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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.y %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 7%e
Collected Works of Korean Buddhism. The success of this translation project was
made possible through the dedication of Venerable Kasan Jikwan, former
president of the Jogye Order and president of the Compilation Committee
of Korean Buddhist Thought. Both the Korean and English translations
are being published through the labors of the members of the Compilation
Committee and the many collaborators charged with the tasks of translation,
editing, and proofreading the compilation.

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

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

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



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

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

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

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

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

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

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

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

and all sentient beings.

Haebong Jaseung (4% %4 %)

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



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

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

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

prohibitive, we have instead offered representative selections from a range



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

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

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

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

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



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

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

Western scholars, students, and practitioners of Buddhism.

Robert E. Buswell, Jr.

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

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

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

'This volume has much to offer to students and practitioners of Buddhism
in the English-speaking world. First and foremost, it contains the first
scholarly translation of the full Mahayana Sutra of Brahmai’s Net into
English Of greatest interest to most, of course, will be the “Mahayana
Pratimoksa” (“Precepts Manual”) that comprises the second half of the
sutra; but the sutra as a whole represents the documentation of a vitally
important stage in the development of Mahayana thought. At the same
time, the reader will have access to the magisterial commentary on this
sutra by Taehyeon. Taehyeon’s was the only major commentary to treat
the entire sutra, and was regarded by a large swath of East Asian Vinaya
experts as being the most thorough and balanced exegesis ever written
on the text. The Beommanggyeong gojeokgi was taken as the definitive
work on the sutra in the Japanese Ritsu school, where it was the subject
of more than sixty subcommentaries. At the same time, readers will be
presented with the largest single work to be rendered in English to date
by the eminent Silla exegete Taehyeon, a scholar who went far beyond his
primary field of Yogicara to write on virtually every facet of the Mahayana
Buddhist system.

I would like to express my sincere thanks to all those whose efforts
contributed to the publication of this volume. Most important is Ven.
Jigwan, the former and late president of the Jogye Jong, whose foresight
in putting the energies of the main school of Korean Buddhism behind
this project was the basic condition for its initiation. As with the other
volumes, the Korean editorial and planning team provided immense help.
First, in approaching the translation, I was able to start with one leg up as
it were, having at hand the finished translation from the Korean team, as
well as their edited version of the Sino-Korean source text. Also, as with
the other volumes in this series, my translation was proofread by expert
scholars from the Korean team, who as usual, located many errors and

shortcomings that I was able to correct before submitting the manuscript
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for publication.

Unfortunately, with this volume being one of the last finished (and my
third in this series) within a very tight time frame, a few shortcomings
remain, which I hope can be corrected in a possible future revised edition
of the work. First, the text did not go through the stage of being treated
by a professional copy editor, as did most of the rest of the volumes in
the work. Therefore, it is inevitable that numerous typos and various
kinds of inconsistencies will be noticed by careful readers. Second, due
to the rush to get the volume finished, I was unable to include any
discussion of my own research on the sutra, and thus simply translated
the ample and valuable introduction by Ven. Woncheol. In reading this
introduction, I believe readers will get a sense of Ven. Woncheol’s deep
mastery of the Beommanggyeong gojeokgi, and be able to well grasp the
seminal importance of the commentary in East Asian Buddhism. What
is not included here, however, is a thorough discussion of theories of
the composition of the sutra itself (considered by most scholars to be
apocryphal), and where exactly the sutra fits in within the development
of the system of the Mahayana precepts as a whole. This is an area that
has been dealt with in considerable depth in Japanese scholarship, most
recently by Prof. Funayama Toru of the University of Kyoto, who has,
for example, positively evaluated the argument that the first and second
fascicles are originally two separate texts composed by different authors.
Based on my own work with this text, I readily support his hypothesis.
'This and other related issues remain to be properly discussed.

All this being said, I did have an opportunity to go through my
own translation a number of times, and was able to benefit from the
expert eyes of the Korean team. I also had a fairly complete draft of a
translation of the second fascicle of the sutra by Ken Tanaka at hand,
which was extremely helpful in the effort of coming up with the proper
phrasing of certain passages, especially given the somewhat odd structure
of the precept passages. In terms of the commentary, I also feel that my
background in Yogicara thought and terminology was helpful, since, with

Tachyeon being primarily a Yogacara scholar, he relied much upon this
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doctrinal system to explicate the text. With these points in mind, I hope

that readers can enjoy and learn from this translation.

A. Charles Muller
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1. Foreword

From the time of the official state recognition of Buddhism in 527 CE
(14th year of King Beopheung) itinerant Korean monks began to travel to
study in China. They were followed by various kinds of travelers, initiating a
period of exchange with China that resulted in the transmission of various
kinds of advanced culture—including various kinds of Buddhist thought—to
Silla. The initial period of contact, absorption, and digestion of Buddhist
thought and culture passed quickly, but before long, based on the intensive
and extensive Buddhist research by Buddhists of the time, a distinctively
“Silla” form of Buddhist thought began to establish itself. This period can
be called the foundational period of Silla Buddhism. There emerged from
Silla a number of eminent Buddhist scholars whose works were influential
not only on the Korean peninsula, but in China and Japan as well. Some of
the better-known among these are Wongwang Bt (558-638), Jajang %
(7¢), Wonhyo LBt (617-686), Uisang &8 (625-702), Gyeongheung 1%
(7¢), and Uijeok &# (7¢). Based on the foundational work of this group
of scholars, Silla period Buddhist philosophy of mind developed, oriented
mainly around Yogacara and Tathagatagarbha/Huayan thought. Uisang &8
would be accredited as the founder of Korean Hwaeom (Ch. Huayan) with
Dojeung i@ contributing to the growth of Yogicara. Korean Yogicara
was also influenced by Woncheuk H:#8] (613-696), a Korean who spent his
career in China. Wonhyo did extensive work in both areas (in addition to his
commentaries on the rest of the Mahayana corpus). The next important figure
in Silla Yogacara studies was Taechyeon X% (8c). The range of Tachyeon’s
doctrinal study extended far beyond Yogicara to various aspects of Buddhist
thought, and his commentaries on the sutras, §astras, and vinaya were
respected throughout East Asia to the extent that he received the appellation
of “Ci'en of Haedong” # % 4 &." Despite the breadth of Taehyeon’s learning

I A reference to the eminent Tang Yogacara scholar Kuiji #J.
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and erudition, and his reputation as having been of greatly noble character,
it is said that Tachyeon’s dislike for attracting attention led him to downplay
his own contributions, and that it is for this reason that little is extant in the
way of concrete biographical information. While it is clear that he stayed at
Yongjangsa ¥ +&<F in Namsan of Gyeongju during the reign of Gyeongdeok
(742-764) there is no biography available for him. So although we are able
to construct a very vague sketch of his life and works based on passages in
the Samguk yusa, along with his commentaries and subsequent annotations
of his commentaries, we have no detailed information on his dates of birth
and death, hometown, family, and so forth. Despite his prolific scholarship,
Taehyeon never studied abroad, but since his writings were well known
outside of Silla, his influence is somewhat comparable with that of Wonhyo.
Unfortunately, his works have not yet received the treatment they deserve in

Korea.

2. Taehyeon’s Life and Works
A.Taehyeon’s Life

The entirety of extant materials on Taehyeon’s life can be found in the
section entitled “Hyeon yugahae hwaeom jo” H-#itii% £ §fk of the Samguk
yusa. However, his writings made it to Japan at a fairly early date, where they
were read and annotated extensively, and are preserved to modern times. It
is in these works that we can occasionally see records related to Tachyeon,
most notably in the writings of the prolific Gyonen 4% (1240-1321) of
Todaiji, the author of the Risshi koyo 4 7 #1%, the Sangoku buppo denzii engi
ZB#hE @A, and so forth. In his works the existence of a biography on
Taehyeon is indicated, but unfortunately this is not extant. Thus, we don't
know his birth and death dates, or where exactly he came from. All we know
is his canonical name (recorded both as Taehyeon and Daehyeon), and that
he styled himself the Blue Hill Sramana # &P,

Regarding the canonical name of Taehyeon, we read in the first fascicle of



Josen's Bonmokys koshakuki hobosha:*

Tachyeon is the canonical name of the patriarchal teacher. As the people
were in awe of the priest, they hesitated to address him by his real name,
and instead used his canonical name. There is a precedent for using the
postmortem name for the epithet, as in the case where Nanshan Dashi
#h X # is called Chengzhao Dashi %8 K. So there is a need to be
careful about confusing epithets with canonical names. Or, since the
name Taehyeon can be interpreted as “greatly virtuous”, “very wise” and so
forth, we might also infer that this name was applied precisely due to the
fact that since he disliked fame and covered all of his tracks to the extent
that there are no biographical records, people wanted to use this name.
Furthermore, we read in Shoon’s f2i& (14 c.) Bonmokyo gekan koshakuki
Jutsu shakusho ¥ #A4E T A 2R T 4

Taehyeon was the leading disciple of Dojeung, who was in turn the
student of Woncheuk, one of the leading students of Xuanzang % #%.
Taehyeon first studied Huayan, then turned his attention to Yogacara
(Faxiang). We can understand that he was a person who lived while
concealing his own luminosity, enjoying the abandonment of fanfare.
He maintained the wisdom within, concealing his virtuous external
activity. In the preface by Daofeng i@ % to Tachyeon’s Bosal gyebon jong-
yo it says “Being named as Taehyeon (greatly worthy) is because of the

2 R F IS4 “Crib Notes to the Exposition on the Ancient Teaching of the Sutra of
Brahma’s Net,” the Bonmokyo koshakuki hobéshs, by Josen & 5% (1273-1312) and Shinka 45% (1231-
1316); abbreviated as Hobasho #1545, 10 fasc., extant in the ND vol. 19. Expository notes written by
these two scholars to supplement their oral exposition of Tachyeon’s Beommanggyeong gojeokgi & #a4E
%32, Focuses primarily on Taehyeon’s exposition of the precepts (contained in the second fascicle
of the Sutra of Brahma’s Net) through the seven-part exegesis -£F7 and the explanation of the three
groups of pure precepts =¥ .. [Source: DDB]

3 Incorrectly listed in Ono as #4842 F A3 i £ i 4. (Vol. 10, p. 231c)
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amazing goodness he showed in concealing his great ability and hiding

his luminosi‘fy.”4 And so forth.

Moreover, as for “Blue Hill Sramana,” Blue Hill (written as # % or #%R)
is like Haedong # R (East of the Sea)—an old name for Silla. In Sho'on’s
Bonmakys koshakuki jusshaku shi (“Extracts and Notes on the Ancient
Teachings of the Sutra of Brahma’s Nef”) 3 #8458 F 30 £ T F) it says:

As for “Blue Hill,” the annotation of the Wenxuan says: “Fu Qian says:
“Blue Hill is the name of a country that is located 300 li to the east of the
sea.”” Furthermore, the T6gi setsuon 28134 says: “Blue Hill is a country
name.” The Jade Volumes % says: “The river flows out to the Blue Hill.”
A note in the Yematai 27%% says: “Blue Hill refers to Silla. Since pines
flourish there, it is called Blue Hill.”®

However, as to the matter of how the name of Tachyeon became attached
to Blue Hill in the byline of the Gojeokgi, Shosan &3, in his Bonmaokyo
koshaku kagi EHAREF T H & says:

Blue Hill is general name for Silla as a country in the same way, for
example, that Yamato is a general term for the country of Japan. Also, in
the Tang they often referred to Silla as Haedong # s (East of the Sea)
as seen in Wonhyo being addressed as the Haedong Dharma Master.
(Nihon Daizokyo vol. 23, p. 3.)

The two kinds of canonical names (Dachyeon X% and Tachyeon K%)

are applied as seen in the chart below. First are the works whose colophons

list the name of Daehyewon K%

o Twghda g, RHA. $Eb%RIEZWR] T 1906.45.915b4-5

5 Nihon Daizokyo, vol. 23, p. 231. F &, —SUBE(LEE) =, RER, FEEASER=ZFL, L,
IREDFEHEAL, L, BHA, [EF] AbF L, L FHEESR, FEFFRRL, AR
HEHLE,



No Location

Example

1 ZBE#EF A4 FoAarei (T 2039.49.1009c24)

(it K As K5

2 KEARFRE R TSR T
(T 1906.45.915a17)

(Ep R B KB B L AAL)

3 EBEAARE (T1906.45.915b15; 7 1,60, 2)

(AP KE48)

BEFF 4R (17674, 1954505 & p. 5)

LRE ARALDTY)

e (HEAR % 191747, p. 4-p. 65)

(
(FBYP KR) (KSR EFEFiE= k)
(KB KA AT i)

4
5 FEEHFGE L (FakAF 191757, p. 96)
6
7

IEEAR R (LR BPRF 193047, p. 64-68) (KB o)
8 BRI ILE (2wt 196047, p. 23) (L X5)
9 FEARAC] AV B (YA FE 19627, p. 180) (KK #48)

10 #EBAL (A2 F 1966457, p. 45)

(The transmitter of Woncheuk’s [ ]
Yogicara thought was Dojeung i 2,
with the next in the line of transmission
being Daehyeon X %)

11 HEhH L (R4 2BE A5 19684, p.54) (KK or K5)
Table 1. Examples where the name Daehyeon X% is used
No Location Example

1 H#daEze (T 1815.40.689b; Z 1, 60, 3)

(FEDPT KEH)

2 REEMEFiEe (T 1770.38.257; 71, 35,2) (FEPT R5HE)
3 KA HNARIRT (T 1849.44.409b- 7 1,71,4) (K% 15)
4 RoEdkh £ (Z1,80,1) (K5F %)
5 FRAAFTEIAGE (FREA% ND21,p.2T) (RE ik 8 27

Table 2. Examples where the name Taehyeon X% is used

Aside from these, all commentaries on the Gojeokgi in the Nihon Daizokyo

give the name as Taehyeon. If we compare

all materials, it becomes clear

that while most materials transmitted from Korea and China have the name

listed as Dachyeon, most of the texts the come down to us through Japanese

sources use Tachyeon. It also seems that the greatest number of cases of

the Japanese usage of Tachyeon is in connection with the Beommanggyeong
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gojeokgi, for which so many commentaries were written. Based on this
influence from the commentaries on the Beommanggyeong gojeokgi, it seems
that the usage of Tachyeon became standardized. Even though in his preface
to the Bosal gyebon jong-yo the Chinese monk Dafeng i % of Dajianfusi
X B4+ originally wrote Daehyeon in the heading X% # &2 /7, when
the Japanese monk Sogaku R3¢ edited the text in his Bosatsu kaihon shiyo
sanchi EiEMAFEIZE, he revised this to Daehyeon. Since there is no
absolutely certain way to know which way his canonical name was written
during the Silla, and since the copy of the Beommanggyeong gojeokgi that has
been transmitted and printed in the HBJ uses Tachyeon, we will follow this
precedent and use the name of Taehyeon in the present work.

