma-jiana-prasthina-sitra, the Mahavibhasa is the largest thesaurus of doctrinal positions
held by the Sarvastivadins and was highly influential in the development of Mahayana thought. The
Sanskrit original is lost and there is no Tibetan version; however, there are two Chinese translations,
between which there are some discrepancies. The older Vibhasa (Apitan piposha lun VT FZ B2y 3,
T 1546) is in 60 rolls, and the newer Mahavibhasa (T 1545) is in 200 rolls. The Piposha lun Fo 3
s (Vibhasa, T 1547), in 10 rolls, appears to be an independent treatise composed before older and

newer versions of the Mahdvibhasa.

83 Kuiji cites the same literature; see Guan Mile pusa shangsheng Doushuaitian jing zan BiA%) L&
R FREH 2, T 1772.38.294c24-295¢2. The only text I have been able to document as saying four
hundred years in this world is the same as one day and one night in Tusita Heaven is the Lishi apitan
lun 7, T 1644.32.206b18-19.
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base, then four thousand years in that heaven should equal fifty-seven eok
six man years in the human world.”®* However, there are two kinds of eok 1&
in the Western Region. The first is that a hundred thousand is an eok. The
second is the approach that a million is an eok. If one calculates accordingly
they are appropriate.” Nevertheless, in this sttra the logograph representing
the number seven is in front of the logograph eok. Before that the logograph
“six” must be placed in front of the logograph for man (ten thousand) in
order for it to make sense. Probably there is either a discrepancy between
the Sanskrit versions of the sttra, or the translator himself made an error
in calculation. If not so, it is because it is short one eok and five man years.
However, this enumeration of years is not the same as in the following four
scriptural passages. The Bhadrakalpikasitra says, “Maitreya will descend and
become a Buddha in five eok seventy-six man years.®* An interpretation is
that five eok is, verily, fifty eok, but if you take the approach that an eo% is ten
million (cheonman T%), it becomes fifty billion. If an eo# is one hundred
million (manman %%) it becomes five hundred million. The seventy man is
seven eok because you take the approach that ten man is an eok. Because the
number six 7an is the same there is no need to explain it again. The two-roll
Mabaparinirvanasitra says, “One eok and four thousand years.”” Now this
does not match this sutra. The Yigue zhiguang xianren cixin jing says, “In fifty
eok man years, he will descend beneath the dragon-flower (ndgapuspa) tree
and achieve the path the Buddhahood.”® The meaning is like what I have
described above. The Pusa chutai jing (Sutra on the Bodhisattva Residing
in the Womb) and the Damamiika say, “fifty-six eok [kotis] seven cheonman

8¢ Gyeongheung paraphrases Kuiji's Mile shangsheng Doushuaitian jing zan 2, T 1772.38.295a2-3.

85 'The original text of Kuiji's commentary refers to three different definitions of the logograph eok
& (koti), adding the definition of cheonman % (ten million). See Mile shangsheng Doushuaitian
jing zan 2, T 1772.38.29529-11.

8 Although Maitreya’s career is described in some detail, no such passage is found in the Xianjie
jing B #42 (Bbadrakalpikasitra), eight rolls, T 425.14.1a—65c.

8 Banniyuan jing f 248 (Mahaparinirvina Sutra) 2,T 6.1.188b13-15.

88 Cf. Yigue zhiguang xianren cixin jing — 7§ XA & S48, T 183.3.458¢16-19. The official title
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(ten million) years.”® Remove the logograph six, which should be seven. The
logograph seven should be six. As for the expression cheonman, because I take
the approach that paengman &% (one million) is one eo%, if you calculate
six cheonman it is sixty eok. Since the meaning is not contradictory there
are no mistakes if you deduce like this. If you calculate the life span of the
Bodhisattva Maitreya while he resides in heaven, he will not die young in
the meantime; and he will then be reborn in the human world. The Larger
Satra on Maitreya’s Attainment of Buddhahood says, “Maitreya’s life span will
be six maneok #14&.”*° As for his using up the years of his life in heaven and
living a long time in the human world, it will be because he will manifest at
the appropriate time. He is not like Sikyamuni; after using up the years of
his life in heaven, he will enter quiescence early in the human world because
his transformed merit has come to an end. In the Pusa chutai jing, “Maitreya’s
life span in the human world will be eighty-four thousand years.”" If we rely

on that passage, there can be no meaning to having Maitreya descend and be

of the scripture is Yigie zhiguangming xianren cixin yinyuan bushirou jing —¥1% XA A BSHEETR
P48, T 183.3.457c-459a. The Yigue zhiguang xianren cixin jing (The sttra on the merciful mind of
the transcendent being [rs7, bodhisattva] All Wisdom Light), in one roll, describes how, long ago, a
buddha named Maitreya appeared in the Victorious Flower Dispersal (seunghuabu, C. shenghuafu W7t
#%) world system and taught the Ci sanmeiguang dabei haiyun jing #% =X E#E L. It came about
this way. A brahman named All Wisdom Light heard this satra and was aroused to the aspiration to
enlightenment (bodbicitta); he made a vow to chant this sitra and to achieve buddhahood in the distant
future, being called Maitreya. He subsequently left home and became a monk, and chanted this sutra
for eight thousand years. But since it rained every day he did not leave the forest to go begging for food.
A mother and son saw that the bodhisattva (xianren) had not eaten for seven days, and so that the
bodhisattva would stay in the world eternally for the sake of the Dharma, they cast their bodies into a
fire as an offering of self-immolation (shaoshen gongyang %% #4#). When the bodhisattva saw this he
made a vow to never again produce a thought desiring to kill a living being or to eat meat, and plunged
himself into the fire. The Buddha prophesied that the bodhisattva who chanted the scripture and was

the son of a Brahman, Maitreya, would attain buddhahood in fifty-six eok seven cheonman years.

8 Pusa chutai jing 1% R A64E 2,'T 384.12.1025¢15-16; Xianyu jing & B4& (Damamika), T 202.4.
376.227-29.

0 Mile da chengfo jing T 456.14.434a16.

1 Pusa chutai jing 2,'T 384.12.1025¢15-18.
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reborn, attain buddhahood, and benefit the myriad things. It is like the Sasra
on Maitreya’s Rebirth Below says, “Because his heavenly benefits have been
completely finished and his human motivation has matured again, he will
then be reborn below on earth.” (Master Kuiji explains it like this.)

One person says, “The Samyuktibhidharmahrdaya says, ‘The Bodhisattva
Maitreya will spend fifty-seven eok and six baengman years in the human
world and thereafter he will descend to Jambudvipa and achieve complete
awakening.””” The Damamika, Pusa chutai jing, and Yigie zhiguang
xianren cixin jing are like what was cited previously. Furthermore, the
Dingyi jing says, “Maitreya will complete the path to buddhahood in five
eok seventy-six man years.””* If you rely on the approach that an eof is
cheonman, then fifty-seven eok six paengman years equals the passage in
the Samyuktibhidharmahrdaya. If you rely on the approach that an eok is
manman %% (a hundred million), then it is five eok seventy-six hundred man
years; and if we rely on the Dingyi jing it means seventy-six man years. The
calculation below is a few units off. This is because seven thousand is seventy
and six hundred is six.” The remaining three sitras all say: fifty or so eok and
so forth, so they also rely on the approach that an eok is cheonman. Only to
translators is it vexing, being only a fluctuation.

Although there are three interpretations of eok, because they are not

reasonable they also create two difficulties. First is the problem that the two

°2- No such passage appears in the Mile xiasheng jing.

9% Zaxin lun #S3w refers to the Za apitan xin lun 37 BE S5 (Samyuktabhidharmahbrdaya) 2,
T 1552.28.887c2—4. Gyeongheung is alluding to a position taken by Wonhyo, see Mireuk
sangsaenggyeong jong-yo, HBJ 1.550b1-c14.

REE

% The Dingyi jing &4 referred to here is an abbreviation for Xianjie dingyi jing %4 % F#E.
Although it is not known whether Gyeongheung had access to this actual satra, he could have lifted
the reference from either Jizang’s & # (549-623) Mile jing youyi ##)#& 4% %, T 1771.38.270b6-7, or,
more likely, Kuiji's Guan Mile pusa shangsheng Doushuaitian jing zan 2, T1772.38.295a15-16.

% Although the received text says “This is because six hundred is sixty” (yukbaek yukship go 7 a7+
#), the received text of Wonhyo's commentary correctly reads “This is because six hundred is six”
(yukbaek yuk go 758 75 #).
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saints Maitreya and Sakyamuni are not uniform. If Maitreya is reborn above
in Tusita when he is a hundred years old, and he is reborn below when his life
span decreases to eighty thousand years, then barely half a kalpa has passed
in a middling kalpa.*® If Sakyamuni was reborn above when the life span
of humans was twelve hundred years, and it gradually deceased to ten and
increased to eighty thousand, and then returned and decreased to a hundred
when he was reborn below, this then is the passing of one kalpa. This unit is
greater than the foregoing, and yet all say that four thousand years in that
heaven is about fifty eo% in the human world. How can these be equivalent?
Second is the problem of the contradiction in the teachings of the saints.
Sikyamuni passed through many deaths and rebirths, and since Maitreya
endured few deaths and rebirths there they both did not endure four

% A middling kalpa (junggeop, C. zhongjie ¥#)) is an incredibly long period of time. Buddhist
literature on the topic of cosmology speaks of a small kalpa, a middling kalpa, and a great kalpa.
According to the Abbidharmakosabbisya, a small or intermediate kalpa (Skt. antarakalpa), is the
period in which human life increases by one year a century until it reaches eighty-four thousand
with people reaching a height of eighty-four hundred feet. Then it is reduced at the same rate until
the life span reaches ten years with people being a foot high. These two processes each are a small
kalpa. The Dazhidu lun says that both together are one small kalpa (see Dazhidu lun 38, T 1509.25.
339b25-c26). Twenty small kalpas make up a middling kalpa. A middling kalpa is a period of
336,000,000 years. Eighty middling kalpas make up a great kalpa (Skt. mahakalpa). It is the span of
time from the beginning of a universe until it is destroyed and a new universe takes its place. It is
composed of four types of kalpas that last twenty middling kalpas. These four kalpas are the kalpa of
decay (goegeop, C. huaijie 5E#); Skt. samvartakalpa), the kalpa of nothingness (gonggeop, C. kongjie Z#);
Skt. samvartasthayikalpa), during which there is no world; the kalpa of duration of creation (seonggeap,
C. chengjie MF; Skt. vivartakalpa), and the kalpa of duration of the created world (jugeop, C. zbujie
1E£#h; Skt. vivartasthayikalpa). Each of the four kalpas lasts for twenty intermediate kalpas and,
thus, a whole cycle of creation and destruction of the universe lasts for eighty intermediate kalpas.
During the kalpa of decay or dissolution, living beings are no longer born in the hells and the hells
themselves ultimately disappear. This process is also repeated for the other unwholesome rebirths
of animals and hungry ghosts. Unwholesome and evil people rejoice during this time and think
that because the hells have disappeared they can do whatever they want. The Abhidbarmakosabhasya,
however, explains that such joy in evildoing would be misplaced. The text says that individuals who
have not received the full extent of karmic retribution would be transferred to a hell in another
universe. See Apidamo jushe lun (Abhidharmakosabhasya) 12, T 1558.29.62c¢7-63a9. On the four
kalpas, in English see Sadakata, Buddbist Cosmology, 99-105.
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thousand years there!

Furthermore, in an attempt to solve and unify the three conflicting ideas
about eok, roll 38 of the Siutra on the Original Acts of the Buddha says, “The
Dragon King Erapatha asked the Buddha, “‘When will I shed this dragon
body and obtain a human body?” At that time the Buddha said, ‘After so
many years and so many eok years a buddha called Maitreya will be born.”””’
Furthermore, section 15 of the Mabhisisakavinaya says, “The same Buddha
addressed this dragon king, ‘Hundreds of hundred-thousands of myriads
of years (baek eok man &1&%) in the future the Buddha Maitreya will be
reborn. You will shed your dragon body at that time.””*® Aside from the
three eok already spoken of, what other eok accords with this teaching? For
this reason, I now present one more explanation: With respect to Maitreya’s
conversion, the capacities of living beings have not decided appropriately.
Some have heard that Maitreya will be reborn below slowly and have
produced a believing mind. Others have heard that the Merciful One will be
reborn quickly below and have produced a believing mind. And others have
heard that the Merciful One will be reborn quickly below and have planted
wholesome roots. For this reason, with respect to the time of Maitreya’s
rebirth below, there is this distinction concerning proximity. It is impossible

for ordinary beings to determine the facts.”