Taehyeon is understood to be an inheritor of the Yogacara tradition
of Woncheuk and Dojeung. The ancestral Dharma master Woncheuk is a
greatly respected figure who along with Kuiji $L of Ciensi A& took up
the mantle from the Trepitaka Xuanzang in leading the flow of the academic
circle of the Faxiang school in China, even earning the deep respect of
Empress Wu Zetian 21X & /5. With his mastery of six languages (including
Sanskrit) and his deep understanding of the Yogicara doctrine, Woncheuk
served in a key role on Xuanzang’s translation teams, suggesting many new
Chinese interpretations for Indian Yogicara concepts. However, excelling
in this way as a foreigner, he suffered from the jealousy of members of other
factions in the Faxiang school, the result of which can be discerned in the
inordinately brief biographical entry in the Song Biographies of Eminent
Monks, where it is stated that “nothing is known of his family or birthplace.”
(T 2061.50.727b5) Not only is nothing mentioned of his character or his
profound scholarship: nothing remains but petty disparaging remarks that
almost defy common sense.

‘That Woncheuk was well known as a highly respected monk in the Tang
is clearly noted in other records made at that time, for example, that written
by Choe Chiwon # %% or in the epitaph for him on his stapa at Ximingsi
) P B B R AR ) ) R 6 A 2545 417 Thus it is natural that monks traveling
from Silla to the Tang to learn Yogacara gathered to study with him.
Among these was Dojeung, who returned to Silla in 692 (five years before
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Woncheuk’s death) and it can be assumed that he transmitted Woncheuk’s
teaching to students of Yogacara doctrine. Regarding the relationship
between Dojeung and Taehyeon: If we assume that Dojeung lived and
taught another 20 years after, then we can also assume that when he gave his
lecture on the Suvarna-prabhisottama-sitra 2 %% in the palace in 753,
that Tachyeon, a young scholar at the time, might have been in attendance.

By the time Sho'on ## wrote his Bonmokys koshakuki jusshakushé 3&
MieF i) in 1333, Tachyeon’s works were not only available in
Japanese, but were being extensively and energetically studied. Regarding his
biographical materials, there apparently were enough available at the time in
Japan for Gyonen 4% to include a biographical passage (with the title K%
K ERATIRER) in his writings, and in Sho'on’s work, we can see a line that says
“Taehyeon was the student of Dojeung.” Known to later generations as the
Yogacara patriarch of the Silla, the great worthy, Daehyeon, he established
the foundation of Silla Yogicara studies by assimilating and articulating the
essence of the Yogacara doctrine with a degree of perspicacity that led him to
be respected in the Silla and overseas. Among the inheritors and transmitters
of his learning were his students Hoe-eom 4§ 4, Ungwan £ %, and Guiam
B #. In fascicle one the Bonmaokyo koshakuki kogi FHAEE LM & by the
Japanese monk Shosan i#H (1356-1361) it is noted that his works were
widely known in the Tang.

Although biographical materials on Taehyeon are scant, we can see from
the laudatory descriptions provided by later scholars of his life and works
that his writings were widely disseminated and deeply respected in the
Tang, much in the way of the works of his predecessor Wonhyo, who also
did not travel to the mainland. But although these Chinese and Japanese
commentators showered him with praise for his academic prowess, they were
not able to provide any concrete information on his life and activities. All
that exists in this regard is a short piece in the Samguk yusa =B F entitled
“Hyeon Yuga” 5-#i#hn, which provides a brief capsule of his life.

Taehyeon, the founder of the Silla Yogacara school, lived at Yongjang

Temple on Namsan in Gyeongju. It was his regular practice to
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circumambulate a sixteen-foot stone image of Maitreya in the courtyard
of the temple, and the image would also turn its head to face the monk.
The doctrines of the Yogacara school were so difficult to understand
that the noted Chinese scholar Bai Juyi @/&% (a famous Tang poet
who was an ardent student of Buddhism) gave up its study, saying that
Consciousness-only was profound and unfathomable, and that Buddhist
logic was impenetrable. Therefore there were few scholars able to carry on
the tradition. It was Taehyeon alone who could discern error, who could
readily disclose the arcane, sharp as a sword in play. For this reason all his
juniors East of the Sea came for his instruction, and many scholars in the
Middle Kingdom took him as a model.

And it goes on to say...

When rain did not fall as usual during the twelfth year of Tianpao
X% (753) King Gyeongdeok summoned Tachyeon to the inner palace
to chant the Golden Light Sutra £ %% and to pray for rain. One day,
as he was chanting the scripture and offering sacrifices to the Buddha,
he uncovered his wooden bowl so that it could be filled with water for
purification. But the King’s servant was late in bringing the water, and
a palace official rebuked him. The servant excused himself, saying “The
palace well is drained to the bottom, and I had to go to a spring deep
in the mountains.” When Taehyeon heard this, he raised the burning
censer in his hands, and fresh, cool water leaped from the palace well
seventy feet into the sky in a solid jet like the flagpole at a temple, to
the amazement of the King and the palace officials. From that time the
well was known as the Well of the Golden Light. Taechyeon adopted the
nickname Cheonggu Samun (the Blue Hill Sramana).

Verse in Praise of Taechyeon

Round the Buddha image he walked on South Mountain
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And the image turned its head to follow him;
In the sky above the Blue Hill the Buddha’s sun hangs high.
People saw him command the palace well to spout water;

Well he knew the mystery in a plume of smoke from the censer.’

Thus, more than a scholar, Tachyeon was also perceived to be a person
with a profound mind of faith and devotion to the benefit of the country and

its people, and who carried out the ideal of bodhisattva practice to its limits.

B. Taehyeon'’s Writings

During the period around the unification of Silla, the flower of Buddhist
scholasticism bloomed brightly, starting with Wonhyo, and followed by
Gyeongheung, Uijeok, Seungjang # 3£, and so forth, who produced excellent
works one after the other. At the same time, over in the Tang, monks of
Korean origin such as Woncheuk, Sungyeong J&'%, Sinbang #¥17, and
Dojeung established great reputations for themselves. Especially noteworthy
were the innovative contributions of Wonhyo, who, without ever setting
foot in the Tang, articulated a systematic synthesis of all of the various
doctrines of Mahayana Buddhism, reconciling doctrinal disagreements and
promoting a form of Buddhism that was internally harmonized, and which
also responded to the religious interests of the people in society. But this
tendency to approach the range of Buddhist doctrines in an ecumenical
manner through a broad, flexible, and systematic approach would not be
limited to Wonhyo. The entire character of Silla doctrinal Buddhism showed
this synthetic tendency to some degree. And Tachyeon ended up being a
major contributor in this trend.

Chinese Buddhist scholars during the 5-7th centuries showed a

pronounced tendency to carry out exegetical work that strongly valorized

6 T 2039.49.1009¢25-1010a11. English translation adapted from Grafton and Mintz, Samgu#k Yusa,
p.326-327.
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the foundational scriptures of their own school, at the same time placing the
scriptures of other schools in an ancillary position. This was the project of
Chinese doctrinal classification ($12; panjiao). The tendency of Buddhist
scholarship in the Silla was rather the opposite of this, in that scholars
tended to explicate a wide range of texts in an even-handed manner, seeing
them all as parts of a larger, ultimately integrated system. Taechyeon is
especially notable for the way in which he, as fundamentally a Yogicara
scholar, worked broadly with the texts of the eight main doctrinal schools,
and used his Yogacara background as a means of unraveling and explaining
the doctrinal issues that he encountered. As it turns out, the work that ended
up bringing him the greatest attention historically was not his commentaries
on Yogicira proper, but his work on the Mahayana Vinaya in terms of his
Gojeokgi and Jong-yo (“Doctrinal Essentials” ®%) on the Sutra of Brahma’s
Net. The impact of these two works combined made him the most studied
Korean exegete in Japan, where his works held a huge influence on the
thought of the Japanese Vinaya school. Tachyeon wrote 23 commentaries on
Mahayana sutras, and another 32 on Mahayana §astras, totaling 55 works in

122 volumes. These are as shown in the charts below.

STE No  Text Extent  Reference Catalog
Num

1 1 FREH TR 10or5 &XRI1, etk FFLE

2 2 2B AEF I 8ord4 AR Ml HF2 RBHME

3 3 R 4 £X1

4 4 A B E TR 4 RS T 52

5 5 £ R AEEHH 1 fhir b

6 6 VESE X kU 1 £R1, it b

7 7 TR T AR 4 3E 2 £ R, T

8 8 & NS e U lor2 £X1, thir b

9 9 R CHEEE 2 it b

9 10  &REdide 1 fhir b

10 11  B&ESHEFiE 1 AR HET, #HF1

11 12 X&EsHFFEz 1 £X1
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11 13 EeEiFide 1 £X1

12 14 A igda 1 RRL ET

12 15 FEHAHE 1 it T

13 16  MHAREFET 1 BT

14 17 #WHLigraz 1 £E2 Mtk

15 18 Wy TLALS 1 AR, thitk

16 19 (R)

17 20  EMEHER (extant) lor2 bl #xE

18 21 A#WEFRE 1 £R2 Mt kb

18 22 #4E HRAFE (extant) 1 RF, FHF2

19 23 EWELER 52o0r4  FHFLE b RBLE HFIT AR
20 24 REHETR 1 £K3, itk HR2 RBT
20 25 133 N RIEART (extant) 1

21 26  RCREHEER 100r5 #XK3, btk 3#R2, RKTF
21 27 ACR#EH S (extant) 8

22 28 ARCREMMET 4or2  AR3

22 29 PO I AE 1 RR3, Pk FHFE2

23 30 CEk—T®mEz 1 £X3

24 31 EAEAEA 3 b, S R2, AR E ARG BAEASE
25 32 KRFESwRF 2 BT, RET

26 33 HAWHEER 1 KR3, BET, #HRT, RET
27 34  ERPRREER 1 RR3, AT, #F1

27 35 HAREREER 1 #71

27 36 HARAERETR 1 #R2

27 37  HARANERBEIER 1 KB, kA8

28 38 mieHE i 4 £R3, Mtk

28 39 miHEE 3 #HR2, R L

29 40 EFHHE TR 2orl  &K3, thitk FORT

30 41  #HmAEHEIEHRFTR 1 RR3, b b, RO

31 42  FEARGHRERERREIER 1 KRB, Pt b R

32 43 #EHSER 4 £ R3, bt b, RRT

32 44 ks aEn 4 it b
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33 45  PgmLER 1 £E3, Mtk

33 46 BvigmEIRE 1 KT

34 47 mEwEER 1 KRB, Ptk RREREHRT
35 48 B4k E IR 1 £K3, Mtk

36 49  FHHmEIE 1 RE3, Mtk #HEL RBT
37 50 mEHmEER 1 £K3, Mtk

38 51 kEkE—w%FE 1 £ K3, thit b

39 52 A#HEERL 1 P b

40 53 BaEE 2 P b

41 54  BEHEER 1 #HE, RRT

42 55 hdmEaR 1 RET

Table 3. All Works Attributed to Tachyeon

No Title

1 M TR 2 fasc., (T 1815;. Z 1,60, 3)

2 EERAFEE 1 fasc, (T 1906; Z 1,9, 2)

3 Rz 2 fase., (T 1770, Z 1, 35, 2)
4 PR Z T3 8 fasc,, (aka. RIEHEB ST, Z21-80-1)
5 AT H T3 1 fasc., (a.ka RIZHNKBIKT,Z1-71-4)

Table 4. Tachyeon’s Extant Works

As profound as Taehyeon’s thought was, and with the immense volume
of valuable works he produced, it is indeed regrettable that all that managed
to survive down to the present were four of his Gojeokgi and his Doctrinal
Essentials of the Bodbisattva Pritimoksa, comprising five works in fourteen
volumes. Among these “Gojeokgi” the role that the Beommanggyeong gojeokgi
has taken on in defining the Mahayana Brahma’s Net precepts, and the
position it has occupied in research on the Mahayana precepts in China,
Korea, and Japan is nothing less than predominating. As can be seen in the
above charts, the largest portion of his influential works were known by the

titles gojeokgi or jong-yo. In fascicle one of his Bonmaikyo koshakuki hobishi
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e F e S 4r (“Crib Notes to the Exposition on the Ancient Teaching
of the Sutra of Brahma’s Net”) the Japanese monk Josen & wrote that
the term gojeokgi should be understood as an expression of humility to
acknowledge the fact that he consulted the commentaries by Uijeok and
Fazang. However, the interpretation offered by Sho'on #i% in his Bonmakyo
koshakuki jusshakusho FEHAEE LA T L) is that the feeling that Tachyeon
intended to invoke was that of Confucius’ saying “I transmit, not create”
& f A4, There seems to be more depth to this interpretation. That is, we
may surmise that the term gojeokgi was not applied to be specifically show
modesty, but more to show that the writer was not merely expressing his own
opinion, but instead properly relying on authoritative sources.