L= BHEE AET_GR, Bl A S AE—8KR, TAEH &
REWTFR, AMEELT~ELETER, AFTR, ARER, AENEWTFR,

o7 Fo benxing jing hAAT4E refers to the Fo benxing ji jing HhAAT44E 38, T 190.3.829b19-25.
The dragon king Erapatha (C. Yiluobo ##%£4k) was injured by the leaf of a tree for acting against
a probationary precept given by the Buddha. He died as a result of this karmic connection and was
reborn as a dragon. Wanting another human rebirth, the Buddha prophesied that he would attain

human form again in the distant future when Maitreya comes.

% Wufen lii B4 refers to Mishasaibu hexi wufen i iRy K3 Fobk 254 (Mabisasakavinaya) 15,
T 1421.22.106¢28-107a2. Gyeongheung actually misquotes the text. The original says “hundreds of
ten-thousands of kozis” (baimanyi shi & %1% R); Gyeongheung transposed the number words.

9 Sam Mireukgyeong so, HBJ 2.96¢5-98a10.
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TAERM, FAM AT SEXTER LI, SRR, $3EEA" ¥ORT
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Master Kuiji said, “The Bhadrakalipikasitra says: “When the life span
of humans was twelve hundred years Sakyamuni was initially reborn in
Tusita, and when the life span of humans was a hundred years he was reborn
below and became a Buddha. The life span of those in Tusita Heaven is four
thousand years, which in the human world equal fifty-six eok seven cheonman
years. When the life span of humans was a hundred years the Merciful One
was reborn in Tusita Heaven. When the life span of humans is eight-four
thousand years he will be reborn below and attain buddhahood, which equals
fifty-six eok seven cheonman years in the human world.”If we conjecture from
this passage, when the kalpa decreases, human life span lengthens and when
the kalpa increases human life span shortens.”'® Therefore, it is extremely
difficult to say that Sakyamuni passes through an increasing and decreasing
kalpa. For what reason did Maitreya only increase for half a kalpa and his
number of years equal four thousand years in that heaven? The reason is that
Sakyamuni’s kalpa decreased, and when the life span of humans was twelve
hundred years he was reborn above, and it continued to decrease gradually to
when the life span of humans was a hundred years and he was reborn below.
Maitreya was reborn above when the life span of humans was a hundred

years and the life span continued to increase until he was first reborn below

100 Cf. Guan Mile pusa shangsheng Doushuaitian jing zan 1,'T 1772.38.276b12-14, 24-26.
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when the life span of humans was eighty thousand years. Hence, the two
bodhisattvas spend the same amount of time in heaven.

Now I say that I have made this explanation so that it is more appropriate.
It is that although time is perpetual it is because he desires to cause living
beings to revere and admire the Buddha as a thirsty person longs for water.
With respect to bodhisattvas’ being reborn in that heaven, even though he
passes through many deaths and rebirths, he is simply the last to receive
rebirth there. Moreover, he explains that it is equal to fifty-six eok seven
cheonman years in the human world. For this reason, section 4 of the
Yogacarabhimi says, “A full life span in the heaven of the four great kings'"
is one day and one night in the Great Hell of Reviving,'” and taking thirty
days of this as a month and twelve months as a year, the life span of those
beings in the Heaven of the Thirty-Three'® is the amount of life span in

Black String Hell." The amount of life span in Yama Heaven'® becomes the

101 Although the original text says “the heavens of the throngs of the four heavenly kings” (sacheowang
Jung cheon WX E 3% X), he means the heavens of the four heavenly kings.

102 The Great Hell of Reviving (deunghwal dae narakga, C. denghuo da naluojia % & X AR %z, Skt.
samjivah mahirakah) is the topmost of the eight hot hells (paryeol jiok, C. bare diyu NFILIR); it is
a thousand yogjanas beneath the southern continent Jambudvipa. In this hell, the denizens scratch
and claw each other, and are killed with blades, and the jailors beat them with iron mallets. When
the sinners die a calm wind blows and revives the dead, or the jailors knock on the ground with
iron rakes and they revive, or they hear a voice from the sky and they revive. See Apidamo jushe lun
(Abhidbarmakosabhasya) 8, T 1558.29.41a2-9; roll 11, T 1558.29.58b3-15. In English, see Sadakata,
Buddhist Cosmology, 47-52.

103 The Heaven of the Thirty-Three (samshipsam cheon, C. sanshisan tian =+=X, Skt. trayastrimsa,
also dori cheon, C. daoli tian I#)X) is the first of the six desire heavens (yuk yokcheon, C. liu yutian <
# %) located just above Mt. Sumeru and presided over by Sakra (Jeseokcheon, C. Dishitian FHEX;
Skt. Sakra devanam Indrah). See Apidamo jushe lun (Abbidharmakosabbisya) 8,"T 1558.29.41a2-5; roll
11,T 1558.29.59b26—60b3. In English, see Sadakata, Buddhist Cosmology, 56—62.

hell, evildoers are placed on iron boards and lines are drawn on their bodies with black-inked thread,
like the string that carpenters use to draw straight lines. Their bodies are then cut along those lines.
See Chang ahan jing (Dirghigama) 19, T 1.1.123b8-c5; Apidamo jushe lun (Abhidharmakosabhasya) 8,
T 1558.29.41a2-5.
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106
1,

amount of life span in the Dashing Hell,"™ the amount of life span in Tusita

Heaven'”’ becomes the amount of life span in the Weeping Hell,'® and so
on through the amount of life span in the Hell of Extreme Burning,'® half
of a middling kalpa and the amount of life span in Avici Hell,'"® a whole

105 Yama Heaven (shibuncheon, C. shifentian ¥4 X; also called yamacheon, C. yematian #IEX)
is the third of the six desire heavens. This heavenly palace of Yama (Yeomma, C. Yanma FJJE) and
his attendants is eighty thousand ygjanas above the summit of Mt. Sumeru. At 80,000 yojanas
square, it is the same size as the summit of Mt. Sumeru. Although Yama originally was a heavenly
deity in Indian and Buddhist cosmology, he eventually was transformed into the overlord of the
Buddhist hells. See Yuga shidi lun (Yogicarabhimi) 4,'T 1579.30.294c23-295a2; Apidamo jushe lun
(Abhidbarmakosabhasya) 8, T 1558.29.41a2-5.

19 Dashing Hell (junghap, C. zhonghe %4, Skt. samghita) is the third hell, below Black String Hell.
The word element sam means “together” and ghita means “slaughter.” In this hell, all sorts of tortures

are inflicted on evildoers and heretics for their unwholesome and evil deeds. See Qishi jing A #4E 3,

T 24.1.325¢19-326b3.
107 Tusita Heaven (jijokcheon %22 X), see n. 24 above.

108 Weeping Hell (hogyu, C. hagjiao 5%™, Skt. raurava; also called gyuhwan, C. jiaohuan ™%%) is the
fourth hell. Murderers, thieves, adulterers, drunkards, and other sorts of evildoers populate this hell.
Their mouths are bashed with iron hammers, and they are forced to drink molten bronze. It name
derives from the condition that the denizens constantly weep in agony because of these tortures.
Apidamo jushe lun (Abhidharmakosabhasya) 8,'T 1558.29.41a2-5.

109 Hell of Extreme Burning (geuksayeol, C. jishaore #2J%#%, Skt. pratapana, also called daechoyeol, C.
dajiaore X & # and daegeugyeol, C. dajire Xim#k) is the seventh hell where evildoers suffer the pain
of extreme heat and burning. Men who dishonor and disgrace pure and undefiled nuns (bhiksunis),
and women who tempt and encourage monks (&hiksus) to break the monastic code are reborn in
this hell. They flounder in an ocean of hellish pain and are cut to pieces with saws heated in flames.
When denizens are reborn in this hell, their thirst is quenched with molten bronze and their hunger
with iron ingots that cause their five viscera (heart, liver, spleen, lungs, and kidneys) and six entrails
(gall bladder, stomach, small intestine, paunch, bladder, and bowels) to burst into flames. Yuga shidi
lun (Yogacarabhimi) 4, T 1579.30.294¢9-296b15.

110 Avici Hell (Mugan, C. Wujian #&H]) is the last and largest of the eight hot hells. It is shaped like
a cube, twenty thousand yojanas long on each side, and its bottom is forty thousand yojanas beneath
the earth’s surface. People who commit the five heinous crimes, destroy stapas, slander the holy
community of monks and nuns, and wantonly waste materials gifted to the monastic community are
reborn in this hell. Its name, which means “no intermission,” derives from the fact that the suffering

and torture that take place in this hell are constant. The denizens are stripped of their skins, which
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middling kalpa.”""" For this reason, while Maitreya resides in Tusita Heaven
he passes through about half a kalpa and while Sikyamuni resided in that
heaven he passed through about one kalpa. Hence, when he passes through
the amount of life span in the Weeping Hell, since he has already passed
through numberless deaths and rebirths in that heaven, Tusita, how, in
addition, can he be in the middle of a half kalpa, and so forth? How can he

only endure a single life of a life span of four thousand years?'"

Rebirth in Tusita Heaven

are tanned and turned into leather straps that are used to bind them. They are loaded into carts, and
their bodies are cast into the flames. The yaksas who guard and torture them heat up iron spears and
poke them through the nose, mouth, stomach, and so forth, all over their bodies and also throw them

into the air. See Chang ahan jing (Dirghigama) 19,T 1.1.124¢28-125227.
" Yuga shidi lun (Yogicarabhimi) 4,'T 1579.30.295b14-25.

112 In the passage above, Gyeongheung referred to several Buddhist scriptures that provide various
descriptions of the number of years until Maitreya’s descent into the world. The following list

summarizes the information provided by Gyeongheung above.

Sitra title Years until Maitreya’s descent
Banniyuan jing F& R84 (Mahaparinirvana-sitra) 1 eok 4 cheon years
Xianjie dingyi jing %% £ 48 5 eok 76 man years
Yique zhiguang xianren cixin jing — % KA A SR 50 eok man years

Mile shangsheng jing %) £ & 45 56 eok man years

Pusa chutai jing &1 R IE4E 56 eok 7 cheonman years
Guan Mile pusa shangsheng Doushuaitian jing zan 57 eok 6 man years
Zaxin lun 333 (Samyuktabhidharmabrdaya) 57 eok 6 baek man years
Yuga shidi lun 5itn #0363 (Yogacarabhimi-sastra) 5,760 eok years

Lishi jing 5142 (Lishi apitan lun 57 &£ 3) 5,760 eok years
Apidamo da piposha lun 17T R JE KX R0 3 (Mahavibhasa) 5,760 eok years

Mile da chengfo jing a3 KR Bh 4 6 man eok years

Of these, the most mathematically precise description is found in the Xianjie dingyi jing, 576,000,000
years (360 days x 4,000 years [one day in Tusita Heaven is 4,000 years in human world] x 400 years [in
Tusita Heaven]). However, the most common dates are ones like fifty-seven eok six cheonman years,

and similar numbers. Nevertheless, fifty-six eok seven cheonman became even more popular.
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[Scriptural Passage]

PhigEAR, KD T, SRS HNIE, BIETE, BT, REEYR
B, TR ZRRANER, ARG, o FA, EES, B4, doffxid.
FF &, BHAR, BRI L, W RFE, F—RAXNRM, 1534FK, 515
Lfa, ¥R, ok LRV R, SR AL RECR.

After the Buddha’s nirvana, if all my disciples practice all the meritorious
virtues with seminal diligence, do not omit acting in a solemn manner,
sweep stipas and apply earth to them, make offerings of several renowned
kinds of incense and wondrous flowers, practice several kinds of samadhi
and abide in deep samaparti (meditative absorption), and recite and chant
satras, these kind of people will surely attain the utmost mind; and although

they have not severed their bonds,'” it is as though they have obtained the

six penetrations.'* If they without fail engage in a binding recollection,'"

113 Bonds (gyeol, C. jie #&; Skt. bandhana) is another name for k/esa, defilements or attachments.

114 The six penectrations (yuktong, C. liutong 7%i&) or six spiritual penetrations (C. /iu shentong 7<7%
i&; Skt. sadabhijiiah) are (1) psychic power (C. shenzu tong #238; Skt. rddbividhijiana), magical
power; (2) heavenly ear (C. fianer tong XF-i&; Skt. divyasrotrajiana), supernormal hearing; (3)
cognition of others’ thoughts (C. zaxin tong #3318 ; Skt. paracittajiiana), the ability to read minds; (4)
recollection of past lives (C. suming tong 7 #i8; Skt. piarvanirvisanusmrtijiiana), (5) heavenly eye (C.
tianyan tong RARI&, Skt. divyaca-ksusjiina), the ability to discern the previous lives of others; and
(6) cognition of the extinction of outflows (C. lowjin tong ##&i&; Skt. dsravaksayajnana), a state in
which one is no longer plagued by any form of defilement. See Apidamo da piposha lun ([ Abhidharma-)
Mabhavibhasa) 102, T 1545, 27.530a18-b10; and Dazhidu lun 28, T 1509, 25.264a—266b; see also
Etienne Lamotte, trans., Le fraité de la grande vertu de sagesse de Nagarjuna (Mabaprajiiapiramitasistra),
5 vols. (Louvain: Institut orientaliste, Université de Louvain, 1944-1981), 4:1809-1838. By means
of the spiritual penetrations a bodhisattva purifies his buddhaksetra; see Mohe zhiguan JEFT 1L, 2a,
T 1911, 46.14a-b.

115 A “binding recollection” (gyenyeom, C. xinian % %) refers to tying and placing one’s thoughts in
one place continually. It is one of several expressions used to refer to focusing the mind in continuous
meditation to achieve a desired end, such as rebirth in a Pure Land. The idea of a binding recollection
is often combined with another compound meaning “pensive thought” (xinian siwei 4 & Ef). See,
for instance, Renxian jing AMu4E, T 9.1.215¢21-26; Dabaoji jing KFFARIE (Maharatnakita) 80,
T 310.11.463b11-12.
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recollecting the form and image of the Buddha, and recite the name
Maitreya, the class of those who do this in this manner for one thought-
moment will receive the eight preceptural prohibitions, will practice all
manner of pure works, and produce extensive vows; then after they pass
away, in the moment it would take a strong man to flex his arms, they will

immediately be reborn in Tusita Heaven.''

[Commentary]
e P ERT LT, FE AR R
BRIFEAT R SRR, RARAT]. — PG R A, —HPTIE R, i,%%ﬂifgl, WA

24, lifﬁ”rjka THE—MERAE, A4, —EE, ——fk, ZA. WEE
H, — & RECSTERE, RATRK ANRT L REn B, TRERER

M MAME, PR RATIL ERATH, Bk — AR, KM SR, AR K.
R, O RRE, MARBAM, Y TR EF BB
e, HReCHERE, FEE BILRE, ARERTER, Rl EREE
MRS G, MR, AR,

From where the sutra says “after the Buddha’s nirvana” is the third
explanation where it urges rebirth in Tusita. Living beings desire to distinguish
practices leading to rebirth in Tusita Heaven. In summary there are five
approaches: first, distinguishing practices according to humans; second,
distinguishing that which practice causes; third, seeing the dissimilarity of the
saints; fourth, making known the benefits obtained through rebirth in Tusita;
and fifth, returning to interpreting passages from the text.

With respect to the first approach of practices according to humans, there

are three kinds: first, bodhisattvas; second, adherents of the Two Vehicles;'"’

116 Guan Mile pusa shangsheng Doushuaitian jing, T 452.14.420a10-17.

117 The Two Vehicles (iseung, C. ersheng =3&) are (1) the Srﬁvakayﬁna (seongmunseung, C.
shengwensheng 4 M 3), the vehicle of the disciples, and (2) the Pratyekabuddhayana (byeokjibulseung,
C. bizhifosheng FEZ M R; and yeon-gakseung, C. yuanjuesheng %% %), the vehicle of the solitary
buddha. A third vehicle, the Bodhisattvayana (C. pusasheng %1 %), is the vehicle of the bodhisattvas.

The first two vehicles were conceptualized as inferior; hence, they were labeled with the pejorative
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and third, ordinary people.

First, bodhisattvas are sometimes referred to as those who have initially
aroused the bodhicitta'™® to those of the Cloud of Dharma Stage.'”” But this
interpretation is not correct. Those above the eighth or Immovable Stage
eternally depart from the division of samsara because they will certainly not
be reborn in Tusita Heaven. Hence, if we interpret it now, from the Stage of

Victorious Practice'” to the Stage of Far-Reaching Practice' because they

title Hinayana, the Lesser Vehicle (C. xiaosheng']»#). The vehicle of the bodhisattvas was conceived
of as superior; hence it enjoyed the designation Mahayana, the Greater Vehicle (C. dasheng X 3&).See,
for instance, Miaofa lianhua jing (Saddharmapundarikasitra) % % %& %42 1,T 262, 9.8a,roll 2, T 262,
9.18b; cf. Leon Hurvitz, trans., Scripture on the Lotus Blossom of the Fine Dharma (The Lotus Sitra)
(New York: Columbia University Press, 1976), 34, 95

118 The initial arousal of the bodbicitta (chobalshim, C. chufaxin #1755 +3) refers to a person’s first arousal
of the aspiration to enlightenment. When a person arouses the bodhicitta, he becomes a bodhisattva,
acquires a vast amount of merit, and sets himself on a path of practice that ultimately leads toward
enlightenment. Buddhist scholiasts in East Asia have typically described this as referring to the state
between the three worthies (sambyeon, C. sanxian =%), who are bodhisattvas prior to the bhimis,
and the ten stages (shipji, C. shidi +#z). For more on the aspiration to enlightenment see Har Dayal,
The Bodbisattva Doctrine in Buddbist Sanskrit Literature (London: Kegan Paul, 1932; rpt., Delhi:
Motilal Banarsidass, 1999), 50-79.

119 The Cloud of Dharma Stage or Cloud of Doctrine Stage (beobun ji, C. fayun di i*E b, Skt.
dharmamegha-bhizmi) is the tenth of the ten bodhisattva stages. The stage is described with this name
because it is pervaded by all the modes of meditative absorption and magic spells, just as space is
occupied by clouds. Dharmamegha is also the name of a samadhi in the Yoga-sutras. When he enters
this stage, a bodhisattva experiences a multitude of samadhis and receives consecration (abhiseka).
Such a bodhisattva acquires a glorious body, and is able to destroy the suffering of living beings,

perform magic and miracles, and create numerous manifestation bodies.

120 The Stage of Victorious Practice (seunghaehaeng ji, C. shengjiexing di Wi #tATHe, Skt. adbimukti-
carya-bhimi) is the sixth of the ten bodhisattva stages. The stage is described with this name because
the bodhisattva, practicing the Perfection of Wisdom, stands face-to-face with both samsara and
nirvana. He understands the ten aspects of the equality and sameness of all things and phenomena—
that all things and phenomena are signless and empty of self-nature; that they are not produced; that
they are indescribable; and that they are like a dream, an illusion, the moon reflected on water. He

completely rids himself of notions of self and other and becomes completely free from desire.

121 The Stage of Far-Reaching Practice (wonbaeng ji, C. yuanxing di AT Hu; Skt. dirangama-bhimi)
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make offerings to Ekajati Bodhisattva,'” they hear the Dharma and plant
wholesome roots. For this reason they are reborn in that heaven. Next, those
of the Two Vehicles arouse an aspiration to seek after the Way of the Two
Vehicles, and yet since they did not prepare themselves in their bodies, they
hear of the extremely sublime and blissful affairs in Tusita Heaven and they
hear the name of Maitreya and look up for joy; for this reason, they arouse an
aspiration to turn back;'” and if they make a vow they will obtain rebirth in
Tusita Heaven. Lastly, as for ordinary people, although living beings receive
probationary precepts they are unable to protect and observe them; they make
loads of unwholesome 4arma. If they hear the name of Maitreya, repent of

their excesses, and make a vow, they will obtain rebirth in Tusita Heaven.

ZHPTS A, BEH RS, A LIRS, PR ER, R A —HER,
WA ER L, IR, FB e, FEGFAEA BRSNS A, AFEA,
S o1 e é\ﬁ,ﬁi ARG, BAGHE¥, —OHELE, BESAL. 8K
A, BeRATREH ABBAR, BEAAL. Wi, FRASE H5h
¥4, BREIFEAL, LIFER, BWRAL, W5 THMAYN S, BEEA b

is the seventh of the ten bodhisattva stages. The stage is described with this name because it leads to
the end of the only Way, the consummation of the bodhisattva path. The bodhisattva now acquires
great wisdom in choosing expedient means (u#paya) for helping others. He understands that all the
buddhas are identical with respect to the body of the Dharma (Dharmakaya), their spiritual cosmic
body. He shares in the infinite attributes of the buddhas and sees their multiple physical bodies.
He can discern the thoughts and feelings of others. He practices all of the ten perfections at each
moment. This stage manifests the completion all of the practical aspects of the bodhisattva’s practice.
The bodhisattva has conquered all the passions and sins and is free from them. He works without
effort or ulterior motive and transcends the lower wisdom of the Hinayana. The bodhisattva attains

liberation but does not achieve personal nirvana.

122 Ekajati Bodhisattva (ilsaeng bosal, C. yisheng pusa —%37) is another name for Maitreya. This
term is related to ekajati-pratibaddha (ilsaeng bucheo, C. yisheng buchu — %44 5%), literally “the last to

transmigrate.”

123 An aspiration to turn back (boehyang shim, C. huixiang xin 8 #):3) is associated with the practice
of parinamana, the transference of merit. This refers to the aspiration of a bodhisattva to transfer

merit to other beings because he has vowed to save all beings and ferry them to nirvana.
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Second, distinguishing that which practice causes, although the causes
set forth in satras and treatises are many, if now we rely on this satra, the
Satra on Maitreya’s Rebirth Above, and distinguish those without causes; in
summary there are five kinds. First is the cause of forsaking and bestowing
alms. This means that if one hears this bodhisattva’s name, commissions
and installs forms and images of the bodhisattva, sweeps stapas and applies
earth to them, makes all manner of offerings, such as incense, flowers, and
flags, and makes a vow desiring to be reborn there, he will obtain rebirth in
Tusita Heaven.'™ Second is the cause of protecting against evil. This means

that you should observe the fast of the eight prohibitions'” with singular

124 Cf. Kuiji, Guan Mile pusa shangsheng Doushuaitian jing zan 2,'T 1772.38.295b8-10.

125 The fast of the eight prohibitions (palgwan jae, C. baguan zhai \NHIF; Skt. astanga-posadhe, Pali
atthanguposatha) refers to a fast kept by laymen (updsaka) and laywomen (updsika) in which they
observe eight precepts for a full day and night: (1) not to kill living beings; (2) not to steal; (3) not to
misuse sex; (4) not to lie; (5) not to drink intoxicants; (6) not to ornament the body with flowers or
perfumes, or sing, dance, or attend shows; (7) not to sleep on high or comfortable beds; and (8) not
to eat at inappropriate times (viz., after noon). Agama literature suggests that the eight prohibitions
refer to a special dharma assembly for laymen, particularly kings, in which they empower themselves
by fasting and following eight precepts that a monk would follow for a specified period of time.
Full-fledged monks usually reviewed and rededicated (i.c., empowered) themselves to the monastic
precepts (Skt. vinaya, sila) twice a month on the seventh and fifteenth days in a special dharma
assembly (Skt. posadha) in which the monastic code was recited. Although scholars are not sure what
was contained in the Assembly of the Eight Prohibitions held by the Shilla royalty, it was probably
used to empower the Shilla kings and prosper the country and that it included worship of the native
gods and spirits of Shilla. We think that the assembly may have been held in conjunction with royal
veneration of the future buddha Maitreya because three principal Mahayana sutras treating the
past and future ministry of this popular bodhisattva encourage aspirants to hold “fasts of the eight

precepts” (bajiezhai), which is another name for the same type of assembly. Guan Mile pusa shangsheng
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126

thought'® and practice all wholesome karmic deeds; and if you vow from
one to seven days you will obtain rebirth in Tusita. Third are dispersed
causes. This means that if you should bind your thoughts, perform various
meditative exercises,'”’ recollect forms and images of the Buddha, and make
a vow, you will obtain rebirth in Tusita. Fourth is the cause of choosing to
rid yourself of evils. This means that by reading aloud and chanting sutras,
reciting the name of Maitreya, and making a vow, you will obtain rebirth
in Tusita. Fifth is the cause of purifying the heavy sins. This means that
after the Buddha’s nirvana the four groups of disciples'®® heard the name of
Maitreya, made vows, and offered worship. When these people come to the
end of their lives they will be reborn in Tusita in the moment it takes to snap
the fingers.

If we compare'® with the treatises, there are five approaches. First the
approach of worship, which means relying on his name, worshipping Ekajati
Bodhisattva, and seeking rebirth in Tusita Heaven. Second, the approach of

praise, which means invoking praises to the light of the wisdom'”’ of Ekajati

Doushuaitian jing, T 452.14.420a15; Mile xiasheng jing, T 453.14.422c27; Mile dachengfo jing,
T 456.14.432a8-9. The Sanskrit construction astanga-posadhe (Pali: atthanguposatha), “observance
of the Sabbath maintaining the eight [first of the ten] precepts” is attested in extant Sanskrit edition
of the Gandavyiaha-sitra, ed. Daisetz Teitaro Suzuki and Hokei Idzumi (Kyoto, 1934-36; 2nd
ed. photographically reproduced with corrections, 1949). See Franklin Edgerton, Buddhist Hybrid
Sanskrit Grammar and Dictionary (Rpt., Delhi: Motilal Banarsidass, 1970; rpt., 1998), 2:81-82.