So who did Tachyeon rely on in terms of former scholars in the composing
of his expositions? For Yogacara he tended to rely on Woncheuk, Dojeung
and so forth; for Tathagatagarbha thought, Fazang, Wonhyo, and so forth; for
Abhidharma, he followed Xuanfan %%, and for the Sutra of Brahma’s Net,
he used Uijeok and Seungjang. However, his reliance upon his predecessors
was for the purpose of establishing general frameworks—he did not slavishly
adhere to the positions of these scholars. On the other hand, he continuously
shows his own distinctive insights, and does not hesitate to point out where
he thinks prior scholars have missed the point. Tachyeon held a strict and fair
attitude toward the arguments between various factions of the East Asian
Yogicara school. In the cases where he considered the criticisms by Kuiji and
Huizhao of the theories of Woncheuk and Dojeung to be accurate, he clearly
acknowledged it. But at the same time he did not one-sidedly adhere to the
ideas of this group, and also duly pointed out the aspects of Woncheuk’s and
Dojeung’s system that he thought made sense, without making judgments
based on personal or factional affinities. In this attitude, we can see the
continuation of the harmonized tendency in doctrinal Silla Buddhism as
exemplified in Wonhyo, where a scholar deeply steeped in the Weishi-Faxiang
system can at the same time see the point of the Tathagatagarbha flow of
ideas, and accept them where they make sense to him. Nonetheless, it should
be noted that the question of the degree of Taehyeon’s impartiality between
the two systems of Yogécara and Tathagatagarbha in his Seong yusingnon
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gojeokgi is a matter that is still the subject of debate among later scholars.

Japanese scholars of the southern court period took Taehyeon to be a
scholar of Huayan background who was an adherent to the Tathagatagarbha
school of thought, and who later became a Yogéacara specialist, pointing out
that even in his commentaries on non-Yogacara works, it is clear that his
hermeneutic orientation is inevitably Yogacaric, and therefore he should
be seen as being at bottom a Yogacara scholar. However, there are others
who say that he was always an adherent of the Nature School (Huayan-
Tathagatagarbha system), and never shifted to Yogacara.

We can see in his commentaries the application of a deep understanding
of the One Mind, and Tathagatagarbha approaches of the Nature School.
Furthermore, his doctrine of interpenetration of the three times and so
forth deeply reflect the meaning of the “nature school,” (Tathagatagarbha/
Huayan) and so how could he be seen as a dyed-in-the-wool Yogacarin?
What we see, on the other hand in Taehyeon is a lack of bias toward either
of the approaches of Nature or Characteristics, and a tendency to apply both
together in a harmonious manner. Even in dealing with the dependent arising
of the three subtle and six coarse marks (of the Awakening of Mahayina Fuaith)
he strove to merge together the implications of the treatises of both traditions,
trying to clarify their original important with a Dharma explanation of a
single flavor. Citing Gyonen’s characterization of this issue in his Bonmaokyi
koshaku kaogi, Shosan attests for Taehyeon’s approach of being one of the
harmonization of the nature/characteristic approaches.” What he perceived
was that Tachyeon’s Gojeokgi basically availed itself to a variety of Mahayana
doctrines in an impartial way, not showing a bias for either the Nature
or Characteristics approach, displaying a tendency to interpret through a
doctrinal approach of interpenetration and nonobstruction. Therefore, even
when placed in the position of interpreting the scriptures and treatises of
various schools, Taehyeon strove to show scholars of subsequent ages a

standard for accuracy by clearly identifying the errors in interpretation that

7 Translator’s note: Source location not provided in original essay.
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he came across, relying as much as possible on the accurate interpretations
of previous scholars, preferring not to advocate his personal opinion. With
this kind of background, later scholars have argued about the merits of the
Gojeokgi s from their own perspective. But especially the Seong yusingnon hakgi
and the Beommanggyeong gojeokgi, etc—which are still extant—received high
appraisal in China as well. In Japan, they were studied in depth by scholars
from the Vinaya School, Shingon School, Hoss6 School, and Pure Land
school who wanted to deepen their understanding of Consciousness-only
and the Bodhisattva precepts of the Brahma’s Net. Thus they took these two

commentaries as their basic textbook for the study of these topics.

3.Taehyeon’s Mahayana Vinaya Studies
A. Silla Research on the Sutra of Brahma'’s Net

The Sutra of Brahma’s Net is known by various titles, but that given in the
Goryeo Daejang gyeong is The Sutra of Brahmas Net: The Mind-ground
Dharma-gate Taught by Vairocana Buddha, Chapter Ten, in Two Fascicles. The
canonical story behind this sutra is that it was originally a massive work of
120 fascicles, which the Trepitaka Kumarajiva of the Yao Qin ¥t (in the
course of translating more than 50 treatises and sutras from the Hinayana
and Mahayana traditions) at the very end separately translated only the
tenth chapter of this sutra, called the Chapter of the Dharma gate of the
Bodhisattva’s Stages of Practice. This chapter expounds the forty stages
of practice and the Mahayana precepts. This tenth chapter was said to be
composed of two fascicles. The first fascicle explains the forty stages in the
bodhisattva’s course to enlightenment: the ten departures for the destination
1454, the ten nurturing mental states ++4 4%, the ten adamantine mental
states T4H, and the ten grounds +3. The second fascicle explains the
Mahayana mind ground precepts, consisting of the ten grave precepts +%
# and the forty-eight minor precepts W-+A#E#&. These are the bodhisattva
precepts, which also come to be known as the Great Brahma’s Net Precepts %
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# X% and the Buddha Precepts # .. The second volume has been especially
esteemed, studied and circulated separately for more than a millennium as the
scriptural authority for the Mahayana Bodhisattva precepts with such titles as
“Bodhisattva’s Vinaya Scripture” &% #& 4%, “Bodhisattva Pratimoksa” &5 & &,
“Brahma’s Net Pratimoksa” 3 #8# &, and so forth.

Although the precepts may seem to be simply nothing more than a list
of “don’t dos” they articulate the process by which one actually removes the
obstructions to religious practice. The point is not so much the enforcement of
rules, but rather, through the compassionate mind of the Buddha, to take the
opportunity of the efficacy of explaining various concrete situations as a way of
helping practitioners to follow a proper moral course: the precepts of the Susra
of Brahma’s Net are Buddha-nature precepts aimed at developing one’s own
Buddha-nature. By adhering to these precepts, one can escape from sins and
errors, the mind can be cleansed, meditative concentration can be polished,
the mind can be stabilized, and one can reside in a state where pure wisdom is
nurtured and affliction is abandoned. If you do not live a pure life according to
moral discipline, it is impossible to polish your meditative concentration, and
if you can’t do that, it is impossible to experience true wisdom. The precepts of
the Sutra of Brahma’s Net are not only aimed at preventing immoral behavior,
there are also precepts aimed at developing one’s ability to be detached.
There are also precepts that are developed out of various necessities in the
management of the religious community and the maintenance of order.

'The opinion of most modern researchers, however, is that this text is not a
translation by Kumarajiva of a chapter from a larger work, but instead a work
composed in China around 420, taking as its basis the various Mahayana
and Hinayana vinaya writings available at that time and including Chinese
indigenous moral concepts such as filial piety and so forth. On the other
hand there are also scholars who believe that although traditional Chinese
moral thought can be seen in the text, it is originally an Indian text that was
transmitted to China. Whatever position one takes in this debate, there is no
doubt that the text is based in the same matrix as the mainstream Mahayana
thought of the Huayan jing, Nirvana Sutra, Sutra for Humane Kings, and so
forth. The extent of its agreement with the Huayan jing is such that the Suzra
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of Brahma’s Net is even regarded as its “concluding sutra” #4%. Moreover,
in comprehensively assembling passages from Mahayana vinaya sutras and
adjusting and arranging the content of the items of the precepts, a paradigm
is shown for living a life according to the Buddhist Dharma. Furthermore,
the text has the characteristic in which the spirit of the Mahayana moral
discipline can be shown by raising up the perfection of morality—rooted
in the mind ground—to a new level. Therefore, authority of the Mahayana
precepts came to be widely accepted in various regions including China,
Korea, and Japan. Especially in Japan, Saich6é 7% used the Brahman’s Net
precepts to integrate the vinaya trends at the time of the combined application
of Mahayana and Hinayana precepts, and taking these as the scriptural basis
to be applied by themselves to the notion of a person who would practice
the perfect and sudden precepts as a way of becoming a “Mahayana bhiksu.”
Moreover, in China, Tiantai founder Zhiyi 4758 (538-597) wrote the two-
fascicle Pusa jieben yishu %% &4 & as a commentary on the Brahma’s Net
precepts, drawing much attention to the text. He was followed by Fazang 7%
(643-712), who, in composing his six-fascicle Fanwangjing pusa jieben 3E#34
EE A AR led the way for a profusion of commentaries on the text. Starting
with these kinds of initial studies, this scripture did not merely eclipse the
canonical vinayas that had preceded it—it broadly embraced and reflected
the conditions and demands of the society and samgha of the age, turning
into a finely-tuned canonical resource that became the number one authority
for the Mahayana moral code. Especially the second volume, which covered
Mahayana moral discipline through explanations from various sutras, ended
up being circulated throughout East Asia as separate book with the title of the
“Bodhisattva Pratimoksa” &% #& A. Based on this kind of influence, from the
time of the Tang Dynasty in China, research on the Hinayana canon began
to diminish in relative importance, and in Silla from the time of unification,
interest in Hinayana texts also began to fade. On the other hand, with the
Brahma’s Net precepts at the center, the Mahayana bodhisattva precepts took
center stage as an object of research and basis of practice. In addition, the
Sutra of Brahma’s Net attracted considerable attention from Silla scholars from

schools other than the vinaya tradition, who conducted their own extensive
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studies and published various commentaries, tables, indexes, and extracts of

the text. These are listed in the table below.

Num  Author Texts

1 Wonhyo Beommanggyeong so 3 HBIEH, 2 fasc.; Beommanggyeong yakso
HH4ERE I 1 fasc.; Beommanggyeong jong-yo #8418 7% 1 fasc;
Beommanggyeong bosal gyebon sagi 3 #A4EEjE R AALTT 2 fasc,;
(first fasc. only extant) HBJ, Z 195 -2; Beommanggyeong bosal gyebon
Jibeom yogi FEHAKEE1E MR AL 1 fasc.; HBJ, T 1907,Z1-61-3

2 Seungjang Beommanggyeong sulgi 3 #3483%32 3 fasc.; HBJ,Z 1-60-2

3 Uijeok Beommanggyeong mungi 3 #4832 2 fasc.; Beommang gyebon so
H4AM A 3 fasc.; HBJ, T 1814,Z 1-60-1

4 Hyeon-il Z— Beommanggyeong so FHIEH, 3 fasc.

5 Danmok 3% B Beommanggyeong gi 3 #A4E3T 2 fasc.

6 Wonseung B B Beommanggyeong gi 3 #4838 1 fasc.

7 Taehyeon Bosal gyebon jong-yo 1M AF% 1 fasc.; HB], T 1907,Z 1-60-2;
Beommanggyeong gojeokgi 7 #3#E 3 %3¢ 2 fasc., HB], T 1815,
7.1-60-3

Table 5: Silla Commentarial Works on the Suzra of Brahma'’s Net

From among the above, six works are available in the HBJ, Taisho,
Zokuzokyd, and so forth.

The exact date of the arrival of the Sutra of Brahma'’s Net to Silla is not
certain. Nonetheless, although there is no list of the exact content of the
1,700 scriptures and treatises brought back by Myeonggwan #A#L to Silla
from the Chen R in 565 (26th year of the reign of Jinheung)—37 years after
the official recognition of Buddhism—, it is probably safe to assume that
the Sutra of Brahma’s Net was among them. The first concrete mention of the
ten bodhisattva precepts is in the writings of Wongwang, a Silla monk who
studied in Sui China and returned home in 600, establishing the five layman’s
precepts #45Z & for young men in Silla. However, by the late sixth century,
the terminology of the Brahma’s Net precepts begins to appear here and
there. If the ten kinds of bodhisattva precepts being discussed in his works

are the ten grave precepts of the Susra of Brahma’s Net, then we can guess
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that Wongwang had transmitted the study of the Suzra of Brahma’s Net to
Silla after studying it in the Sui. Next, Jajang, who entered the Tang in 636,
received a copy of the present Buddhist canon from Tang Taizong (626—649)
when returning home to Silla in 643. At that time the Chinese canon was
already composed mainly of Mahayana works, which were regarded as more
important, and it was thus mainly Mahayana texts that were transmitted to
Silla, so we can assume that the Sutra of Brahma’s Net and its commentaries
were included.

Since at this time the basis of the research into Mahiyana Buddhism
was already firmly established in the Silla, and as this included the
Mahayana vinaya, it is not difficult to imagine that intensive research was
already being carried out on the Sutra of Brahma’s Net, and especially on
the bodhisattva pratimoksa at this time. Although a number of studies
of the Sutra of Brahma’s Net were produced in the Silla, it is especially
Taehyeon’s Beommanggyeong gojeokgi that arranged and interpreted the prior
commentaries, thus his naming of his work the “Record of the Followings
of the Tracks of the Ancients.” He cites from a large number of sutras,
treatises, and vinayas with an impressive degree of accuracy. Never deigning
to foreground his own interpretation, Tachyeon without fail prioritized the
interpretations of his predecessors. This is one of the main reasons his work
ended up being so highly regarded by later scholars, and was taken as a

model for scholarship on the sutra.

B. Sutras, Vinayas, sastras, and Commentaries quoted in the
Beommanggyeong gojeokgi

Even if much of Tachyeon’s own thought is found in the prose of his
Beommanggyeong gojeokgi, “following the tracks of the ancients” means that
he did a meticulous reading of the previous commentaries on the Sutra
of Brahma’s Net, including Zhiyi’s Yishu &%, Fazang’s Jieben shu AR,
Chuan’ao’s 2 Ji 32, Wonhyo's Yogi %32, Uijeok’s So %i, and so forth, and

because of his assessment of their shortcomings and his availing himself to
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their strong points, it was said of his work that “it is truly the authority in
the exegesis of Brahma’s Net because it transcended all commentaries past
and present.”® As can be seen in the below chart of citations, in the writing
of his Beommanggyeong gojeokgi, Tachyeon cited from forty-three sutras,
tour vinaya works, and twelve treatises. He also deeply investigated all the
various commentaries on the work, including all information available from
traditional accounts as well as secular discourse, a truly broad undertaking.
His main scriptural sources were the Flower Ornament Sutra, Nirvana
Sutra, Sutra of the Deathbed Injunction, Sutra of Masijusris Questions, Sutra of
Primary Activities, Sutra of Good Precepts, and the Great Collection Scripture,
etc. As for treatises, in accordance with his reputation as patriarch of
Haedong Yogicira, he cites extensively from the Yogdcirabhimi-sistra. He
also cites extensively from the Mahaprajiaparamiti-sastra X% B and the
Dasabhimika-vibhasa 1R % 7. He also makes extensive usage of the
previous commentaries by Fazang, Wonhyo, and Uijeok. He furthermore
cites extensively from Chinese traditional accounts and secular literature that
are not found in extant canonical sources, further exhibiting his wide mastery
of the philosophical literature of the era. The following chart list the number
of quoted passages found in each cited text (sutras, vinayas, treatises, and

commentaries), along with the number of times these have been confirmed.

Number Canonical Source Cited Separately Identified
Roll 1 Roll 2 Roll 1 Roll 2
1 EEE 5
ERER 7
4ol 42 4
2 W= 7
3 LA MEE R
do PR P A3, 6 3
e LR EE 2

8 No source for this quote provided in original Korean essay.
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4 ES
rggx
ECEN 3

5 e
BT

6 EREE
£ RAE

7 BN
ERX
EX X

8 Rz

9 ER A
ERRAR
R
Jo A,

10 P S
=REER
mk£F

11 PREERIER

12 EpERLE

13 ERRLEs

14 +ibig =

15 f~Ex

16 ERARER
EEAER

17 TEHRAEEES

18 HikFEs

19 hERRRER

20 Jo 2 KA LE S

21 RIS A
Jodfe BRIE

22 S EX T
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23 b 82X ) 1
24 R A8 1
25 EERR 1
26 RBLER 1
27 BERSER 1 1
28 JoiF £ 3
29 o 448 1

4% 1
30 ECERS 1
31 do 3G RIS 1
32 R ELEH, 1
33 EERTER 1
34 FT B E 48 = 1
35 ECE SV AL 1
36 L HPE 1
37 FEmE 1
38 BHRE 1
39 RER 1
40 ECE 24 1
41 A i 1
42 P e 1

g 1

do i 2AE 2

Table 6: Scriptures Cited in the Beommanggyeong gojeokgi

Number Vinaya Name Cited Separately Identified

4 Roll 1 Roll 2 Roll 1 Roll 2

1 E 3
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2 G 1
it = 1
k% 1
3 = 1
+3 1
4 wH =
#= 1
# 5 1
S A 1
Table 7: Vinaya Texts Cited in the Beommanggyeong gojeokgi
Number Treatise name Cited Confirmed
Roll 1 Roll 2 Roll 1 Roll 2
1 it 26
i & 13
ot 2
A 6
S 3 s 4
Jo Hirdhe = 4
EpEm 12
do EpE R 1
2 b= 12
ECE - Er 1
Xz 5
Todyim = 1
3 +E= 1
HHEH = 5
do R 1
THERELEE 1
4 M= 1
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5 T+ 1
R H 1
6 FER= 2
dodkfam = 1
7 Lo df KR 1
i 1
8 o 1
9 1Bé= 1
124 1
o= 1
10 ERwE 1
11 do $ik 1
12 TR 1
JoFFtid R 1
13 do K w3 1
B AR 2
14 +#w= 1
15 -4, SAE 1
16 ttm= 1
tt== 1
b +A= 1
oAt = 1
17 st A 1
Table 8: Treatises Cited in the Beommanggyeong gojeokgi
Number Scholar name Cited Confirmed
Commentary Name Roll 1 Roll 2 Roll 1 Roll 2
1 pCR = B 1
Jo S 4
2 HERER = 2 8
3 A= 3




29

4 T B 2 1
5 B = 1
o fE A= 1
6 JbF M E AR = 1
7 Fo b= 2
WEH e = 1
8 T 1
9 e E o) 1
10 Yo RKE 1
11 Lax 1
12 FEAE 3
o R &L 1
Yo FEHR 1
13 i 2
14 BHh= 1
15 AR 1
16 Yo A 1
17 Jo A
18 EAERE 1
19 e H NI 1
20 HRTE 1
W3 = 1
21 A= 1
22 EAE R
1430 1
fh3de 1 3
23 HH 1 1
24 = 1

Table 9: Scholars and Commentaries Cited in the Beommanggyeong gojeokgi

As seen above, the Mahayana scriptures most frequently cited by
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Tachyeon in commenting on the Suzra of Brahma’s Net are the Nirvana Sutra
(16 times), Sutra of Manijusri’s Questions (11 times), and the Flower Ornament
Sutra (10 times). In the second fascicle that deals with the precepts there is
a high concentration of citations from the Nirvana Sutra, Sutra of Wholesome
Precepts, the Sutra of Primary Activities, as well as seven citations from the
Sutra of the Deathbed Injunction. The first fascicle, on the other hand, which
deals with the practice stages of the bodhisattvas, relies more on the Flower
Ornament Sutra. As for Vinaya texts, he cites the Four Part Vinaya ©54%
seven times, and the Five Part Vinaya Z54¥ three times. As for treatises,
he cites the Yogdacirabhumi-sistra sixty-nine times, the Mahaprajridparamiti-
sastra nineteen times, the Dasabbimika-vibhasa THER %7V nine times,
and so forth. The high concentration of quotations from the Yogdcarabhimi-
sastra and other Yogacara works is clearly a result of his being so well versed
in this tradition. At the same time he mixes citations from Yogéacara and
Tathagatagarbha works in a way that reflects his basic syncretic approach.
Next, regarding the citation of individual scholars or their commentaries,
Fazang is number one at ten citations, followed by Uijeok at three. Wonhyo
is just mentioned by name without reference to a particular textual source.
References to Fazang are to his six-fascicle Fanwangjing pusa jieben shu 3t
#9148 E Tk A A references to Uljeok are to his three-fascicle Bosa/ gyebon so
EpEARAR. References to the Gyebon gi # 43T are most likely pointing to
Seung-eom’s Beommanggyeong sulgi ¥ #34£32. Influences from Wonhyo's

commentaries on the bodhisattva precepts can be discerned in the text.

C. Characteristics of the Beommanggyeong gojeokgi

As shown above, Tachyeon’s Beommanggyeong gojeokgi relies exte\nsively on a
range of sutras, vinayas, and treatises in explicating the Susra of Brahma’s Net.
In classifying the characteristics of the precepts and the maintaining and
transgressing of the Brahma’s Net precepts, he blends the doctrines of the
Tathagatagarbha and Yogacara-based interpretations without any discernible

preference. Moreover, it is precisely due to the care he took in investigating
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works of previous commentators and utilizing their strong points, that his
commentary has taken a special place in the area of research on the Suzra
of Brahma’s Net. Since subsequent scholars have come to realize that the
Gojeokgi needed to be consulted in the event of any future research on the
sutra, below we will examine its various distinctive features.

The most prominent overall aspect of the Gojeokgi is that despite the
number of famous commentaries written by major figures in the Tiantai,
Huayan, and Faxiang traditions, almost all of them were limited in their
coverage to the second fascicle. There were a few that treated the first fascicle,
and almost none that explicated both. Thus, in the aspect of its treating both
fascicles of the sutra, the Gojeokgi is an extremely rare commentary. For
example, the well-known commentaries by Seungjang ¥#it, Faxian 54t,
Daoxuan i##, Chuan’ao 2, Lishe #1i, Puyang #45 and so forth only
cover the second fascicle, while Zhiyi, Fazang, Uijeok, and Mingkuang #AB%
only explicated the verses of the second fascicle. Tachyeon on the other hand
fully explored the full text of both fascicles. Regarding this point, Shosan 7# ¥
says in his Bonmokyo koshakuki kogi 344 ¥ T MK “Among all the
commentaries on the text, it is only Tachyeon’s that fully investigated the
meaning of the scriptures thoroughly in both the first and second fascicles,
thus surpassing all others.”

Another distinctive feature of the Gojeokgi is that in the second fascicle of
the sutra, only the “characteristics of the precepts” from below the verse are
separately taken out and placed together with the explanation of the format
for receiving the precepts and the preface to the precept. Furthermore,
the placing of the transmission verse at the end to establish a system
for applying the precepts at the precepts meeting makes this into a true
bodhisattva pratimoksa—a bodhisattva precepts sutra, or a Brahma’s Net
precepts sutra. However, because the sutra writers did not originally apply
a heading to label each of the ten grave and forty-eight minor precepts,
each commentator felt obliged to add his own heading that would serve
to summarize the characteristics of the precept that was to follow, and
these vary from commentator to commentator. If the labels applied to each

precept by the various commentators are compared, the labels applied by
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Taehyeon characterize the content of each precept with the highest degree
of description, and thus commentators in subsequent eras tended to use
Taehyeon’s labels. If we just look at how Taehyeon labels the first ten grave
precepts in comparison with the other commentators we can readily see how
it best captures the sense of the precepts. For example, in his Bonmaokys yokai
kaimon FHEZMAM, Myorya 473 (1705-1746) praises the creation of
the label ‘the prohibition of pleasurable killing’ by Tachyeon as the label for
the first grave precept. Thus, the label applied by Taehyeon is considered to
be excellent. We can gain a sense of the difference in approach in the labeling
of the precepts by Tachyeon by comparing his rendering with that of some of

the other major commentators in the case of the ten grave precepts.

First Precept ~ Second Precept Third Precept  Fourth Precept Fifth Precept

Tachyeon K¥  HERAR  HBEAMDKR  BEFHR  BOXER B I 2 R,

Faxian 4k R HER YR HEFER

Zhizhou % Ji T, TR 2 AR THAE AR

Mingkuang AR # AR, TR, AT AT R KEZFER, BB &,
Seungjang B3t REAR 1 25 %, THE R TR, BB,
Uijeok ## B HR HER R BB A,
Fazang % B, H & IE R, HIER, BT AR
Zhiyi %38 A Bk 2 . BE A

Table 10: Comparative Chart of the Labeling of the Headings for the Ten Grave Precepts

Sixth Seventh Eighth Ninth Tenth
Taehyeon KA A Bt AR BASZER BARRAMR BHFEFR
Faxian EALED MO MM A,
Zhizhou RERE AR THIR A TRHA
Mingkuang R LB BB MR pe R BSTRBH BE AR
K &
Seungjang wekEk  AMSed B MASHA  HHk
Uijeok R R BB AR BERER BRZER BFEZTR

Fazang FB AR B 3 5 e AR, Bl AR, B A, EES ¢4
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Zhiyi EACP SR AR, BEmER  BOTRRER FEHAR

Although the discussion of the framework of the three groups of pure
precepts =% doesn't come up in the text of the Susra of Brahma's Net
itself, Uijeok’s Bosal gyebon so &M A says:

The prior ten grave precepts T Z#& are the restraining precepts # & &..
The latter forty-eight precepts constitute the remaining two groups. The
sutra explains the restraining precepts as equivalent to the ten pargjikas +
# % % . The precepts for cultivating goodness # &% are equivalent to
the 84,000 dharma gates. The precepts for gathering in sentient beings ##
# &K are the compassion and joyful giving that transform all sentient
beings, so that they will all obtain peace of mind. Also, among the forty-
eight (minor) precepts, the first thirty are those of cultivating goodness.
The latter eighteen are those of bringing benefit to sentient beings. Of the
forty-four minor precepts in the Bodbisattvabhimi-sastra, the first thirty-
three are the precepts for cultivating goodness. The latter eleven are the

precepts for bringing benefit to sentient beings. (T 1814.40.670a16-22)

Fazang’s viewpoint is that the reason why the ten pardjikas of the Sutra
of Brahma’s Net give priority to the stopping of evil here is because even
one labels them as disciplinary precepts, since one doesn't kill living beings,
the compassionate practice for the benefit of others is already established.
Because one doesn't steal others’ things, the purifying practice of lessening
desires is also established, and this being the case, the lifestyle of stopping
evil is already linked together with the practice of cultivating goodness.
When seen from the aspect of the three kinds of purifying precepts as
removing evil, all are disciplinary precepts. Moreover, because such works are
for the purpose benefiting sentient beings, none of them are different from
the actual practice of the precepts for the improvement of the condition of

sentient beings. Tachyeon says:
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Each of the ten precepts fully constitutes the three classes of precepts.’

In this view, the ten precepts completely clarify the intention of the
characteristics of the three classes of the precepts. However, Tachyeon does
not hold this to be true for the ten grave precepts alone, since, in his view
of the forty-eight minor precepts, each one includes the meaning of all
precepts. In this way, he advanced his thought on the matter one step further.
Moreover, in Myorya’s Bonmaokys yokai kaimon, while interpreting meaning
of three classes of binding transgressions of the bodhisattva precepts =42
12, he introduces Taehyeon’s new opinion concerning the three fetters, the
transgression of precepts, and the nontransgression of the precepts in his

own Commentary.