126 Singular thought (illyeom, C. yinian —#%) refers to focusing the mind in meditative thought on
one point. Because engaging in singular thought presumes wholehearted devotion, recollecting a
buddha’s wholesome and sublime qualities, his name, and other characteristics, in time the practice

was simplified to recitation and chanting of a buddha or bodhisattva’s name.

127 Various meditative exercises (deungji, C. dengchi % #); literally, “maintenance of mental

equanimity,” it is one of several translations of samadhi, “meditative absorption.”

128 'The four groups of disciples (sabu jeja, C. sibu dizi 93 5>F) are bhiksus (monks), bhiksunis (nuns),
upasakas (male laity), upasikas (female laity).

129 Reading zhun #t for wei " following Guan Mile pusa shangsheng Doushuaitian jing shu zan #5
PhE&pE LA AR A, X 21.822b11.

120 The light of wisdom (jihye gwang, C. zhibui guang % %%, also jigwang, C. zhiguang % 5;
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Bodhisattva with an utmost mind and seeking rebirth in Tusita Heaven.

' which means that because one

Third, the approach of making the vow,"
makes a vow, vowing to be reborn in that heaven, he will practice what
bodhisattvas perform and achieve. Fourth, the approach of visualization,
which means that they visualize the meritorious virtues and ornamentations
of that heaven above, as well as the meritorious virtues and ornamentations of
the bodhisattvas there, as well as the meritorious virtues and ornamentations
of the heavenly throngs. Fifth, the approach of turning back, which means
that they do not forsake living beings, but transfer to the flocks of beings
the meritorious virtues they have made because they would be reborn above
together with them. If one takes these five approaches and subsidizes them

with the previous five causes he will certainly be reborn in that heaven.'*

FEZRERRE, ZAZY. —RAHRER. B RAINADRIE. =AY [EHF 2
A ¥ B, WAL, AR MR, R ERE RI—F.

Third, with respect to seeing the dissimilarity of the saints, the saint has
three bodies.'” First, the true body is precisely the Dharma body and the

naegwang, C. neiguang M) refers to the inner illumination of a bodhisattva or buddha as a result of
his wisdom. It stands in contradistinction to the exterior physical light that is emitted from buddhas

and bodhisattvas, bodily glory (shin-guang, C. shenguang # 5, or oegwang, C. waiguang 4t t).

131 The approach of making the vow (jagwonmun, C. zuoyuanmen Y¢Rar7) refers to making the
standard bodhisattva vow to save all living beings and to achieve buddhahood following the teachings
of the Pure Land scriptures. The aspirant first seeks rebirth in the Pure Land where he can perfect

himself and then return as a more advanced bodhisattva to liberate living beings.

132 Cf. Vasubandu, Wuliangshou jing yubotishe yuansheng jie #& 3 &S E 4R LD
(Sukhdavativyihopadesa), also called Jingtu lun %3 and Wangsheng lun 4 %38, T 1524.231b10-24;
Tanluan &%, Wuliangshou jing yubotishe yuansheng jie zhu % & # iE42 K& FAEADZE, also called
Wangsheng lun zhu 4 %303, 2, T 1819.835219-20.

133 The three bodies (samshin, C. sanshen =%, also sambul, C. sanfo =#; Skt. trikaya), in the
developed Mahayana intellectual tradition, refer to the (1) Dharmakaya (beopshin, C. fashen *%),
the body of the teaching or body of principle, the buddha as a representation of the universe as it

really it or reality as it really is; (2) the sambhogakaya, the reward body (boshin, C. baoshen #%) or
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reward body. Second, the response body is precisely the form that acted out
the eight aspects of the Buddha’s life"** and achieved enlightenment. Third,
the transformation body is the one that suddenly appears in accordance
with the times. Among these, because the true body displays the marks of
being constantly quiescent and neither coming nor going, the Dharma body
not seen by those reborn in that heaven; they only see the bodhisattva’s two

bodies: the response body and the transformation body.

Commentary on the Sutra on Maitreya’s
Rebirth Below (Mireuk hasaenggyeong so)
W T B

WAL BRA =P, —hE ZBL ZHL FAE A A TREL
B, RN AE R LS P AR, MToARFE R, Z5BEAMEIEK,
R AR MAMA LR A HRGH®, M EABHTE. &
—BLE A —RRTRH, BRREELR, Y TLEEER. ik
ZHTRH R AT, TARZ. S SR TAR R BE
feind, AT AN, ML, BAEAN, HREFTTLE BXTARL
ZFEH, LTHEE, AR A28,

I will analyze this satra briefly in three approaches: first, describing the
received meaning; second, analyzing the name of the sutra; and third,

explicating passages.

the body formed as a result of the merit and vows made by a buddha and the way he appears in his
buddhaland; and (3) nirmanakaya, the transformation body (hwashin, C. huashen 4£%) or response
body (eungshin, C. yingshen F&%), the way a buddha appears when he manifests in the mundane
world with the thirty-two major marks and eighty minor marks of a buddha. The cosmic buddha
Vairocana is an example of the Dharmakaya, Amitabha is an example of a buddha in sambhogakiya

form, and Sakyamuni is an example of a buddha in nirmanakaya form.

134 On the eight aspects of a buddhass life see n. 35.
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There are two received meanings. The first is in order to transform living
beings of the inferior grade. This means that when Maitreya is reborn in
heaven, although people who obtain the superior grade and middle grade are
benefited, people of the inferior grade are not yet able to obtain the benefits
of sainthood. The second is in order to manifest in the human world and
teach and lead living beings in heaven above; although he initially manifests
himself extensively, and uses seven aspects of his life in the human world to
teach and convert living beings, he has still not yet lead them. Hence, after
his rebirth above the stutra deals with his rebirth below.

Second, in analyzing the name of the sutra there are three pairs of
opposites. The first are the opposites of what can be preached and what was
preached. This means being able to preach what the Buddha preached. What
was preached was the Sitra on Maitreya’s Rebirth Below. The second are the
opposites of the giver and the receiver. This means that the giver is Maitreya
and the receiver is rebirth below. The third are the opposites of what was
explained and what can be explained. This means that what was explained
was Maitreya’s rebirth below. What can be explained is the sutra.

For the most part, even though there are eight aspects of Maitreya’s life,
the later seven aspects of his life all take place in the human world. Because
they are opposite of what takes place in heaven, all are said to be matters of
rebirth below. Because he extensively talks about the matter of being reborn
below and converting beings in a saintly manner, since it is called the Sasra

on Maitreya’s Rebirth Below, it is a tatpurusa compound.135

The Ornamentation, Opulance, and Peace and Bliss of the Maitreya’s
Pure Land

135 Sam Mireukgyeong so, HBJ 2.103a2-103b3. A tatpurusa (lit., “his servant”; uijuseok, C. yizhushi
R E4%) is one of the six classes of compounds (yukbapseok, C. lubeshi 7~4#%, Skt. satsamasah). It
is a class of compounds (formed like the word fatpurusa, “his servant”) in which the last member
is qualified by the first without losing its grammatical independence (whether as a noun, adjective,
or pronoun). See Sir Monier Monier-Williams, Sanskrit-English Dictionary (New Dehli: Manohar,
2006), 433b, s.v. tat.
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[Scriptural Passage]

AR FTHE, AR AL, AALER, FAIRIK, LHHBA REH T g,
#d-by ), B3 A AR, ATARAT. ARRT AHEE, LKk, AW
A%, FRNE Ao, RIFHIANT, ARAR, LAFEE PATDRE FEEHK, HA
ARSIRZAZ, REMBH I, LAFT, MRk, 155 5%

At that time the World Honored One spoke to Ananda: “Far in the
future there will be a city with the borders of this state called Ketumati. It
will be twelve yojanas' from east to west and seven ygjanas from north to
south. The soil will be fecund and fruitful, the people will thrive and flourish,
and the streets and lanes will be filled with walking people. At that time in
the city there will be a dragon king called Water Light. At night it will rain
fragrant perfume and the days will be clear and peaceful. At this time in the
city of Ketumati there will be a rdksasa-demon named Leaf Flower, who
acts in accordance with the Dharma and does not act contrary to the Right
Teaching, who will always watch over people after they sleep, remove filthy
evils and all impurities, and furthermore, sprinkle the ground with perfumed

juice so that it will be extremely fragrant and pure.'”’

[Commentary]

LE “RMEEEET AT, Fudef EA P = EME ZBSE. 1P,
—ET R g B, MR, WA AVEE, AR, AT PR, T
B, P, —BEHR, —REEE ZARMR WEERE AL,
kK, FUIEER, DR, 8 A fEE R, L, LA, B
RIS, ZEFM, ARA LML PIERREHAR, B Kk

HARGRIEHRER, —HFRER, KF&% RBES "WHAR L

136 A yojana (yusun, C. youxun W ); also yuseonna, C. yushanna $y#7R, yujana, C. yuzhena 5y
AR, and yuyeon, C. youyan ¥3£) is a length of measurement commonly used in traditional Indian
religious literature. One definition is that one ygjana is the distance that yoked oxen can plow in one
day. The Chinese Yogacira monk Xuanzang, however, defined a yojana as the distance a cakravartin
king can march his armies in a day, 40 Zi Z, or about 19.5 km. See 7z Tung xiyuji X /& WIHRT 2,
T 2087.51.875c4-6.

137 Mile xiasheng jing, T 453.14.421a17-25.



Commentary on the Satra on Maitreya's Rebirth Below (Mireuk hasaenggyeong so) #H TE&ZE 261

L, BWE, LK, ANRITE LA, BT, AR LHEAREL, +=
WA ELHBEATE T RGH, bl aE RiE-LRRHL, Ak (E LR
TR LB TP ARL), BBEE BRAEE, LARFE GRALBL,
BA A, WETRA, RBEE KR IAY" H, ZE. AIRA R L RH =49
HORAAIRARA, LRH AREZIR, HEBRFAFH

From where the sutra says “At that time the World Honored One spoke”
is the fourth, a description of the Tathagata’s giving the right answer. Here
there are two significant issues. First are right questions and answers and
after that is a recommendation for practicing causes. In the first there are
four: first, the answer regarding the realm’s fecundity and bliss; second,
the answer regarding the Buddha; third, the answer regarding the throngs
of aspirants; and fourth, the answer regarding the time of extinction.
Supernormal power was the answer among the throngs of aspirants because
they are combined among the disciples he did not answer separately. Within
that initial one there are also four points: first, the ornamentation of the
country; second, the width and beauty of the land; third, the peacefulness
of the people with each other; and fourth, the superior wholesomeness of
the king and ministers. As for this first, “far in the future” explains the time
of this satra. It looks forward to when Maitreya will appear in the world
about fifty-six eok man 1&# years in the future. As for Ketumati, Dharma
Master Xuanzang % % '**says, “In the western regions this refers to the city
of Rajagrha, the city of Fragrant Aromatics. In the future there will be a king
named Sankha,' and he will make his capital a great city called Ketumati,

138 Dharma Master Xuanzang (r. 602-664) was the most famous Chinese Buddhist monk of the
seventh century. A student of Yogacira literature, he left China secretly in about 629 and spent
sixteen years as a pilgrim and student, visiting many Buddhist sacred sites and studying with the
Indian masters of the day in order to bring back a more complete version of the Yogicarabhimi. Upon
his return to China he enjoyed royal favor and translated several of the Sanskrit texts he brought
back from India. See Xu gaoseng zbhuan #1414 4, T 2060.50.446c8-453a21; also Chen, Buddhism
in China,218-219, 235-238.

139 Sankha (usually Sanggeo, C. Shangqu #1%, but here Sagu #34%) is the name of the cakravartin

king who will rule in the world at the time the Buddha Maitreya descends and is reborn in the
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which means ‘banner of wisdom.””" Nevertheless, you should know that
Ketumati will certainly be in the borders of Rajagrha. Or it is said to be in
the borders of Jambudvipa. There is no mistake in the meaning. The Suarra
on Maitreya’s Attainment of Buddhahood calls it “Shidumal” ¥ 38 K, but it is
the same place. Using the logograph seong 3% (outer city walls) means it is
the king’s residence. Since people reside there its name bears the logograph
gwak ¥ (inner city walls). Because the city (seong) resembles a chicken’s
head, this is the reason it is Gyedumal #3 K (Ketumati). As for the twelve
yojanas, although the city received a superior reward, it is because it does not
escape the twelve causal connections.™' As for the seven yojanas, it is because
it did not renounce'® the seven defilements.'"” As for streets and lanes, the

Satra on Maitreya’s Attainment of Buddhahood says, “There is a mighty dragon

world. He will possess the seven treasures of a cakravartin king, and the earth with be fruitful and
peaceful and the people will flourish and be prosperous. Among the king’s ministers will be a man
named Subeomma (C. Xiufanma # 3 /&), whose wife is named Brahmavati (Beommabalje, C.
Fannaboti 3 /##4%; Beommawol, C. Fanmayue /& #4). Maitreya will be born out of the right
side, and he will eventually leave home, become a monk, and attain buddhahood. For the names of
Maitreya’s parents see Mile dachengfo jing ¥ X mMb4E, T 456.14.430a25-27. Thereafter, Sankha
will hear Maitreya preach the Buddhadharma; then he will turn the throne over to his heir apparent,

renounce the householder way of life, become a monk, and attain enlightenment.