D. Influence in Japan

As shown above, Tachyeon’s Beommanggyeong gojeokgi not only had its own
distinctive approaches; it thoroughly relied previous masters’ precedent
teachings, such that it surpassed all previous commentaries; thus it was
read widely not only in Silla, but in other lands as well. The presence of
Tachyeon’s name in records in Japan found at the Hoki'in f#8% at Koyasan
=20 indicates that the Japanese were aware of his existence by 753. In
China, the Bosal gyebon jong-yo, the Yaksagyeong gojeokgi 3 FR4E3 %32 and
others were published under the title of Blue Hill Dharma Anthology # fi%
% in 1920 at the Jingling Sutra Publication Bureau £ %45 &, but whether
or not these works were published in China at an earlier date remains to be
investigated.

One of the most interesting aspects of the history of the reception of
the Beornmanggyeong gojeokgi is that although it did not receive that much

subsequent attention in Korea, Japanese scholars became deeply interested—

o dosbgR——F R =Ra& K (T 1815.40.708c6)
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almost obsessed with it. With Ganjin’s 48 (688-763) arrival from China,
the full gamut of Hinayana and Mahayana precepts first became available
in Japan. The first Japanese commentary on the Susra of Brahma’s Net was
written by Zenju &2k (724-797) in the four-fascicle Bonmaokys ryakusho,
after which numerous commentaries appeared. Zenju comments on both
fascicles, and it is obvious that it is based on the Gojeokgi from the content of
the explanations, as well as the fact that Tachyeon’s precept labels are used.

The extent of Zenju’s reliance on Tachyeon in this commentary begins to
suggest the extent of the influence of the Gojeokgi on Nara-period (710-784)
Japanese Buddhism. Another example can be seen in Kiukai’s = # (774-835)
Bonmakyo kaidai 3EH4E fEAL, estimated to have been written in 828, where
the titles of the precepts were given both in Sanskrit and Chinese, along with
an explanation of the meaning of each word. The deeper implications are
elucidated while quoting Tachyeon’s interpretation along with the positions
of Zhiyi and Fazang.

Attention began to be paid to the bodhisattva precepts at the time of
the controversy on rules and disciplines between the southern ##t (Nara)
and northern Jt48 (Hieizan) centers of Buddhist studies. And during the
Vinaya revival of the Kamakura period even more attention was paid to the
bodhisattva approach to the precepts taught in the Sutra of Brahma’s Net.
‘Therefore, numerous commentaries were produced on the sutra, along with
repeated subcommentaries, abridgments, lecture notes, and other forms of
exegesis. Among these, a large number were further elaborations and other
forms of usage of the Gojeokgi, which came to be the basic text used for
research on the Mahayana precepts. The below table represents only a start
at identifying the Japanese commentaries that worked in one way or another
with the Beornmanggyeong gojeokgi. Hopefully this data will be properly filled
out by other scholars in the future.

ND = BAX#ESG T = REHEXRLE; Z = ke

Title Vols.  Author Author Date Extant Presently contained in

1 EmeEaE 3 fasc. KHE&E 742-764 yes 7 1-60-3, T 40-689




36

I. Introduction

L R bk

2 fasc.

2 yes ik 341 (1689),
JE BRFARGFIIE
3 sgd et 1book HLE#RI 1201-1290  yes G AR (1275),
BT HHIT
4 LAt 2 fasc. SLEARFM  1201-1290  yes Ak 35 (1690),
Hh K, #-1-23
5 REedEAsE 10 fase. FERFE  1201-1290  yes ND #19 fasc.
AT KRAFR 52
6 EHEETERMESY 10 fasc. SHARLRIT 1273-1312  yes ND #19 fasc.
RRAFHR 52
7 3 EE TSRS 14fase. TEAEAKE 1240-1321
8 R#mEiEwiiEsy 10 fasc. Bk 1333 yes ND vol. 20
RRAE F5 53
9 HmEdiInsAL 10 fasc. Z#E#FEHE  1356-1361  yes ND vol. 20
KA FRF3
10 L TR Hd 6 fasc. HE&E 1681-1683  yes AT 257 (1685),
AR 3421, HE K 2424-30
11 EMEFERHR Sfasc.  BEAEAH 1688-1703  yes ik 154 (1702),
Kk 2424°71, EX
1182-76
12 dmediEend 6 fasc. REARE  1645-1707  yes AF 347 (1686),
ALK 2424-42, B
1182-81
13 RMEFTRBREIL 4fasc. REEARE 1645-1707  yes B, FELK 2424-45
i Tk 24T, FE R 2424
46, 5K &A% 276
14 RMEEERREIL Sfasc. REARE 1645-1707  yes BA, FEK 2424-45 7T
A 24T, AL K 2424
46, 5k Ef% 276
15 HMEFTRRESL  6fasc. REARE 1645-1707  yes Kk 447 (1707),
Rk ek 242438
16 #EFFRA#/S 10 fasc. @EHRE 1731 yes (1716), JEX 1182-77
17 d#gFided#4e 1fasc. F8 yes TR 11457 (1726),
Fl4% FEK 2424-40
18 g F A #L 5 fasc yes B, ek 2424-11
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FILH

1 fasc.

19 by yes FHR12457)(1727),
ik & 20 FAAE
20 HaEHFEIRER 1fasc. L@Bi&E 1823-1907  yes Forli &k F
& mk -1 23
21 EHasE TR 1fasc. EwRikiE 1823-1907  yes Bimfeif) &k 55,
HEL K, 40123
22 HHEEIRAAEM 1fasc. L@EB##A 1823-1907  yes Bigfaif A2k F5,
S BELK, # 123
E XK 1182-83-84
23 st#mditie &k 8fasc. HWHAEH yes BA, B
24 HHAEE TR 4 8 fasc. T4
25 RMEHFERE B Sfasc.  EEH yes B, K 266-12
26 HE#ABF TR T fasc. 2fasc.  @R#E yes ZK,
ME L 2REE 48 821304
27 H#adidi b fasc. 3 fasc. R, FEK 242437
28 L#medriEentd 2 books yes BRI,
29 H#mekiE Ak 1 fasc. GK, WA
30 HEAEEHE 2 books 1526% yes  (1526), BA HL
HkLE
31 dFaEs 8 fasc. 1644 editions yes (1644), 3£ X 242470,
X 118275
32 kWL TRE 1 book yes BNER BR, &L
e
33 dHEFEfase ET 2 fasc.  RE yes R I 154 (1564), &k
34 JEHF TR 1fasc. @l 1683-1796  yes By K 266-43
35 HEER @R 3 fasc. AL yes (1275), fe Kk 242477,
E X 1182-185
36 HHF T ETERE) 1 fasc. yes (1332), K &I LK
37 T TR 1fasc. Fik 1231 BFA  yes (1231), kR4
38 s 4 1 fasc. yes A, S F
39 M#AFiEHE R A 1 fasc. yes (1329), B A& RRF
40 M F IR 1 fasc. ) yes (1240), & A& R XF
41 e Em 1 fasc. FA, e
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42 tmedEeit 6fasc. FH yes B, EhHF

A
43 RS IR 1 fasc. yes B, RER

X3

44 My 2 fasc. yes (1716) B4, &F LK

AR
45 HHEBHRR(KHKE) 1fasc. HEFFLR yes ESES i
46 FEAE) (FTHALAE) 110 fasc. & F yes G, L F IR
47 ¥AEEmEE TR 4fasc. HwRLE yes (1887), wARBEF
48 HWEARAZRSE F5 1 fasc yes (1244) 3B K, &F LK
49 HEEEA FEE 1fasc. B yes (1675), & K3
50 kMEBEA FEAK 1fasc.  Fk yes B, B RMF
51 FaEzma#r] M4 1fasc. $HS yes (1571) & A, R XF
52 LT ZRME R yes (1686)4~3FI,

(54 ) RS ST
53 HHFE—, &, 4 EoEI RRF

£, A HEE
54 EHIE AR SRR 1fasc. MARZH yes XIE X
55 JEHgLE i L 19 fasc. #AELF no

BREE

56 JEHALEdiE L 4fasc. SR FRAEE no
57 HHEEIELE 10 fasc. FHlo4gd no
58 JE#ALEF EAE 1fasc. HH no
59 HHEEEH% 3 fasc. &3 no
60 HHAEL Ty 1fasc. EmPH no
61 HEHgk T 30 fasc. 2 no

Table 11. Japanese Commentaries on Taehyeon’s Beommanggyeong

As can be seen above, more than sixty Japanese subcommentaries on the
Beommanggyeong gojeokgi have been identified. This can probably be attributed
to the fact that from the earliest period, by far the most research conducted on

the Sutra of Brahma’s Net was done through the Gojeokgi. The reasons for the
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richness of Tachyeon’s commentary can be surmised as follows. After starting
out with a deep study of the Huayan doctrinal approach of interpenetration,
Taehyeon turned his attention with deep fervor to Yogicara studies.
Therefore even in case of classifying the characteristics of the precepts and
maintaining and transgressing etc., of Brahma’s Net precepts, the interpretive
perspectives of Tathagatagarbha and Yogacara can both be seen. Moreover,
in their explications of the Suzra of Brahma’s Net, exegetes from the Huayan
camp declared the sutra’s content to be that of “lesser Huayan” s ¥,
and tended to pay exclusive attention to the Huayan-related content of the
first fascicle. Commentators from the Vinaya camp on the other hand only
concerned themselves with the second fascicle. But the Beommanggyeong
gojeokgi treated both fascicles fully. Thus, later commentators not only greatly
valued the Gojeokgi, they sifted through it from top to bottom, from right
to left, freely citing, annotating, and adjusting it over and over. And so the
Gojeokgi became a veritable all-purpose textbook for the study and teaching
of the Mahayana precepts. However, it did not end with merely introducing
and quoting the positions of other scholars, it was used as a touchstone to
clarify important problems, so that later scholars—especially researchers of

the Sutra of Brahma’s Net took at as their most prized text.

E. Taehyeon’s Interpretive Approaches toward the Sutra of
Brahma'’s Net

In the section “establishment of subjective and objective” A&7 in his
Bosal gyebon jong-yo Tachyeon notes discusses the difference between the
sravaka precepts and the bodhisattva precepts, stating that the bodhisattva
precepts were different from the $ravaka precepts on three points in terms of
reception and violation.

First of all, with the bodhisattva precepts, it is assumed that anyone—
except for someone who has committed one of the seven heinous acts—will

be able to receive them as long as the preceptor’s lecture is understood [ %A
g precep

B 45-78].
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Moreover, if the bodhisattva precepts regarding bodily behavior, speech,
and thought are compared with the $ravaka precepts regarding bodily
behavior and speech, we can see a difference in what is judged to be proper
observance or violation between the cases of the sravaka precepts that
regulates misdeeds without consideration of motive and expediency, as
contrasted with the bodhisattva precepts that emphasize the spirit of the
benefit of others J& R F 448,

The third difference is that the §ravaka precepts depend on five kinds of
conditions for violation, and the bodhisattva precepts depend on four kinds
of conditions. Because they are taken all at once, the §ravaka precepts are
completely broken even if one grave violation is committed, whereas this is
not the case with the bodhisattva precepts #7Fl%48.

In the section on distinctions in practice in his Doctrinal Essentials,
Taehyeon also says that in order to well observe the bodhisattva precepts
one must first become intimate with a spiritual teacher #.# &4, well hear
the correct Dharma #%H] iE 7%, and well understand the principle of the
impermanence of all activities and the selflessness of all dharmas 4324 &.
Finally, one should practice as the teacher has taught 4o34447. Then, in order
to practice as the teacher has taught, one must first maintain correct thinking
# E 4, fully train oneself through the perfections 7% # % %%, understand the
differences in the relative gravity of individual precepts $2 %%, and be able
to recognize when one has observed them or broken them #4248. However,
regarding the relative gravity of the precepts, he said that the latter four
among the ten grave precepts are the four kinds of pardjika dharma explained
in Yogacarabhimi-sastra, which are the fundamental grave precepts. Here we
can see the example of Tachyeon’s availing himself to the Yogécara precepts
in his interpretation of the Brahma’s Net precepts.

He also explains the observing and violating of the precepts in terms
of general characteristics, specific characteristics, and their ultimate aspect,
but we can see that this framework is derived from his reading of Wonhyo’s
Bosal gyebon jibeom yogi &% & AHFAL%3T. This kind of interpretation of the
Mahayana precepts on the part of Tachyeon is expressed in the same way in

the Gojeokgi. That is, Tachyeon speaks of there being three aspects: the aspect



41

of receiving the precepts %##7, the aspect of observing the precepts &+
P9, and the aspect of violating the precepts J2%F7; he provides a detailed
explanation for each. For receiving the precepts, first sentient beings of the
six destinies must simply understand the Dharma teacher’s words, and then
give rise to the mind bent on the attainment of unsurpassed enlightenment.
Then, there are two ways of receiving the precepts. Since bodhisattvas have
the option of taking them partially, while sravakas must take the full set of
precepts all at once, there is no such case of §ravakas who have partially taken
the precepts. As for the method of receiving the bodhisattva precepts, the
view of Tachyeon—who acknowledges the partial reception of the precepts—
is that from the three pure groups of precepts, the methods of the reception
of the restraining precepts # £ A& include both full and partial reception;
this can be seen as being influenced by the interpretation of Uijeok, who
said that as to the method of receiving the precepts, the reception of the
precepts related to the cultivation of goodness and the precepts for the
improvement of the circumstances of sentient beings is called “full reception
of the precepts,” and that the reception of the precepts of restraint alone was
called separate reception. Perhaps Tachyeon accepted Uijeok’s view here, and
developed the idea of partial reception out of separate reception as being
something different.

In the case of the violation of the precepts, Tachyeon said that since the
bodhisattva precepts—as distinguished from the $ravaka precepts—can
be received partially, it follows suit that the violation of only one does not
necessarily entail the violation of them all as a set. Moreover, according to
the Sutra of Primary Activities, since the bodhisattva precepts take mind as
the essence, and because the mind is never exhausted, the precepts can also
never be exhausted. However, great emphasis is placed on the aspiration
for enlightenment, since he says that the precepts would be lost if the great
aspiration for enlightenment was deliberately abandoned. And, violation of
the grave precepts is of two kinds: in the case of a high-level practitioner,
violation of the precept means to break the precepts of restraint; in the case
of the middling-level and low-level practitioner, it is considered a taint, but

one does not fully lose possession of the precepts. In the 40th minor precept



42 I. Introduction

of the Sutra of Brahma’s Net, someone who commits one of the seven heinous
acts cannot receive the precepts in his present lifetime; in the conclusion of
the ten grave precepts it says that if one of the ten grave precepts is broken,
one will not be able to arouse the aspiration for enlightenment in this
lifetime. As for this case, Tachyeon offers a conflicting proposition by saying
that if one has committed one of the seven heinous acts, wouldn't it be the
case that the crime can be erased by repentance? But he does not offer a
final determination as to which is correct. Together with this, regarding the
position that if someone violates the ten grave precepts they cannot give rise
to the aspiration for enlightenment, Tachyeon says that if one violates the ten
grave precepts as well as commits one of the seven heinous crimes one cannot
receive the bodhisattva precepts, but aside from this, one can receive them.

With this as the basis of his argument, he cites the Yogdcirabhiumi-sistra
and the Sutra of Primary Activities to support the position acknowledging
the possibility of the re-reception of the precepts. In the case where the
seven heinous crimes are added on top the violation of the ten grave precepts
and one is constrained in being unable to receive the bodhisattva precepts,
for the purpose of allowing for their re-reception, it can be surmised that
there was an intention on the part of Tachyeon to get more people to try
to undertake bodhisattva precepts. Moreover, seeing from the perspective
that one could be called a bodhisattva even if he only partially received the
bodhisattva precepts, it does not seem unreasonable to think that he had a
personal intention to broadly expand the scope of the bodhisattva precepts.
Because this kind of interpretation seen in Tachyeon cannot be found in the
commentaries of Fazang, Zhiyi, or Uijeok etc., we can be fairly certain that
this was his own personal understanding. Moreover, with the intention of
Tachyeon try to have it so that people would receive the bodhisattva precepts
more and more easily was directed toward the aim of popularizing Buddhism
and increasing the number of lay believers, he may have seen these kinds of
developments as being effective toward this end.

Taehyeon, despite his Yogicara background, in his explication of the
sixteenth minor precept takes the position of universal Buddha potentiality.

That is, according to the Nirvana Sutra, “If you say that sentient beings
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definitely have the buddha nature or that they definitely do not have the
buddha nature, you are slandering all three treasures of Buddha, Dharma,
and Samgha.” Because this can also be seen in Uijeok’s annotation, we can
guess that Tachyeon got it from there. In regard to the passage in the Susra
of Brahma’s Net that discusses the possession of the buddha-nature by all
sentient beings, the Gojeokgi says:

'The “Seeds of Buddha-nature” are the essence of the precepts. “Mentation”
% refers to the manas; “consciousness” 2 refers to the six consciousnesses;
“mind” & refers to the eighth consciousness; “form” & refers to the
five faculties. All those who have these kinds of feelings and mind
are contained in the [family of] the Buddha-nature—all will become
buddhas. How so? “It is precisely because of these ever-present causes
[in the form of the precepts], that there is always an abiding Dharma
body.” Sambodhi is the cause. The word “precisely” is repeated because
it is precisely the cause of the effect. Since this occurs just as it should,
there is precisely the reward and transformation[-bodies], as well as the
eternally dwelling Dharma body. As for “in this way the ten precepts
are manifested in the world” and so forth: in the verbal transmission of
Sikyamuni “appearing in the world” is none other than these Dharma-
precepts which should be received and upheld. This is because it is based
on this that one expresses the fruit of one’s own buddha-nature. Therefore
the verbal transmission is now offered for this great assembly. The words
“these are the precepts for all sentient beings, whose original self-nature
is pure” shows the true nature of the precepts, expressing that all sentient
beings have the buddha-nature, and therefore become buddhas. (HB]
3.443c3—c15)

Thus Taehyeon takes the position that all sentient beings have the
intrinsic potentiality to become buddhas. Here Taehyeon’s position is
different from that of Seungjang, a Silla Yogécara scholar-monk who studied
in China. In his explication of the Sutra of Brahma’s Net Seungjang took
the position of the theory of distinction in five natures Z/ & %|—that in
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addition to those with bodhisattva nature and indeterminate nature there
was a category of sentient beings who could not attain enlightenment. By
comparison, Woncheuk thought that icchantikas could also become buddhas.
So in terms of buddha-nature theory, Tachyeon tends toward the direction
of Woncheuk. In fact, the position that icchantikas also have the Buddha
nature is also confirmed in other writings of Tachyeon. Moreover, regarding
the claim that the Buddha nature definitely exists or definitely does not
exist is tantamount to denigrating the three treasures, Tachyeon follows the
argument made by Wonhyo that even such practitioners as the icchantika can
also become a Buddha, and that attachment to the existence or nonexistence
of Buddha nature is a type of nihilism. Therefore, this opinion of Taechyeon,
which holds that all sentient beings have buddha-nature and can become
buddhas, is in accordance with the views of Woncheuk, Wonhyo, Uijeok, et
al., but differs from that of Seungjang. Moreover, when this view of Tachyeon
regarding Buddha nature is juxtaposed with the allowance of the re-reception
of the precepts and the partial reception of the precepts in the bodhisattva
moral code, the equality of all human beings in essence fits together well

with the notion that anyone can receive the bodhisattva precepts.

4. Meeting the Demands for Secular Relevance

A.Taehyeon’s View of the Sutra of Brahma'’s Net and “Filial
Piety” % and “Obligation for Kindnesses Received” &

Next, we look at the Sutra of Brahma’s Net from the perspective of its
inclusion of the notions of filial piety and obligation for kindnesses received.
These aspects, along with the discussion of the role of kings, are cited by
those who believe that the text was authored in fifth-century China while
consulting the traditional sutras and vinayas that had been transmitted
from India. One significant characteristic of the Sutra of Brahma’s Net is
the inclusion of the indigenous Chinese concept of filial piety. Compared

to Wonhyo, Seungjang, and Uijeok, Tachyeon discusses this notion of filial
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piety fairly extensively. Some of the discussions by Taehyeon on filial piety in
the Beormmanggyeong gojeokgi are as follows:

“Piety” means to be devout. “Obedience” means reverence. Knowledge of
kindness received and the repayment of that kindness are none other than
the way of piety. There are two kinds of kindness that are received. One is
the kindness received in the raising and nourishing of one’s earthly body,
which means the kindness received from one’s father and mother. The
second is the kindness received in the nourishment of one’s Dharma body,
which means the kindness received from one’s monastic teachers and so
forth. Since material goods and the Dharma are two kinds of things, the
kind of homage they should be paid is also of two kinds. The honored
monks and three treasures mentioned here are the helpers, in order of
priority, in attaining the way. This is why primary and secondary supports
are distinguished. “Piety” being called “moral discipline,” and being called
“restraint,” is because piety is considered to be the most fundamental
of all kinds of behavior, the essential path of the ancient kings. Moral
discipline is the cornerstone of myriad wholesome activities, the original
source of all buddhas. Wholesomeness springs from this. Piety is called
“moral discipline” and unwholesomeness is extinguished from this—it
is also called “restraint.” Thus, although their names are different, the
meaning of piety and moral discipline is the same. (HB] 3.447b11-18)

Question: In secular propriety, the rule is “In the case of harm done to
one’s ruler or father, not to exact revenge is unfilial.” How is it that when
harm is done to the king or one’s parents that revenge is a violation of
filial piety?

Answer: There are two kinds of filial piety: the first is conventional
filial piety, wherein one repays malice with malice. It is like extinguishing
a fire with grass. Then there is ultimate filial piety, wherein one responds
to malice with compassion. It is like extinguishing a fire with water.
Since one already believes that the beings of the six destinies have once
been one’s mother and father, how could we, for the sake of one parent,

inflict further harm on another parent? This killing of the present parent
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will result in rebirth in hell. If you can just feel pity, you cannot go on to
exact revenge. Therefore the attitude of compassion dissolves resentments,
quickly bringing them to closure. This is the most filial of the filial. (HB]
3.465b11-23)

The point of the present text is that one should give rise to the great
vow to be filial and respectful to the two main parties to whom one has
obligations: the first is the obligation to those who protected, raised, and
gave birth to one’s physical body—one’s father and mother. The second
is the obligation to those who have nourished their Dharma body—one’s
teachers and the samgha. With piety and respect as the cause, and the
great vow as the condition, that which one has vowed to achieve is

achieved. This is the main point here. (HB] 3.470a7-9)

Although the awareness of the reception of kindness and the repayment
of that kindness is understood to be the path of filial piety, Tachyeon
distinguishes the obligations for kindness into two types. These are the
kindness of nurturing this physical body—for which one is obliged to one’s
parents, and the kindness of nurturing the Dharma body, for which one is
obliged to the venerable monks. Moreover, Tachyeon calls filial piety the basis
of all behavior and the essential path of the former kings, saying “Awareness
of kindness and repayment of kindness are the primary practices of the
bodhisattva. Even death cannot be avoided.”’® Thus we can see the strong
emphasis being placed on filial piety, and we can see a clear distinction being
made by Tachyeon between mundane filial piety and transmundane filial
piety. Since the way of mundane filial piety is to return enmity with enmity,
it is like lighting fire to dried grass and everything going up in flames. In
the filial piety of the samgha one pacifies enmity with compassion, which
is like extinguishing fire with water. “Therefore the attitude of compassion
dissolves resentments, quickly bringing them to closure. This is the most filial

of the filial.” (HBJ 3.465b23) By comparison, while Tachyeon distinguishes

10 (HBJ3.463a8) 4n &R & FHjE AAT 15 Rifg
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these kindnesses into the two of kindness in nurturing the physical body
and kindness in nurturing the Dharma body, Fazang distinguishes them
into three kinds: the kindness of nurturance by parents, the kindness of
guidance by venerable teachers, and the kindness of salvation by the three
treasures. Fazang’s kindness of nurturance by parents and kindness of
guidance from venerable monks are analogous with Taehyeon’s kindness in
nurturing the physical body and kindness in nurturing the Dharma body,
and so it would seem that Taechyeon utilized two of Fazang’s categories
of kindnesses received and left out the third. But this difference reflects a
difference between the two scholars in their understanding of the concept
of obligation for kindnesses received. This is also one good example of how
Tachyeon availed himself to Fazang’s commentary, but still adjusted his own
interpretation according to his own understanding.

Tachyeon also clearly distinguished the two kinds of filial piety as that
of conventional filial piety and that of transmundane filial piety. In fact the
Sutra of Brahma’s Net's own positing that one should not return enmity with
enmity made various commentators feel obliged to explain in why the non-
dispelling of a grudge should be seen as undutiful in the secular world. But
we are unable to find an example of a resolution of this problem of answering
enmity that is like Taehyeon’s clear distinction into mundane and Buddhist
filial piety. In Tachyeon’s emphasis on dealing with this problem of filial
piety and kindnesses received, he is different from Wonhyo, Seungjang, and
Uijeok. But to understand why Tachyeon felt so much concerned about this
point, perhaps we need to think about the society of the Silla of the time.

The story in the Hyoseon Pyeon % &% of fascicle five of the Samguk yusa
of the historical discussion £33 between Jinjeongsa and Daeseong about
upward attainment and abandoning knowledge 474w is all thought to be
from the time of the reign of King Gyeongdeok or earlier. The discussion
between Sonsun )& and the destitute woman £ =% as found in fascicle 48
of the Samguk yusa all has the later Silla as its background. According to I
Giback # &, secular morality and Buddhist faith were in a state of conflict
and adjustment at the time, and ultimately Buddhists felt the need to

make a response to Confucian criticisms regarding the Buddhists perceived
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violations of the principle of filial piety. That is, in the sectarian arguments of
the Hyoseon Pyeon we can see a reflection of the mutual critiques occurring
between the Buddhist and Confucian camps of the Unified Silla period. If so,
Taehyeon, who was active during the reign of King Gyeongdeok, must have
been keenly aware of the complex relationship of secular filial piety and the
Buddhist faith. Thus he differs from Wonhyo, Seungjang, Uijeok, and others
in the degree of attention he pays to this matter. The point that Taehyeon
wanted to assert was that after all, ultimate filial piety far surpasses ordinary
filial piety. That is, Tachyeon does not hesitate to quickly explain that the
“filial of the filial” is the filial piety as the compassionate attitude of equality
that dissolves enmity. However, having said Taehyeon emphasizes ultimate
filial piety as filial piety and kindness received, recognizing the friction
related to the notion of filial piety of the society of the time, he wanted to
provide an interpretation wherein the notions of filial piety in Buddhism and

Confucianism would not be at odds.

B. Other Regulations for Dealing with the World of
the Time

At the time of the conferral of the fortieth minor precept of the Sutra of
Brahma’s Net, aside from someone who has committed one of the seven
heinous crimes, the rest of the people are not distinguished; and world-
renunciants are to pay homage to their rulers and parents. Tachyeon

especially notes the latter part of this precept as follows:

As for “not paying homage to kings”and so forth, this means that whether
or not kings and so forth have received the precepts, none of them have
the merit equivalent to that of world-renouncing monks and nuns.