140 T have not been able to document the original source of this quotation. Such a statement is not
found in any of the extant writings of Xuanzang. Furthermore, so far as I can tell, Gyeongheung is

the only exegete to provide the logographs Sagu #11% for the name of the cakravartin king Sankha.

141 The twelve causal connections or twelve nidanas (shibi inyeon, C. shier yinyuan +=H#; Skt.
dvadasinga pratityasamutpida) are the twelve links in the chain of existence: (1) ignorance, (2)
conceptions, (3) consciousness, (4) name and form, (5) the six sense organs, (6) contact, (7) sensation,

(8) craving, (9) grasping, (10) being or becoming, (11) birth, and (12) old age and death.

142 Reading su 3 as ri # following Guan Mile pusa shangsheng Doushuaitian jing shu zan, X 21.
831c14-15.

143 The seven defilements (sumyeon, C. suimian HIR; Skt. anusaya; also subak, C. suifu IE#¥) are
things that bind us in the difficulties and dilemmas of life in the mundane world, such that we
are as if caught in sleep; hence, the expression “following or in accordance to sleep.” The primary
defilements usually come in a list of six: greed, hatred, delusion, sloth, doubt, and wrong views; but

there are many more defilements—some lists numbering 108 or more.
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named Duoluoshiqi (Darashigi %% 7 3).”'* These names are reciprocally
manifesting. As for raksasa-demon, this is said to be worthy of awe. The
Satra on Maitreya’s Attainment of Buddhahood says it is “a great yaksa-
deity,

great deities, a yaksa and a rdksasa. As for removing filthiness after sleeping,

"' which is reciprocally manifesting because in that city there are two

it is because those demons appear after people sleep, visiting upon and

striving with evil and filthiness, causing them to be purified.'*

[Scriptural Passage]

Mg de, MEFRF4EM, RGEITEG . LR, WAHR, WREK,
BAR— T, RS, 4R R TR Je LA, BRI, SRR, AR, %
FHHF, HARE, bl AR ERE AR, TAER, LHRHER
K ARIRATFE, AN,

Ananda, you should know that at that time the land of Jambudvipa will
be tens of ten thousands of yojanas in circumference to the north, south, east,
and west. All the mountains and rivers and precipices, of themselves, will
have worn away. The waters of the four great oceans will occupy one quarter.
At that time the land of Jambudvipa will be extremely level and as clear and
bright as a mirror. In the interior of Jambudvipa not only will grains and
cereals be abundant but the people will flourish and there will be all manner
of precious treasures. All the villages and settlements will be close together
insomuch that they will hear the crows of each other’s roosters. At this time,
filthy flowers, fruit, and trees that are withered, thirsty, dirty, or unwholesome
will also, of themselves, be eliminated. Aside from that, sweet and beautiful
fruit and trees and those things whose fragrances exude goodness will all

grow in that land."

14 Cf. Mile xiasheng chengfo jing, T 454.423¢25-29. Although Gyeongheung wrote Rashigi %/ 3,
the original satra has Darashigi % % 7 3.

145 Cf. Mile xiasheng chengfo jing, T 454.424a4-10.
146 Mireuk hasaenggyeong so, HB] 2.104a13-105¢19.

147 Mile xiasheng jing, T 453.14.421a25-b2.
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[Commentary]

me g AT AT, AR E TEY AL, RS R REMIFIRE, &
T, BATHA 2LMEES= BiERe RELTHEY H SE A
Py, WK SRS, M TE W), B AR, BRI, ke
W, TFALTRE SAEL, ERTHE, B —7F, HKERYE —H 8
LR AF R ST, HER S, AT ALEE aibdicEs ErAm, &
TX& "R FEE L

From where the sitra says “Ananda, you should know” is the second, a
description of the vastness and beauty of the land. With respect to the land’s
being tens of ten thousands of yojanas, the Sitra on Maitreya’s Attainment of
Buddhahood says, “At this time the land of Jambudvipa will be ten thousand
yojanas in length and eight thousand yojanas in width.”'*® The sixth roll of the
Satra of Golden Light says, “The length and breadth of Jambudvipa are seven
thousand yojanas.”'* Now it says that when Maitreya first appears the waters
of the four seas will have greatly decreased and the land will have greatly
increased. Hence it says tens of ten thousands of yojanas. Subsequently, once
a long time has passed the sea water will gradually return and increase; and
because the land will be narrow and shorten they are no different from ten
thousand or seven thousand. If there is a contradictory passage it can be
comprehended by comparing it to this. As for “occupy one quarter,” it is
because the water of each ocean will shrink and occupy one quarter. With
respect to all the mountains wearing away and become flat and level as a
mirror, if we say it is reasonable, although at that time there will also be
mountains, stones, and so forth, compared to the present,'” it will be just as
if there were nothing. If this were not so, it would contradict the subsequent

passage that says “Mahakasyapa dwelt on this mountain.”"'

148 Cf. Mile xiasheng chengfo jing, T 454.14.423c14-17.

149 The version of the Jinguangming jing & X4 (Suvarnaprabhisa) used here is the Hebu
Jinguangming jing &3k &KX 6,T 16.389a12-18.

150 Reading geum 4~ for ryeong 4~

151 Cf. Mile xiasheng jing, T 453.14.422b18-22.
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[Scriptural Passage]

MR, WHEH AFZP, RABAZLE, ARBERRE FTRER
A R —F, MBI, EEAE, TR, SAER, B EAA,
A R AN, ARKD, FR—E SAZTERNEL BT RZ
B, BEOIMERE LA RE, FHIA, WHLES BRMERN, GRERE,
TR AR AE, RERE AR S TRRIMAIRIEIN, S, &
NG AR, FHUE, BHFS, “SHIA, dbFi, LMGE £
FERK, ZAHENE, o F, MR BRIA, SATH

At this time the seasonal climate will be temperate and appropriate and
the four seasons will follow their given times. Of course, within the bodies
of people will dwell the 108 causes of adversity, greed, hatred, and delusion,
but these will not be too distressing and agonizing. The minds of people will
be peaceful and balanced. All will be of the same intent: they will be pleased
when they see each other, greet each other with pleasant speech, and their
language will be of one kind; there will be no distinctions. It will be like that

132 there will be no difference. At this time in

of the people of Uttarakuru;
the land of Jambudvipa, although the people will be big and small, they will
all make the same sounds; there will not be the slightest hint of difference.
At this time, when men and women desire to defecate or urinate, they land
will open up by itself, and after they have finished their business, the land
will close back together again. At this time the land of Jambudvipa will
produce non-glutinous rice spontaneously. It will not have hulls and it will
be extremely fragrant and tasty. If you eat it you will not have any illness or
suffering. So-called gold, silver, precious gems, jadeite, agates, and ambers

will be scattered on the ground, and no one will seek after them. At this

time people will take these gems in their hands, look at each other and say,

152 Uttarakuru (Uldanwol, C. Yudanyue # $#44) is one of the four continents that surround the world
mountain, the centrally located Mt. Sumeru. Jambudvipa is the southern continent and Uttarakuru
(also Guruju, C. Juluzhou f/&#) is the northern continent. The land is said to be ten thousand
yojanas crosswise and lengthwise. The land is said to be square, and the people’s faces are said to be
shaped like the land. See Qishi jing #2148 1, T 1.311b7-8.
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“People in ancient times, because of these gems, would hurt and injure each
other, would be bound and shut away in prison, and would endure numerous
afflictions. These gems that are like gold are of the same sort as tiles and

stones; nobody safeguards them.”'”

[Commentary]

@y “MREAAET AT, H AR Wi, ARE e IR g &\, 38
WA B, P AAS, LB, THKY, TLLD, BhiFE IR,
BEABRATIE R M, G ogbf R FERE 85, S LA RAAFH. BAEH, —FTA
JAKS, SERK, FREREH, TERBAEER. ¥ E B LR BaE
B BSNFETE N, TANBGIE PN, S S UE e
Wwa BT G aAE, HART TilHmL A8AT, TECREL,
ARBERE, BEGHIL, BHEGE, FEFHAKEEIRE AT, =4
¥ WF— R, I, M EAVNEY, S AEARE, #rhaE =
B bR AE . FESH, ABE R, MR SR, — R4, R, =R A7
W.OARA, B RERFELE, ZHASARRAL, RE H—ToEFm T
=, AR, AARRK, k=T BAERE, FREFE FRAABUR M.
AR AR? K RS T — & AR REIAN, RiodAf Lk
AR, o GrR b, PTIRARSE, LEF, RIS, RHEAREKR, Wit
CEARTH, HhRELTFARL,

From where the sutra says “At this time the seasonal climate will be
temperate and appropriate” is the third, a description of the people’s harmony
one with another. The “four seasons” are the four seasons of spring, autumn,
and so forth. “Following their given times” refers to the eight festivals
because there are two festival days each in the four seasons, namely, the onset
of spring and the spring equinox, the onset of summer and the summer
solstice, the onset of autumn and the autumn equinox, and the onset of

winter and the winter solstice. It is like what is described extensively in the

153 Mile xiasheng jing, T 453.14.421b2-14.
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Sitra on the Samadhi of the Bodhisattva Jingdu."* If people act contrary to the
will of heaven and earth, then the climate of the four seasons will not follow
its given times. The present seasons are because people are in harmony one
with another. Some have said “the 108 causes of adversity” are another name
for the 108 defilements," but now it is said not to be so. It is because in all

the scriptures and treatises of the Mahayina, the 108 defilements have never

«

been explained previously. Hence, we now say “adversities” are illnesses of the
body. As for what is meant by 108, if suffering, bliss, and neither suffering

nor bliss pass through the six sense faculties'”® there are eighteen. These

154 The Jingdu sanmei jing #/E=W4E, one roll extant, is a scripture of doubtful authenticity and
is probably an apocryphal text. At present only part of the sitra is extant, see X 15.1.367a—371c;
Z 87.294 a-298d. It is an early Chinese portrayal of Buddhist hell including an underworld
bureaucracy of eight great kings and thirty kings under the jurisdiction of Yama. The story line of
the sitra is about King Yama, the judge of the dead, who dispatches King Fuyong # % and other
underworld officials to make a survey of the people’s meritorious actions and sins. As a result of their
evaluation, it is decided that some people should be awarded longer lives and others should have
their life spans decreased. It also describes how people who observe the six observance days (yukjacil
T B, viz., posadha days) each month and the eight seasonal observance days (parwangi/ N\ EH, also
parjeoril A\# H) will enjoy the protection of heavenly beings. Jingdu sanmei jing, X 15.1.370b7-23;
7 87.297b10-c8. Passages from the satra have been preserved in the Jingli yixiang 4% 248 49, T
2121.53.258¢-259¢; Fayuan zhulin #3583k 7, T 2122.53.327a14-21, b7-11; roll 23, T 2122.53.
455a21-27; roll 62, T 2122.53.754¢23-7552a4; and roll 97, T 2122.53.998a24-b1. See also Stephen
F. Teiser, The Scripture on the Ten Kings and the Making of Purgatory in Medieval Chinese Buddhism
(Honolulu: University of Hawai'i Press, 1994), 82-83, 168.

155 The 108 defilements (baekpal beonnoe, C. baiba fannao & N\IANE) are a composite list of defilements
(klesa) arrived at by adding the list of the ten bonds (paryavasthina) to the ninety-eight proclivities.
The ten bonds, also called secondary defilements (upaklesa) are absence of shame, absence of
embarrassment, jealousy, parsimony, remorse, drowsiness, distraction, torpor, anger, and concealment
of wrongdoing. Of the ninety-eight proclivities, eleven are said to be particularly strong: five wrong
views, doubt, ignorance, disbelief in causation, clinging to wrong views, doubt, and ignorance. See
Apidamo jushe lun (Abhidharmakosabhasya) 21, T 1558.29.108b—113b. See also, Hirakawa Akira, 4
History of Indian Buddhism.: From Sdkyamuni to Early Mahayana (Honolulu: University of Hawai'i
Press, 1990), 153-156, 197-203.

15 The six sense faculties (yukgyeong, C. liujing 7<¥%) are the products of contact between basic
sensory organs (yukgeun, C. liugen 7<#%)—eyes, ears, nose, mouth, body, and mind—and sensory

objects: sight, sound, smell, taste, touch, and idea. Because they come into contact with defilements
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pass through the impurities and purities of karmic connections and become

157
there are

thirty-six. Because these thirty-six pass through the three ages
108. Furthermore, it is said that the Yogicarabhimisistra says that there are
110 kinds of suffering.”® In fact, since this sttra’s 108 causes of adversity are
different from what is explained there, we can cite this treatise. From where
it says “greed” it means the manifesting of mental adversities. “Not being
too distressing and agonizing,” the logograph geun # (agonizing), precisely
refers to being frequently agonized. The logograph eun #'*° (distressing)
preceisely means “heavy.” It means that at that time the defilements will be
light. With respect to “the minds of people being peaceful and balanced” it is
because the three poisons'® will be inoperative. As for “all being in the same

locality,

719" although all are not the same locality it is no different from being

on the outside of the royal city. Hence, the above sutra says, “The villages and
settlements will be close together insomuch that they will hear the crows
of each other’s roosters continually.” This is precisely because there is no
jealousy. With respect to the idea that “after they have finished their business,
the land will close back together again,” the Suatra on Maitreya’s Attainment

they have a tendency to pollute people’s consciousness. For this reason they are called the six sense-
impurities (yukjin, C. liuchen 7<J&), the six marauders (yukjeok, C. liuze 79%), and so forth. See
Dafangguang yuanjue xiuduoluoliao yi jing X7 e MRS % BT %48 1,T 842.17.914b28—2.

157 The three ages (samse, C. sanshi =) are past, present, and future.
158 Although the Yogacarabhimi-sastra speaks of 110 types of suffering (go, C. 4 %), it does not

speak of 110 kinds of defilements. See Yuga shidi lun #riméfizbza 44, T 1579.30.536¢21. Instead, it
speaks of 128 kinds of defilements (beonnoe, C. fannao JAK4). See Yuga shidi lun 8, T 1579.30.313b15.

159 Reading min B as eun .

160 The three poisons (samdok, C. sandu =4) or three roots of evil are greed, hatred, and delusion.
They are countered and conquered through the practice of the three trainings (sambak, C. sanxue =%)

of morality, meditation, and wisdom.

161 The text of Gyeongheung’s commentary reads “all being in the same locality” (gyedong irhyang %)
—4), although the original text of the scriptural passage reads “all make the same sounds” (C. jietong

yixiang % Fl—%). Because the discussion that follows deals with location, we follow Gyeongheung.
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of Buddhahood says, “At this time there will be three illnesses: first, the ease
of relieving oneself; second, the food and drink; and third, debilitating old
age.”'® Although some people doubt this, the circumstances were similar in
the time of Sakyamuni. For this reason, I now should give this explanation.
As for “non-glutinous rice,” roll 49 of the Ekottaragama says, “At that time
non-glutinous rice will grow spontaneously in the city of Ketumati. The rice
will be three inches long, and it will be extremely fragrant and tasty. If you
pick it, the rice will all grow back so that you will not see the place where you
picked it.”'®

Question: At that time will they eat it raw or cooked?

Answer: Roll 21 of the Dirghagama says, “Since the spontaneously grown
non-glutinous rice does not have husks, they do not prepare it.”'**

Because the living beings just pick the food, we know that they eat it
raw. With respect to “so-called gold, silver,” and so forth, the intent of the
passage is that when this scripture was explained and the throng heard about
the spontaneously growing rice, the Buddha explained the meaning that the
seven treasures'® would also grow spontaneously because the people doubted

whether the seven treasures would grow.

162 Cf. Mile xiasheng chengfo jing, T 454.14.423¢19-20.
163 Cf. Zengyi aban jing ¥4 1448 (Ekottaragama) 49, T 125.2.819a3-5.

164 In the received recension of the Dirghagama this passage appears in roll 22 rather than roll 21; see

Chang ahan jing (Dirghagama) 22,'T 1.1.148a16-18.

165 The seven treasures (chilbo, C. gibao £5%; Skt. saptaratna) are described variously in the satras. A
common list is gold, silver, lapis lazuli, crystal, agate, rubies or red pearls, and cornelian. The seven
treasures of the cakravartin king are the golden wheel (jinfunbao 2% 5%), elephants (viangbao %
%), dark swift horses (mabao %%F), the pearl (zhubao #5F), jade woman (yiniibao 3 %), military
managers (dianbingbao $#-3% %), and protectors of the storchouse (shouzangbao F# 5 ); see Mile
xiasheng jing, T 453.14.421b16-17. Military managers and protectors of the storehouse are also
called “military administrators” (zbubing %) and “storechouse administrators” (zhuzang £#); see

Mile chengfo jing, T 454.14.424a23-24.
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[Scriptural Passage]

MEFET A, Laflk, ERek, LFHRHK. PRELEE 2T 25 5
F-5T BT LR TR, BT SO N, RAL, AR
R A FTHE, WL, F AR PR, $HS RS, R TH
FoRMRBR RAXF, FE2HF FoAKERE AXER, T2 % Fw
WEME RAEXTR, FE5H, RTH m TR, ARBER, FFRA,
ARG CRBKE, ARERZY, BARE AHEERE ALK, FE
TERZ, SLAMMZ A, REFRN, ARBEAR, B@mER, AREZ. do
ABEMA ORMEAR MEAR

At that time a Dharma king will make his appearance, and his name will
be called Sankha. He will rule and transform his people by means of the
True Dharma, and he will succeed in possessing the seven treasures. The so-
called seven treasures are the golden wheel treasure, elephant treasure, horse
treasure, pearl treasure, jade woman treasure, military forces treasure, and
storehouse treasure. These are the seven treasures. When he subjugates the
interior of the land of Jambudvipa, although he will not take up swords and
spears, the people will submit spontaneously. Just as in the present, Ananda,
with respect to his four treasure houses, the first is the treasury of Erapatha
in the kingdom of Gandhara, where there are so many precious treasures
and curiousities that it is impossible to number them; the second is the great
storehouse of Panduka in the kingdom of Mithila, where there are also many
precious treasures; the third is the great treasure house in the great kingdom
of Sorata, where there are also many precious treasures; and fourth is the
great treasure house of Sankha in the kingdom of Varanasi, where there are
also so many precious treasures that it is impossible to number them. These
four great treasure houses will appear spontaneously, and all those responsible
for protecting the storehouses will come and address the king: “Our only
desire, O great king, is that thou wouldst take the objects in these treasure
houses and distribute them to the poor and needy.” At this time, the Great
King Sankha, having obtained these treasures, will moreover not save or
accept them, and to the end he will not think about material possessions. At

that time on the land of Jambudvipa clothing will be produced spontaneously
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on the trees. Because it will be extremely delicate and soft, the people will
pick it and wear it. Just as the people of present-day Uttarakuru have trees

that produce clothing spontaneously; it is no different.'®

[Commentary]

2y “MFEIRA AT, FWEERKE P = R EIHE AEBE PR
=, MIPREIRME, BARIRME, THEL. LFH, 0 T2 ETLE, HAPTFR
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WG R AR, RARM” RHE, R RN, AR, A
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From where the satra says “At that time a Dharma king will make his
appearance” is the fourth, a description of the surpassing wholesomeness
of the king and ministers. Among these there are two kinds: initially, the
surpassing wholesomeness of the king; and subsequently, the surpassing
wholesomeness of the ministers. In the first of these there are also two
distinctions that can be compared: initially, distinguishing the surpassing
nature of the direct reward; and subsequently, distinguishing the surpassing

nature of the indirect reward.

166 Mile xiasheng jing, T 453.14.421b14-28.
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With respect to the seven treasures, a cakravartin king'® obtains them

as a fruition reward and as scattered wholesomeness'® to convert and lead

his people. Because there are the human'® way and the six desire heavens,'”

there are seven treasures and not six or eight. The wheel treasure is the
golden wheel. This is because it is called the “golden wheel treasure” in the
Satra on Maitreya’s Attainment of Buddhahood. The Ekottaragama says, “He
will be prepared with a thousand wheels when they come from the eastern
region.”””! With respect to the elephant treasure, the Ekottaragama says,
“At this time the elephant treasure will come from the southern region;
he will have six tusks, he will be adorned in gold and silver, and he will

be able to fly through empty space.”””> With respect to the horse treasure,

167 The cakravartin (jeollyun seongwang, C. zhuanlun shengwang %44+ % X, Skt. cakravartirajan) is an
ideal Buddhist monarch. A ruler who deserved this epithet was one who ruled over the whole world
composed of the Four Continents. The Indian prototype is King Asoka (r. 268-232 B.C.E.). The
term “cakravartin” means “wheel-turner” and suggests that the whole world submits to him because
he turns “the wheel of the dharma.” Buddhist literature lists four wheels turned by such a king:
golden (jinlun &), silver (yinlun 4&3), copper (tonglun $A%), and iron (tielun 354%). See Apidamo
Jushe lun (Abhidharmakosabhasa) 12, T 1558.29.64b28-c9.

168 Scattered wholesomeness (sanseon, C. sanshan #-&) is one of two types of Pure Land practice; the
other is direct wholesomeness (jeongseon, C. dingshan -&). Direct wholesomeness refers calming the
mind, concentrating, and visualizing the reward of rebirth in the Pure Land. In distinction to this,
scattered or diffused wholesomeness refers to ridding oneself of evils produced via body, speech, and
mind, and practicing wholesome activities. The Tang Pure Land master Shandao %% (613-681)
appears to have coined these two terms as a means of analyzing the sixteen visualizations of the Guan
Wuliangshou jing. See Guan Wauliangshou jing shu ##& #4551, T 1753.37.247a28—c15.

169 Reading tae X asin A.

170 The six desire heavens (yugyok cheon, C. liuyu tian 7% X) are, in ascending order, (1) the
heaven of the four great kings and their entourages (si dawangzhong tian @R EH X), (2) the
heaven of the thirty-three gods (sanshisantian =+=X), (3) Yama’s Heaven (yematian ZIFEX),
(4) Tusita Heaven (tushiduotian #1% % X)), (5) Nirmana-rati Heaven (lebianhuatian %K), (6)
Paranirmitavasavartin heaven (fuohua zizaitian f&At 84 X). They are located in space above the
top of Mt. Sumeru. See Apidamo jushe lun (Abhidbarmakosabhasya) 8, T 1558.29.41a2-5. See also
Sadakata, Buddhist Cosmology, 56—62.

71 Cf. Zengyi aban jing (Ekottarigama) 33, T 125.2.731¢26-27.

172 Cf. Zengyi ahan jing (Ekottaragama) 33,'T 125.2.732a20-22.
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the Ekottaragama says, “At this time the horse treasure will come from the
western region; his hair will be blue and his tail will be red; and when he
walks he will not move, but he will be able to fly through empty space.” The
pearl treasure is a cintamani.'”” The Ekottaragama says, “At this time the
pearl treasure will come from the eastern region. It will have eight facets and
on four sides it will have the luster of fire. It will be one foot six inches in
length and at night it will radiate light for twelve yojanas in the boundaries
of the country.”"”* The Larger Sutra on Maitreya’s Attainment of Buddhahood
says, “It will be three cubits in length.”"”® An explanation is that because
this also is both big and small there is no mistake. With respect to the jade
woman treasure, the Ekottaragama says, “The countenances of jade women
are upright and proper, and their faces are like peach blossoms. They are
neither tall nor short nor white or black. Their mouths emit the fragrance of
the udumbara lower'’® and their bodies the scent of sandalwood (candana).
Being on the king’s right and left they will not miss the times.”"”” Chief

storehouse treasures are storehouse treasures. The Ekottaragama says, “When

173 A cintamani (yeouiju, C. rulaizhu %o &2k, also yeoui boju, C. rulai baozhu %n & FK ) is a wish-
fulfilling jewel. The Bodhisattvas Avalokitesvara and Ksitigarbha are often depicted holding a
cintamani. Wish-fulfulling jewels cure illness, pain, and suffering, and they provide merit. They can be
likened to and are symbolic of the Buddhadharma and the merit of a buddha. Cintamanis are often
said to be produced from the brains of dragon kings or created by transformation from the $arira

(relics) of a buddha for the benefit of living beings.
174 Cf. Zengyi ahan jing (Ekottaragama) 33, T 125.2.732b7-12.

175 Mile dachengfo jing, T 456.14.430a2-3. The word that I have translated as cubit (ju, C. zhou )
means “elbow” and as a unit of measurement refers to the length from the elbow to the tip of the

middle finger. Thus, the word cubit is an appropriate translation.

176 The udumbara lower (udambarbwa, C. yutanbohua 4% % 45 3#; scientific name Ficus glomerata), also
called “spiritually auspicious flower” (yeongseohwa, C. lingruibua E3%3%), is said to blossom when a
cakravartin king appears in the world once every three thousand years. For this reason it is used to
refer to something rare. It belongs to the same family as the fig tree and mulberry tree. It grows to a
height of three meters on the summit of the Himalayas and on the Deccan plateau. In Buddhism it

is particularly used to refer to the extremely rare event of a buddha appearing in the world.