Accordingly, if monks and nuns pay obeisance to worldly people, such

worldly people will be burdened with immeasurable sin. (HB]J 3.474b4-7)

Seen in terms of emphasis on the merit of renunciant practitioners, we
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can say that after all, Taechyeon is valorizing the lay practitioner over the
renunciant practitioner. That is, the renunciant monks had taken the position
that monks should not pay obeisance to secular rulers. For example, in the
forty-second minor precept, it is prohibited to teach the bodhisattva precepts
to those who have not taken the bodhisattva precepts due to their pursuit of
personal profit, or to evil non-Buddhists or to those who adhere to mistaken
views. However, it was said that an exception can be made in the case of

teaching them to kings. Tachyeon clarifies the reason for this as follows:

“Except for kings” is said because the Buddhadharma is entrusted to
two groups of people. The first are the Buddhist disciples, who have
the responsibility for protecting the internal. The second are the kings,
who have the responsibility form protecting the external. Furthermore,
kings have power, and based on their understanding of the precepts, will

provide support for practitioners; hence, they should know about them.

(HBJ 3.476a3-6)

That is, since kings are being entrusted with the spread of the Dharma, it is
permissible to discuss the precepts in front of them. With this explanation
by Taehyeon according with the understanding of Fazang, a consistent
interpretation can be seen offering the reason for the allowance of the
king’s presence as the entrustment of the Buddhadharma to them. Also
in the sutra itself, it says that on the other hand one should not pay
obeisance to Kings. Thus we can see two kinds of discourse regarding the
acknowledgment of royal authority. Tachyeon is also aware of this double-
sided acknowledgement. In the first minor precept of the Sutra of Brahma's
Net it is explained that the bodhisattva precepts must be taken before
advancing to the kingship or an official position. But in this case, Tachyeon
offers no comment. Moreover, the forty-seventh minor precept prohibits the
king, officials, teachers, parents, disciples and so forth, from, presuming on
their noble rank, acting contrary to the Buddhadharma and the precepts, and
obstructing the construction of stapas and so forth. Regarding this, Tachyeon
says: “There is, in principle, nothing wrong with stopping bad people from
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entering the order, and it is not necessary to carve Buddha images and sell
them in the market. But the rest of these acts constitute a violation.” (HB]
3.477b12-14) 'This is his shortest comment in all of the fifty-eight precepts.
That is, while annotating this precept, rather than adding to the regulation,
he emphasizes those things that do not need to be placed under its
limitations. We can also see in this precept a case where Tachyeon tends to
agree with Fazang. In the tenth minor precept (proscribing the accumulation

of weapons) Taehyeon also takes an unorthodox turn.

As for the naming of this as a minor violation: If one is [gathering
weapons] to protect the true Dharma, then it is not a violation. In the
Nirvana Sutra the lay practitioners are allowed to possess weapons

because they are protecting the Dharma. (HB]J 3. 462b7-9)

In other words, the accumulation of weapons is acceptable in the case
where the purpose is the protection of the true Dharma. This position is also
supported by Uijeok, and we may guess that Taehyeon consciously followed
him here.

Fazang also accepts the possession of weapons for the purpose of protecting
the Dharma and keeping order in society, but does not go as far as to cite
a scriptural source such as the Nirvana Sutra. Uijeok also acknowledges
this exception to the rule against the possession of weapons, and also cites
the Nirvana Sutra to support it, so we can assume Tachyeon was reading
Uijeok here as well. Moreover, in the eleventh minor precept, though there
is a regulation that prohibits becoming an envoy for the country and being

involved with the army, Tachyeon again takes an exceptional position.

If, for the purposes of calming things down and bringing an end to
long hostilities you enter another country, it should in principle not be a
violation. (HB] 3.462b20-21)

Uijeok, by comparison, says that if the purpose is to facilitate mutual

reconciliation, not only are laymen not forbidden from serving as envoys; as
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long as they have no personal involvement, they are also allowed to come and
go among the military. Thus the point referred to by Uijeok and Taehyeon
in their own exceptions to this precept is the same, but the content of their
explanations are slightly different. However, Fazang also makes note of the
exception—if one traverses within the military or enters another state for
the purpose of smoothing the affairs with another country, it should not
be seen as a violation of the precept. Therefore, we have to say that in this
case Tachyeon’s interpretation is rather close to that of Fazang, with the
differences being merely due to the differences of the circumstances of the
place and time in which each scholar lived. The case of Uijeok who lived
immediately after the war of unification, not being in any way involved in
the conflict must have been almost unthinkable; for someone like Tachyeon
who lived within the peace of the stabilized Silla period, the necessity of
such a rule would not have seemed so pressing.

In the twelfth minor precept of the sutra the sale of common people,
slaves, the six animals, and coffin-making wood constitutes a minor
infraction. Taehyeon, labeling this precept as “Don’t Get Involved in Trading
that Causes Trouble for Others,” explains it as follows:

Aside from these debased occupations, the other proper forms of trading
are regulated in specified ways, opening up the way for secular activities.
As the Sutra on Updsaka Precepts says: “When householders obtain
wealth, it should be divided into four parts. The first part should go to the
support of one’s parents and family; the next two parts should be used

for legal commerce; the remaining part should be put into savings.” (HBJ
3.462c¢9-12)

Following the Sutra on Updsaka Precepts, the view of allowing secular
persons to engage in commercial transactions is a position already taken by
Uijeok. Fazang, on the other hand, understands that if the purpose is for the
three treasures or to benefit other sentient beings, or to harmonize them,
then there is no problem with buying and selling in any case. If so, Tachyeon’s

quoting of the Sutra on Updsaka Precepts to interpret the precept is for the
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purpose of drawing emphasis to the point. Especially, the period of stability
and prosperity from around the first century or so after the war of unification
up to the middle period of the Silla naturally brought about the growth of
domestic and overseas commerce, so it can be conjectured that Tachyeon
allowed proper commercial interactions by secular people based on this general
situation of the society at the time. While acknowledging that lay practitioners
would be involved in commerce, Tachyeon also recommends that they not
cheat each other by falsely adjusting scales and other measuring devices. This

can be seen in his annotation of the thirty-second minor precept as follows.

Yet by selling counterfeit articles one can get a lot of profit with a small
investment, so the criminality of this runs deep, and thus this activity is
here proscribed. Here the keeping of weapons is done in order to protect
one’s own property, which is different from the amassing of weapons
discussed in the grave precept, as the purpose of amassing there was for
the enjoyment of killing. Although householders are here permitted to
buy and sell, they can’t do it by rigging their scales and so forth. (HB]
3.469a5-9)

Although Taehyeon is following the commentary of Uijeok in allowing
for a layperson’s commercial transactions, his emphasis on not cheating in the
usage of scales and other weights and measures certainly reflects the social
circumstances of the time. The precepts are something developed within the
standards of daily life, and especially since the bodhisattva precepts are aimed
at both lay and renunciant practitioners, the purpose of the commentary is in

great part for the allowing of a close relation between practitioners and society.

5.Vinaya Thought through the Three Pure Sets of
Precepts

The ultimate goal of Mahayana Buddhism is the perfect fulfillment of
the two kinds of benefit of self-improvement and the improvement of the
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condition of others. The influence of this “two kinds of benefit” approach
can be seen with great clarity within the framework of the three categories
of pure precepts =##&. The three categories of pure precepts are the
precepts for the maintenance of restraint ##4&&, the precepts related to
the cultivation of goodness #-& %%, and the precepts for the improvement
of the circumstances of sentient beings #:%& 4. In other words, these three
categories of precepts are a summary of the Mahayana Buddhist discipline
into the three areas of stopping evil, cultivating goodness, and bringing
benefit to others. These three categories are understood to summarize
the gamut of precepts in Mahayana Buddhism. The first, the restraining
precepts, aim at preventing people from engaging in immoral or otherwise
decadent behavior. The second, the precepts for cultivating goodness, are
aimed at the positive cultivation of all kinds of moral behavior. The above-
mentioned two kinds of precepts of stopping evil and cultivating goodness
are related to personal cultivation—they are intended for self-improvement.
The third category of precepts is those aimed for the improvement of
other beings, teaching and guiding all sentient beings how to stop evil and
cultivate goodness, so that all may proceed together along the Buddhist
path. Thus they are aimed at the improvement of the spiritual condition
of others. A morality wherein there is only self-benefit and no benefit of
others is not correct morality at all, and cannot be called the true Buddha
path. The Buddhist practice can be accomplished for the first time only
with the full consummation of the two kinds of practice of both self-
benefiting and for the benefit of others. For this reason, compared to the
§ravaka precepts, which are nothing more than the restraining precepts
for one’s own improvement, the bodhisattva’s precepts include both the
practices of the cultivation of goodness—a positive and outgoing form of
self-improvement, plus the other-improving practices of bringing benefit
to sentient beings. This is the basic defining characteristic of the Mahayana
bodhisattva precepts. This kind of Mahayana bodhisattva notion of self-
improvement and improvement of others developed as a natural result of
the efforts to overcome the narrow attitude of the $ravaka path that placed

value on one’s own spiritual improvement. Thus, the Mahayana precepts,



54 I. Introduction

which had as their point of departure the criticism of the Hinayana vinaya,
developed along with the historical formation of the bodhisattva ideal, the
geographic transition, as well as the transitions of social upheaval, etc. In this
way the study of Mahayana vinaya was solidly formed. Three sets of precepts
that became the basis of the Mahayana precepts expressed the notion of “the
one includes the many, the many includes the one; the one is all, the many
are one; a single atom contains the universe; a single atom is simply thus.”"'
Thus we see here the Huayan view of the precepts according to perfect
nonobstruction and mutual interpenetration through the view of limitless
dependent arising wherein each single precept fully includes the meaning
of all three classes of precepts. The concurrent development of the system of
the three classes of pure precepts played a major role in the composition of
Tachyeon’s Beommanggyeong gojeokgi and Bosal gyebon jong-yo. However, up
to this point, no matter what, the interrelationship between monastic rules
and moral restraints that existed within the three kinds of pure precepts
became one of mutual inclusion and interpenetration, so the notion of the
two hard and fast categories was eclipsed. But in subsequent generations we
can see a broad range of new doctrinal interpretations linked up to the three
classes of pure precepts. Let’s now look at a few of the further developments
of this new framework.

Three sets of pure precepts were introduced for the first time in the
Mahayana scriptures such as the Flower Ornament Sutra, Yogacarabhimi-
sastra, etc. But although the three kinds of precepts are mentioned in the
Huayan jing, the notion of pure precepts that appears there is an extremely
primitive form based on the path of ten wholesome behaviors. A Huayan-
influenced three sets of pure-precepts thought was taken into consideration
in the development of the Mahayana precepts. Therefore, in the Mahayana
vinaya sutras such as the Sutra of Brahma’s Net and Sutra of Primary Activities
that inherited and developed the notion of the three categories of pure
precepts thought that came from the Flower Ornament Sutra, the previously
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discussed aspect of stopping evil as seen through the three categories is
done entirely through the division of the three categories in the bodhisattva
precepts themselves and is not related to the Hinayana vinayas. However, to
assimilate the Hinayana vinaya canon into the Mahayana vinaya, the three
categories of pure precepts are explained in Yogacirabhimi-sastra. Therefore,
even in the Bodhisattvabhimi-sutra, Sutra of the Bodhisattvas’ Wholesome
Precepts 754 and so forth, which inherited the three categories of
pure precepts thought from the Yogicarabhimi-sastra, in the bodhisattvas
three categories of pure precepts as understood in the very simple manner
introduced above, the precepts of restraint are basically the precepts from
the Hinayana vinaya. Though the interpretation of the three categories of
pure precepts ends up dividing into two systems like this, as the thought
of bodhisattva great vehicle steadily becomes put into practice, both the
Mahayana precepts and the earlier vinaya are applied in practice.

Therefore, even in the Vinaya School, where it became necessary to
elevate the school to Mahayana status, starting with the Yogdcarabhimi-sastra
that took the Hinayana vinaya as the restraining precepts of three categories
of pure precepts, it became necessary for the binding together of the
Mahayana precepts and the Hinayana vinaya. However, the Hinayana vinaya
is included in the restraining precepts of the bodhisattva great vehicle’s three
categories of pure precepts, so the restraining precepts of the $ravakas whose
practices are centered on self-improvement end up becoming the precepts
of the three categories of pure precepts of the bodhisattva whose practice
centers on the improvement of others. Thus there was seen to be a danger
of losing the spirit of the great vehicle which is supposed to naturally follow
a positive course in saving sentient beings. In order to prevent this from
happening, it became necessary to receive the three categories of precepts
through the two methods of full reception i@ and separate reception 1.
And it was Taechyeon who clarified that there were these two methods of
reception of three categories of pure precepts.