177 Cf. Zengyi aban jing (Ekottaragama) 33, T 125.2.732b19-23.
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the cakravartin king appears in the world there will then be householder
treasures. Their bodies will be red, and they will obtain the supernatural
power of the heavenly eye.'” These householders will address the king, ‘Our
only desire, O sage king, is that thy life might be endless.””"”® The military
forces treasure is the chief military treasure. The Ekottaragama says, “When

the cakravartin king appears in the world, the fourfold army will come and

8
respond spontaneously.”'®

Question: Will the cakravartin king and his seven treasures be extinguished
and die at one time?

Answer: The Dirghagama says, “When a king with wholesome views (Skt.
mahasudarsana, Pali mahasudarsana) suddenly passes away it is like a mighty

warrior’s consuming a meal. Seven days after the king’s death the golden

178 'The heavenly eye (cheonan X B%), the power to penetrate and comprehend all things in the world,
see all things in heaven and earth, and the ability illuminate all things far and near big and small, is
one of the supernormal powers (shintong, C. shentong #%i&), which come in lists of five or six. The
five psychic powers (C. wu shentong 74438, wutong %38, Skt. parica-abhijiiah) are the (1) divine
eye (tianyan tong R B%i&; Skt. divyacaksus), (2) divine ear (tianer tong XF-i8; Skt. divya-srotra), (3)
knowledge of the thoughts of others (faxin tong 4318 Skt. para-citta-jiiana), (4) recollection of
former incarnations (suzhu tong 764%18; Skt. purvanirvasanusmrti), (5) “deeds leading to magical
power and release” (Skt. rddhivimoksakriyd) or “direct experience of magical power (shenjing tong ¥
$Li8; Skt. rddhisaksakriya). See Apidamo da piposha lun VT Ri& JEX R 3 (Mahavibhasa) 411,
T 1545, 27.728b12-24; 727b22-24. The six spiritual penetrations (C. /iu shentong 7<4#i8; Skt.
sadabhijriah) are (1) psychic power (shenzu tong #2i8; Skt. rddhividbijiiana), magical power; (2)
heavenly ear (tianer tong XF-i&; Skt. divyasrotrajfiana), supernormal hearing; (3) cognition of
others” thoughts (tawin tong #-S3i8; Skt. paracittajnana), the ability to read minds; (4) recollection
of past lives (suming tong 164-3&; Skt. parvanirvasanusmrtijiiana), (5) heavenly eye (tianyan tong X
BRi8; Skt. divyacaksusjiina), the ability to discern the previous lives of others; and (6) cognition
of the extinction of outflows (loujin tong ##&i&; Skt. dsravaksayajiiana), a state in which one is no
longer plagued by any form of defilement. See Apidamo da piposha lun 102, T 1545.27.530a18-b10;
and Dazhidu lun 28, T 1509.25.264a-266b; see also Lamotte, Le traité de la grande vertu de sagesse
de Nigirjuna, 4:1809-1838. By means of the spiritual penetrations a bodhisattva purifies his
buddhaksetra; sec Moke zhiguan FEFT1E#.2a, T 1911.46.14a-b.

179 Cf. Zengyi ahan jing (Ekottarigama) 33, T 125.2.732b28~c1.

180 Cf. Zengyi ahan jing (Ekottaragama) 33,'T 125.2.732¢13-14.
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wheel treasure and the pearl treasure will disappear, and the remaining five
treasures will then pass away day by day, and the city walls, towers, lodges,
and so forth, will all turn to earth'™ and wood.”'® When a cakravartin king
passes away the treasures will display auspicious marks. The Dirghagama says,
“The golden wheel treasure, in empty space, will suddenly leave its original
place. When the wheel treasure returns someone will go quickly and address
the king. When the king hears what it says the king’s life will not yet have
come to an end.”" The Ekottaragama says, “When the cakravartin king

passes away he will be reborn in Trayastriméa Heaven.”'®

b, —Ehe Kb, SERL. —ZHBBAOIRE, BHTE, L=t b
b, LM, ety AR ZL, FREE, RBLL B EATRIHE, AL
R, RUOAK AR, FS A, Rk, S e B R, AR,
WA FE R Ll %, KA KA, ARLE AMLE HERE, R
KA, WA, P RMmBRR, RERR, RITHL. GRAKRRE Lt
BKBS, EBRZL, ik, B—8E AR R BRE TR,
¥ = “BHE AW, AR IEE, TS R ERE, MRS
SWHME, WA ARIR, AT BT AR S0, IR

181 Reading chil 4 as to +.
182 Cf. Chang ahan jing (Dirghagama) 4, T 1.1.24b14-18.
183 Cf. Chang ahan jing (Dirghagama) 6, T 1.1.39b10-14.

184 Cf. Zengyi aban jing (Ekottariagama) 33, T 125.2.733a8-9. Trayastrimsa Heaven, or the heaven of
the thrirty-three gods (samshipsam cheon, C. sanshisan tian =+=X; also doricheon, C. daolitian 11#)
X) is on the summit of Mt. Sumeru. The roles of the gods who reside there is somewhat mysterious,
except for Sakra (Indra). The summit of the cosmic mountain is an area eighty thousand yojanas
square, with a peak in each corner 500 yojanas high, where wvajrapani and yaksas live. In the middle
of the heaven is a city called Lovely View (Sudarsana), 2,500 yojanas square and 1.5 yojanas in
height. The buildings of the city are made of gold, and its ground is a cotton-like substance called
tulapicu. A palace called Palace of Victory (Vaijayanta) sits in the center of the city. It a spectacular
edifice adorned with various kinds of jewels, and is where the god Indra (Sakrodevanindrah) reigns.
There are four parks in the four directions of the city, and on the four sides of each of these gardens
are pleasure areas, each twenty yojanas distant from its garden. See, for instance, Chang aban jing
(Dirghagama) 20,'T 1.1.131a4-18; in English see Sadakata, Buddhist Cosmology, 56-57.
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WHLEA, HFHAL, MG E AHAEA, LEX, AHPREFIIE,
BEAR, B9 BIAE, KRG AR, AEEAE L, SRR
o, WA LRIEE L, MITHGRHIIL CRRA, A =LERE? S4N
YR, HWE, HERRE HEERE RFIGEE AL JARM, 3
R, KBS 43 I,

” e

With respect to “just like the present-day,” “just like” may also be read as
“on the whole” and “present-day” is “the present.” It is said that in the present
time Sakyamuni has four great storehouses; it will also be so in Maitreya’s
time; hence it is said to be like the present time. “Gandhara”® is said to
mean “holding others” (zaji #4¥) and is in northern India. “Erapatha”is the
name of a tree. It is said that because a bhiksu cut a branch of the tree he
received the body of a dragon. For this reason he became a [dragon-flower]
tree by himself because of his arma. “All manner of precious objects” refers
to each of these four great storehouses’ being encompassed by four million
(eok) small storehouses. “Mithila”'® is said to mean “equal and common”
(deunggong %35) and is in southern India. “Panduka” is said to mean “yellow
head” and is the name of a dragon. “Sorata” is said to mean “black color” and
is in eastern India. “Treasure store” is verily the great storehouse of Pingala
and and is said to mean “yellow ears” and is also a dragon’s name. Panduka
Varanasi is said to mean “red irrigation” (hong-yo 4L3¢); it was so named

because of the water and is in western India. With respect to “Sankha,” the

185 Gandhara was one of the sixteen major states of ancient India. The city of Purusapura was within
its boundaries. Presently the region of Gandhara is in the northwest frontier province of Peshwar
and occupies the plain bounded by the Kabul River, a tributary of the Indus River. In ancient times
Gandhara was the meeting place of various cultures of Central Asia and Western Asia. When
Alexander the Great of Macedon (356-323 B.C.E.) invaded India, Greek artistic influences began
to emerge in Buddhist art. Eventually, the Gandhara region was taken over by the Kusana people, the
most famous Buddhist ruler of which was Kaniska (ca. first cen. C.E.). During his reign Gandhara-
style Buddhist images and stapas spread widely throughout Asia.

186 Mithila was the ancient capital of Videha in central India. The Buddha described the original
nature of the great heavenly kings in Makhadevambavana (Datiannailin). It is thought to be in the

present region of Janakpur.
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FEkottaragama says, “The great storehouse of Sankha will be in Varanasi.”"®’

With respect to “these four treasure houses,” the Ekottaragama says,

Long ago there was a householder who had four children. Although he
encouraged them to take refuge in the Three Jewels, they did not obey his
command, but their father at that time immediately paid them (bribed
them with) yellow gold. At this time the father took his children to meet
the Buddha and asked, “If these children are paid to take refuge in the
Three Jewels will I obtain any merit or not?” The Buddha replied that he
would obtain merit. When Maitreya appears in the world in the future

they will certainly be four dragon kings who protect treasures.'®

With respect to “all those protecting the storehouses,” the Ekottarigama

says,

At that time the storehouse manager will be called Wholesome Treasure.
At that time Erapatha and the others of the four dragon kings will
go to where Wholesome Treasure is and say, “We desire to supply you
with what you need.” Then the four dragon kings oftered up their four
storehouses of treasure. Wholesome Treasure took the four storehouses

and offered up the treasure to King Sankha.'®

Question: In the time of Maitreya, why will those seven treasures be found

everywhere? And why will they only be distributed to the poor and needy?

187 Zengyi aban jing (Ekottarigama) 49, T 125.2.818¢9-10. Varanasi (Baranalguk, C. Boluonaguo
4 H) lies at the junction where the Varuna River and the Assi River flow into the Ganges River.
The name of the city is a combination of the names of the two rivers. The Sultan Aurangzeb (1658—
1707) changed the name to Benares, which name has continued to the present. It is not more than
ten kilometers away from Sarnath, where the Buddha preached his first sermon in northern India.
Although Buddhism flourished in the city in the past, presently it is reckoned as among the most
holy places to Hindus and Jains.

188 Zengyi ahan jing (Ekottaragama) 49, T 125.2.818b6-15.

189 Cf. Zengyi ahan jing (Ekottaragama) 49, T 125.2.819a6-14.
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Answer: On the whole, the treasures are abundant and yet, because they
are in comparison to those of the cakravartin king, the people are said to
be poor and needy. With respect to “clothing being procured on trees” the
Dirghagama says, “The land of Uttarakuru also has clothing trees, and when
the fruits are ripe various kinds of clothes appear spontaneously.”'® I have

cited this as an example.

'The Preaching of the Buddhadharma in Three Assemblies

SRS o F A BT AGE, A ERAE T, REhE, FRAbE R,
/3R EBE RAFAE, PAETIR T EEFAR. “BEAEED I
5 F, Lam¥ SAORABRETRLS - ANFARLCHEAGA, &
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At AEAF R ITRIE. MFZLAFARST, PTARE, Bh LRI Z AT
AL, TR ) 4 R AR A A A,

Furthermore, the Tathagata Maitreya will lead throngs of numberless
thousands of people, encircled front and back, arrive in the midst of these
mountains, and eventually take upon himself the grace of the Buddha. All
the ghosts will open the door for him, and he will be enabled to see the cave
in which Kasyapa resides in dhyana. At this time Maitreya will extend his
right hand, point to Kasyapa, and address the people: “In the far distant past
he was a disciple of Sikyamuni called Kasyapa. Today, in the present, he is
the foremost of those who perform dhita, ascetic practices.” At this time
all the people will see this and praise it as something they never had before,
and numberless hundreds of thousands of living beings will be rid of their
defilements and obtain the purity of the Dharma eye; furthermore, some
living beings will see the body of Kasyapa. This will be called the very first
assembly. Ninety-six million (eok) people will all attain arhatship. All of these
people are my disciples, and the reason that they [attain arhatship] is because

they have all received my teachings and instructions. Furthermore, this is a

190 Cf. Chang ahan jing (Dirghagama) 18,'T 1.1.121a5-7.
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result of the causal connections of the four virtuous activities of dispensing
benevolence, loving humanely, benefiting others, and equally sharing

benefits.""

[Commentary]

B R AT, F ¥R L@, Sob =, MiAH T, HRHITR A
L, RAVEAPIE, B =, R ARG Fo B R, i 3R e
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From where the satra says “Furthermore, the Tathagata Maitreya” is the
third point,'” Kasyapa’s presenting his robe to Maitreya. In this there are
two issues: first, Maitreya’s displaying [Kasyapa]; and second, Maitreya’s
receiving the robes. This is the first. With respect to ghosts and spirits
opening the door, the Treatise on the Great Perfection of Wisdom says, “The
Buddha Maitreya opened Grdhrakita by tapping his toes. At that time

193

the bone body

of Kasyapa will come out wearing the saznghati robe,
offer obeisance to Maitreya’s feet, ascend into the sky, transform into just
as it had been before, and then his body will vanish into empty space.”'**
Nevertheless, in this sutra the ghosts do the opening because the ghosts
follow the Buddha’s actions. Hence, it is not contradictory. With respect

to the dhyana cave of Sakyamuni, the Agama satras say Kasyapa’s cave of

191 Zengyi ahan jing (Ekottaragama) 44, T 125.2.789a10-20; Mile xiasheng jing, T 453.14.422b22—c3.
gy Jing g 87118;

192 The third point cited here follows two earlier points explained using other passages from the sttra
that have not been selected for inclusion in this translation.

19 “Bone body” (golshin, C. gushen &%) is a standard translation for $arira, but arira refers to
both the physical body and relics remaining after cremation. Kasyapa is believed to be in a type of

meditative cryostasis awaiting Maitreya’s descent into the world.

1% Daghidu lun 3,'T 1509.25.79a14-17.
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quiescence.'” T interpret that, with respect to years, it is called such because
it was a dhyana chamber of Sikyamuni long ago. Furthermore, it might
also be a mistake in the satra. With respect to obtaining the purity of the
Dharma eye, it is those whose wholesome roots have already matured. Or,
with respect to some living beings, because their wholesome roots have
not yet matured they are unable to obtain the fruit of sainthood and only
see the bone body of Kasyapa. Furthermore, with respect to the result of
the causal connections of the four virtuous activites, it is the result of the
maturity of Sakyamuni’s four all-embracing virtues:'*® first, the dispensing of
benevolence is precisely Maitreya’s giving [what other’s like in order to lead
them to the truth]; second, affectionate speech is precisely Maitreya’s loving
humanely; third, beneficial conduct is precisely Maitreya’s benefiting others;
and fourth, equally sharing benefits is precisely also like Maitreya. The Suasra

on Wholesome Rebirth also explains it like this."’

[Scriptural Passage]
BT ¥ Fo. SR F — €8 AT A, WRMTEE. TMEARERLT 47
WEL A Z TR,

Ananda, you should know that when the Buddha Maitreya holds his
second assembly all ninety-four million people will become arhats. All

these people are also disciples who have been bequeathed my teaching, and

19 Although the term “cave of quiescence” (jeonggul, C. jingku # %) is found in the Dirghigama,
there is no relation to Kasyapa. See Chang ahan jing (Dirghigama)18, T 1.1.114b14-15.

19 'The four all-embracing virtues (sa seopbeop, C. si shefa va¥% ik, also sa seopsa, C. sisheshi w93#5F; Skt.
catvari samgraha-vastini) are giving what others like in order to lead them to appreciate and receive
the truth (hyesi, C. huishi 23, Skt. dana), affectionate speech (ae-eon, C. aiyu % 3%, Skt. priyavacana),
benefiting other people or conduct profitable to others (iin, C. liren #IA; also haengni, C. xingli 47 #1;
Skt. arthakrtya), and cooperation with and adaptation of oneself to others to lead them to the truth
(dungni, C. dengli % #, Skt. samanarthata). Chang ahan jing (Dirghagama) 8,T 1.1.51.a8-9.

197 The Sutra on Wholesome Rebirth (Shansheng jing &% 4%, Pali Singalovadasutta) is contained in
the Madhyamagama. In this passage, the four all-embracing virtues (sa seapsa, C. sisheshi W% ) are
found in Zhong ahan jing ¥ 7848 (Madhyamagama) 33, T 1.26.641c13-15.
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it has been brought about by practicing the offerings of the four virtuous

activities.'®

[Commentary]
By FE#EEMAT, Fogh TEEEE, RRBER TOFEEE, Bz

From where the satra says “Ananda, you should know” is about the
second assembly. With respect to the offerings of the four virtuous activities,
the Larger Sutra on Maitreya’s Attaining Buddhahood says, “They practice

»199

the offerings of the four virtuous activities,” which are the same as the

foregoing giving, humaneness, and so forth.*®

[Scriptural Passage]
SR F =, TR, TR, R RREES T

Furthermore, at the time of Maitreya’s third assembly ninety-two million
(eok) people will attain arhatship and will also be disciples on whom I will
bequeath my teaching.””’

[Commentary]

BE “SURE AT, FE8L. FEHE e uUE St F
ZRATEET BRER "M EAE, KAt SE, AT UR” s METR
R SRR ST, AR, ML, = B ALY, &M

From where the satra says “Furthermore, ... Maitreya” is a description of

198 Zengyi aban jing (Ekottaragama) 44,'T 125.2.789a25-27; Mile xiasheng jing, T 453.14.422c8-10.
19 Mile dachengfo jing, T 456.14.432a8.
200 Sam Mireukgyeong so, HB] 2.109a12-14.

201 Mile xiasheng jing, T 453.14.422¢10-12.
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the third assembly. The Great Treatise on the Perfection of Wisdom says, “In
the first assembly ninety-nine million (eo%) [will attain arhatship], the second
assembly ninety-six million, and the third assembly ninety-three million.”**
'The Damamiika says, “In the initial assembly ninety-three million (eo%) [will
attain arhatship], the next assembly ninety-six million, and the last assembly
ninety-nine million.””” An interpretation is that it is because the capacities
of the members of the audiences will not the same. Furthermore, first the
sravaka disciples who have been delivered have root-natures that are great,
and although they were converted by buddhas in the past, it is not the case
that all in the three assemblies subsequently acquire acquiescence to the non-

production of dharmas.®®

Commentary on the Sutra on Maitreya’s
Attainment of Buddhahood (Mireuk seongbul
gyeong so) {3ER R EN A FH B

In analyzing this satra, on the whole I will do it in three approaches. The first
is distinguishing the received meaning, the second is analyzing the title, and

the third is giving an orthodox interpretation of the original text.

l. Distinguishing the Received Meaning

202 Dazhidu lun X% B3 3, T 1509.25.79a10-13.
203 Cf. Xianyu jing (Damamiika) 12,'T 202.4.435¢18-24.

204 From Sam Mireukgyeong so, HB] 2.109a15-22. Obtaining the “acquiescence to the non-
production of dharmas” (musaengbeop in, C. wushengfa ren #&%i%%; Skt. anutpattika-dharma-
ksanti) is the phrase commonly used in the Mahayana teachings to reflect an adherent’s awakening
to the ultimate truth of reality, the way things really are. See Weimaji suoshuo jing # /% 3Py 304&
(Vimalakirtinirdesa-sitra) 1, T 475, 14.539a, 540c; roll 2, 14.546a.



Commentary on the Satra on Maitreya’s Attainment of Buddhahood (Mireuk seongbulgyeong so) =2 B#$h B EL 283

SLISHEAE, AR =P, — PR E, AR, ZEMAL. TRETAS, —ARHE
TRENAFNTACH, =B AT TRBIAAIF I, TAM, ATk & Kk,
TAZM, S EPARER MARHFLRA, AR TRENBSH, L=
&, THBRFILEA,

There are two received meanings. First is the extensive manifestation of
Maitreya’s magnanimous conversion of people. Second is the conversion
below of the ranks of the spiritually tardy and causing them to obtain
nirvana. What is the reason? Previously, on the whole, although it seems
that the Tathagata Merciful One (Maitreya) descended for instruction and
conversion of people and caused people of superior and middling capacity
to plant wholesome roots, it is because it has not yet been widely shown
that the Merciful One’s majestic power causes those with the most inferior
roots to knowingly pray for a saintly mind (mind of the saint).”” Because of
these two meanings the Buddha preached this scripture after the Sisra on
Maitreya’s Rebirth Below.*

Il. Analyzing the Title

BB, BRAAK L E — LR A A FRRRARES T A
SR IATIE, —L— R AHANHLL R LB Y REREL, ZLREE
FSded E R ML, WEASTENE, LB ERARBFE, X
B H LA R RATRAIRLE, MBS, AL, B LR K, AL
BRFL PR EEALRET, RETELRE, 9B FA, TAER, K
L Bh, AR AS, BAR EAE, BB RF AR, AR,

Second is analyzing the title. If one relies on a separate recension of the

sutra it has seven titles: The first name is “The satra in which all living beings

205 ‘The saintly mind or mind of the saint (seongshim, C. shengxin Z%+3) probably refers to the mind or

aspiration of a bodhisattva.

206 Sam Mireukgyeong so, HB] 2.110b2—c1.
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cut off the five heinous crimes,”” the hindrance of Zarma, the hindrance of
karmic rewards, and the hindrance of defilements,*® develop a loving mind
(jashim %) and practice together with Maitreya.” The second name is
“The sutra in which all living beings hear the name of the Buddha Maitreya,
certainly avoid®®” the world of the five impurities,”"® and do not follow the
unwholesome paths.” The third name is “The satra that breaks all manner of
evil and unwholesome 4arma and thoughts and, like a lotus flower, causes
one to fix his sight on the Buddha Maitreya.” The fourth name is “The
satra on not eating flesh with a loving mind.” The fifth name is “The satra
on believing in Sakyamuni’s robes.” The sixth name is “The satra on those
who hear the Buddha’s name being completely able to avoid®'' the eight
difficulties.””'” The seventh name is “The Sitra on Maitreya’s Attainment of

207 The five heinous crimes (oyeok, C. wuni £i%) are (1) patricide, (2) matricide, (3) killing an arhat, 4)
shedding the blood of a buddha, and (5) destroying the harmony of the samgha. See Apidamo jushe
lun (Abhidharmakosabbasya) 17, T 1558.29.926b27-29.

208 The hindrances of karma (eopjang, C. yezhang %), karmic rewards (bojang, C. baozhang 47[%),
and defilements (beonnoejang, C. fannaozhang JATEEE) are known collectively as the three hindrances
(sanjang, C. sanzhang =I%; Skt. avarana-traya). The hindrance of karmic rewards is also known as
the hindrance of different maturation of karmic seeds (isukjang, C. yishuzhang #3#41%). See Apidamo
Jushelun ¥ %3 AR50 (Abbidharmakosabhasya) 17, T 1558.29.92b-c.

209 Reading myeon % as myeon $.

210 The world of five impurities (otakse, C. wuzhuoshi 7% +; abbreviated form of otak akse, C. wuzhuo
eshi B35 &), or evil world of the five impurities, refers to the evils that fill the mundane world.
The five impurities are the impurities of life span (shouzhbuo %%), kalpas (jiezhuo #17%), defilements
(fannaozhuo YANEH), views (jianzhuo 3L8), and those with feclings (yougingzhuo #1758 ). Apidamo
Jushelun (Abbidharmakosabbisya) 12,'T 1558.29.64a21-22.

211 Reading myeon % as myeon $.

212 The eight difficulties (pallan, C. banan N\¥E) refer to those born under conditions where they
will not be able to see a buddha and hear his teaching. There are two common lists. The first is from
“Chapter 42, the Eight Difficulties” (banan pin \3¥5) in the Ekottaragama: (1) as a denizen of
hell; (2) as a hungry ghost; (3) as an animal or beast; these first three comprise the so-called three
evildestinies; (4) as in the long-life heavens (jangsucheon, C. changshoutian /#%X), where life is
constantly joyful and the gods do not aspire to seek liberation; (5) as those born in a border region

(byeonji, C. biandi #%3b) because they slander the worthy and produce all manner of unwholesome
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Buddhahood.” Although there are seven titles, because the seventh one is the
basis, we now use the seventh name as the title of the sitra. In this sitra, the
Bodhisattva Maitreya sits under the dragon-flower tree (ndgapuspa), sees his

jeweled throne fall into ruins,”” and then practices the absence of constant
214

thought

and displays the acquisition of complete enlightenment; hence, it
is called “attainment of buddhahood.” Because it is a siitra on the attainment
of buddhahood, a fatpurusa compound, and because I fear being impudent

enough to say that it was preached by devas and so forth, we will say it was

preached by the Buddha.

lll. Interpreting the Original Text

BRI E. KRGS AR BB L B, B AR b
BB T R MR, RIEHZ 0, — B TFHHS, =R BEy, =X EHETH
b= s, Rk R,

karma; (6) as people whose six senses are incomplete insomuch that they are unable to distinguish
between what is wholesome and what is unwholesome; (7) as people who are mentally capable
of achieving enlightenment but who do not sever their outflows, continue in wrong views, and so
forth; and (8) as people born in a time when a buddha is not manifest in the world. Zengyi ahan jing
(Ekottaragama) 36, T 125.2.747a8-b7. The second comes from Tiantai Zhiyi’s X& %58 (538-592)
tradition: (1) in the hells; (2) as hungry ghosts; (3) as animals; (4) in Uttarakuru, the northern
continent, where all is pleasant; (5) in the long-life heavens, where life is long and easy; (6) as one
who is deaf, blind, and dumb; (7) as a worldly philosopher; and (8) in the intermediate period
between a buddha and his successor. See Weimo jing lueshu ¥z 545965 2,'T 1778.38.593b20-22.

213 Reading goe 5% for hoe 1.

214 The absence of constant thought (musangsang, C. wuchangxiang 4% #), according to the
Mabhaiprajraparamitasitra, is the first of ten kinds of insightful mental states (shipsang, C. shixiang -+
#2). The absence of constant thought is contemplation on the condition that all things are created
and destroyed by means of or because of