In subsequent periods these fully received and partially received
bodhisattva’s three categories of pure precepts were both carried out through

the three methods of reception %47, observance %4, and repentance #1#;
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in the three kinds of application of reception, observance, and repentance in
the case of separate reception though there was no significant difference in
view, but a different understanding is possible in the case of the regulations
for the full reception. In Japan, Saicho abandoned the Hinayana vinaya
in Hieizan, setting up a separate system based on the exclusive usage of
the Mahayana Brahma’s Net precepts. This was in direct opposition to the
system of the Vinaya School based in the southern capital of Nara, and thus
this problem of the full and partial reception of the precepts was brought
to a head. There was no special different view for the separate reception of
the precepts, but regarding full reception, there was a debate between major
authorities right from the start. Among these authorities, notably Kakujo
S (1194-1249) and Kosho #iE (Eizon %45 1201-1290) held radically
different positions. These two scholars addressed these issues in their studies
of Tachyeon’s Beommanggyeong gojeokgi and Bosal gyebon jong-yo. Kosho
wrote the Bonmokys koshakuki buko bunshu 3EH4E I TR MAT LA in ten
fascicles and the Bosatsu kaihon shiy buko bunshu ¥ & AR 44T L in
two fascicles, and Kakujo 5 # wrote the Bosatsu kaihon shuyo zobunshu 37
MARZHELE in one fascicle. Ostensively writing to illuminate the views
of Taehyeon, each ended up clearly staking out his own position—not only
in regard to the issue of fully received and partially received precepts, but
also in their interpretations of Tachyeon’s comments on the characteristics
of the proper observance and violation of the precepts. Since each side held
firmly to his own interpretation without making any concessions at all to the
other side, this ended up in the creation of two distinct schools of thought,
based at Saidaiji XA and Toshodaiji &Z#842<F. Though both scholars
explicated the same Bosal gyebon jong-yo by Tachyeon, if you compare the
Buko bunshu #47 X% and the Zobunshu's # L% respective treatments of
observing and violating the precepts you can see just how far they diverge
from each other. After this, Gyonen (1240-1321) appeared on the scene
and wrote the Tsudiju biku zange rydji fudo ki 8L LB RHFRFL (one
fasc.), in which he detailed the points of contention between the two
schools on points of receiving, observing, and repentance in the aspect of the

tully received three pure categories of bodhisattva precepts, paying special
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attention to the matter of repentance, clearly and impartially articulating
the differences in the position between the two. As compared to this state of
affairs in Japanese Buddhism regarding the vinaya, monks in Silla Buddhism
took the full set of precepts following the original Indian Buddhist vinaya
(the Four Part Vinaya w44%); people in general observed the five and eight
precepts, but the Mahayana precepts were also put into practice. The first
concrete record remaining that describes such practices is found in the
biography of Wongwang, where it states that he was first ordained with
the Hinayana monastic precepts. The bodhisattva precepts are also clearly
mentioned there. Wongwang traveled for study in China, becoming well-
versed in both Abhidharma and Mahayana doctrines. When he returned to
Silla he propagated the Mahayana teachings. He strictly upheld the precepts
he had received as a renunciant monk and as a result was deeply respected
by monks and laypeople alike, who provided him with many offerings. But
he never took any of these for himself, instead giving everything to the
samgha, keeping only his robe and bowl for himself. On the other hand, he
never spared the application of any kind of skillful means for the purpose of
guiding sentient beings; he exhausted his energies in teaching others in the
spirit of the great vehicle bodhisattva precepts that center on the benefit of
others. As can be seen when Wongwang composed a memorial requesting
military aid at the order of the king, while maintaining severe self-discipline
as a renunciant monk, from a Mahayana viewpoint he distinguished this
from his responsibility toward the safety of the realm as one of its citizens.
Moreover, in educating the sentient being while engaged in altruistic
practices, he not only preached a lofty doctrine, but since he especially
offered rules and disciplines that suited the situation of ordinary people and
did his utmost to help them to practice these, his life was one that naturally
achieved spirit of three categories of pure precepts. The clearest example
of this is that soon after returning home to Silla, he taught the five secular
precepts ¥4, to the Hwarang youth corps.

It was Jajang % who would take up the mantle of Wongwang’s
vinaya spirit. He spread the teaching of the precepts throughout the Silla,

properly establishing the rules and disciplines for the monks and nuns, and
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preparing a system for proper ordainment of new monastics who came from
all directions. Jajang also did not simply stop with strict observance of the
rules of morality in his own behavior, but was greatly concerned about others
being able to receive them as well. Spreading of a teaching based on the
ideal of the Mahayana bodhisattva, which was in turn relied on a teaching
based on a concrete orientation by moral discipline, Jajang established a
system where practitioners could separately receive both the Brahma’s Net
bodhisattva precepts and the monks restraining precepts, which served as
the basic model inherited down to modern times in Korean Buddhism.
However, even if the three categories of pure precepts underwent repeated
development, the basis is inevitably words and their meaning, or the terms
and their form that was established in the Yogacara precepts.

The Yogicara precepts have the special feature of taking the rules of
discipline of the $ravakas as the restraining precepts (among the three
types of pure precepts), and the Yogécara precepts with this feature became
the basis for the precepts of the Sutra on Divination &%%4& through the
separate translation of the Bodhisattvabhimi chapter of the Yogdcarabhimi-
sastra, known as the Bodhisattvabhimi-sutra. This was the basic resource
for the precepts used by Jinpyo (r. of Gyeongdeok %4%) for his Procedures
for Repentance According to the [Sutra] of Divination &% H A %. These
repentance procedures tended to place more emphasis on the internal
motivations of the bodhisattva practitioner as based on the spirit of the
Yogicara bodhisattva precepts, such as the presence or absence of a true
aspiration for enlightenment, rather than on the karmic moral value of the
actions themselves. With this kind of reasoning, once again in the Silla,
based on the influence of Jinpyo, the bodhisattva precepts were applied
alongside the $ravaka disciplines as a way of positively engaging and
embracing as many people as possible. This was done in the bodhisattva
spirit based on the Yogicara precepts. Together with the repeated expansion
and development of the teaching according to the procedure of repentance
according to the Divination Sutra (which was based on the Yogicara three
categories of pure precepts) in Silla vinaya thought the precepts of the
strict monastic discipline established by Jajang, along with the trend of the
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side-by-side practice of the Brahma’s Net precepts and the two-vehicle
regulations, the Yogicara precepts style based on the three pure classes of
precepts ended up being practiced concurrently. As can be seen in the Bosa/
gyebon jibeom yogi, the influence of Wonhyo’s vinaya thought wherein the
bodhisattva precepts are seen through the lens of the Yogacara precepts is
also evident. Moreover, Tachyeon’s harmoniously combined precept thought
shown through the Beommanggyeong gojeokgi and Bosal gyebon jong-yo, etc.,
made an excellent bridge in the vinaya thought of Silla which was marked
by a synthetic doctrinal approach; thus, the Silla did not see the same sort of
either-or solution to the usage of the Hinayana and Mahayana precepts that
came to the fore in Japan.

In conclusion, we can say, when considering the development of Silla
vinaya thought, the Buddhist vinaya thought that reflected the basis of
the ethical view of the people of Silla ended up being primarily based on
the Mahayana bodhisattva path. With the five layman’s precepts that were
developed by Wongwang according to the capacity of people—not being
rigidly trapped in the external expression of the precepts—as a basis, and
with Jajang’s firm construction of a system of rules and disciplines that took
advantage of both the Mahayana and Hinayana approaches to Buddhist
morality, a solid bodhisattva-vinaya-based approach continued to be taken
up and developed by Wonhyo, Taehyeon, and Jinpyo, and others. We can say
that the outlook on the bodhisattva precepts of Taehyeon as articulated in
the Beormmanggyeong gojeokgi and the Bosal gyebon jong-yo is emblematic of
the vinaya thought of Silla Buddhism.
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Commentator’s Preface

HAEBLAS, LPIHR], RER M, MAR, MR 33 FARM, AL AL
#o

I will treat this sutra in seven parts, including explanations of time and place,
the capacities of the audience, the classes of teachings within which it is
categorized, the background of the translation, the doctrinal tenets, the title,

and the main text.

1.Time and Place

TRR A, AR S A, 2 EEF TR, ROl P b, AE e
B, iR

As for “time and place” the first is that which was taught by Vairocana
Buddha when he was abiding in the world of Lotus-Flower Platform Store;
the last is that which was expounded by Sakyamuni at Magadha when he

entered quiescence at the site of his enlightenment.

2. Capacity [of the Audience]

THARA A FEMT RS B AR

“Capacity” means that there are those with the inclinations for bodhisattvahood,
who, even though they rise to the aspiration for enlightenment criticize and

don't believe, and are unable to hear the teaching.

3. How it is Categorized Within the Canon
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AR, BERE R AT,

In terms of its categorization within the canon, it is included in the bodhisattva

canon, and is also considered to be included in the Vinaya.

4. Circumstances and Details regarding the
Translation

BREHCE, SRR TE AR, SLE B, HERAL LR, RS
PPZ A, EANEER, ARZEEF MBERETRE, Rk DAL
SRR IR, SR EL,

The text was translated by during the latter Qin, by there was a Trepitaka
from the Western regions named Kumarajiva,” whose name is translated
into Chinese as “Long-lived Youth.” He observed the bodhisattva precepts
and devoted himself to reciting this chapter. Together with more than 3,000

scholar-monks, in places like Xiaoyao Yuan and Caotangsi’ in Chang’an, he

2 B ZEAH: Kumarajiva (344-413), renowned translator of Buddhist texts. He was from a noble
family of Kucha, his father being Indian, and his mother a princess of Karashahr. As a scholar-monk,
he first studied Sarvastivaida —#773F teachings, and later became a Mahiyana k & adherent, and
a specialist in the Madhyamaka T#7k doctrine of Nagarjuna #€#}. He was brought to Chang’an
in 401 by the ruler Fujian, and with the aid of numerous collaborators and assistants, became one
of the most prolific translators of Buddhist texts in history, rendering some 72 texts into Chinese.
Among the most important of these are the Diamond Sutra W&, Amitibha-sitra FIiRIELE, Lotus
Sutra FF4E, Vimalakirti-nirdesa-sitra /&4, Madbyamaka-kariki and the Maha-prajhaparamita-
sastra. His translation style was distinctive, possessing a smoothness that reflects a prioritization on
the conveyance of the meaning as opposed to precise literal rendering. Because of this, his renderings

of seminal Mahayana texts have often remained more popular than later, more exact translations. He
died in Chang’an about CE 413. [Source: DDB]

3 #%<F: Caotangsi, located in the northern foothills of southeast Guifeng %% in Hu County %f
#, Shaanxi Fk75. Also called Guifengsi #% . According to inscriptions from the Ming, located to
the west of Gaoguanyu & #4-, the place where Kumarajiva did the bulk of his translation work. At
that time known as the Garden of Relaxation ##&F. In the first year of Tianbao X5¥ of the Tang
dynasty /&4, the Chan master Feixi 4} stayed here while teaching extensively. It was later on also
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translated more than fifty sutras and §astras. Finally, since the ruler of the
Qin wanted to receive the precepts, he recited them and translated them,

while Huiguan, Daorong” and others transcribed.

A. Number of Verses 2&

ERms, [BRATEEANT—% AFRZGhE, | e = [TH
—F=t+%. |

Master Fazang said: “In the Western Regions there were 100,000 verses in
sixty-one chapters. Altogether the translation of these amounted to more
than three hundred scrolls.” The preface to this sutra says: “There were

possibly one hundred and twenty scrolls.” (T 1484.24.997a29)

B. Causes and Conditions in China HE E%

i. Causes and Conditions from Previous Lifetimes 7&%%

X, ERFE AR, [RFZH SRR A, it da i BB, ABepsk

the residence of the Huayan master Zongmi %%, at which time it was called Caotangsi ¥ <, but
was later renamed as Qichansi 4%, [Source: DDB]

¢ i gk Daorong Of the Latter Qin %%, an eminent disciple of Kumarajiva # &%}, From
Linlti #%& in Jijun 2K (present-day Jixian #&# in Henan 7). Said to have left home at the
age of twelve, studying extensively at first in Confucian and Daoist literature. Upon the arrival of
Kumairajiva he devoted himself to the study of Buddhism, and was accepted into the great master’s
translation bureau. He also lectured on the Madhyamaka-sastra ¥ 3, Lotus Sutra %42 and other
texts, ending up with many disciples of his own. He died at the age of 74, leaving behind extensive
commentaries on the Lotus, Mahiprajidparamiti-sistra X a3, Suvarna-prabhasottama-sitra & 5%

Y4E, Ten Stages Sutra I, Vimalakirti-sitra 42 /F 42 and others. [Source: DDB]

5 From Fazang’s commentary on the Sutra of Brahma’s Net, which is cited often in the Gojeokgi; T
1813.40.605a17-18.
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A BEt MR, R, AR, BEEHe, ‘EERE., Ea
B, BTAHRL,

Also, the Transmissions from the Ancient Worthies says: “The Trepitaka
Paramartha was about to bring the Bodhisattva Vinaya Canon with him [to
China]. When he was boarding the ship in the Southern Seas it seemed that
the ship was sinking. They discarded some extra things, but it still would not
rise. It was only when they dumped the Vinaya texts that the ship was able
to go ahead. Paramartha, deeply saddened, lamented this, saying: It seems
that the bodhisattva Vinaya has no karmic affinity with China.””®

ii. Possibility Z %%

X, BB ATEMN, A PR RE R EEAR. AR A, #a.
[WRA S, SAMAEHE S, | EAEIE, BFEH REPTRE, AR,
FERK, KA, FRLAY . AR, BLRA, TFFHF TR
BALAE CERKE, NERTFAAL, | BB RARARRE, $30LRAME,
LAUTIF R, BLHFHBHEL,

Also, when the Trepitaka Dharmaksema was in Western Liangzhou, he
was approached by the §ramana Fajin” and others, who sought to receive
the bodhisattva precepts from him, and requested a copy of the Pratimoksa.
Dharmaksema said: “The people in this country are crude. How dare they
consider themselves to be vessels of the bodhisattva way?” ... and thus he
refused to impart the precepts. Fajin and his companions requested in

earnest, but he would not acquiesce to their wishes. Thus, they resolutely

6 See, in Fazang’s commentary on the text, the Fanwangjing pusa jieben shu 3 #B4EE R AR: [ X
EREEAGEE, B, HEEAR, Bt abdi S, ARAR, AR, iR, R
FAEAR, M. BHRS, FEAAE, A, RTAEL. T 1813.40.605a21. Dacehyeon relies

extensively on Fazang’s commentary throughout the Gojeokgi.

7 There was, coincidentally, a Fajin (name written with the same logographs) who lived during the

Tang (709-778), who was a prolific commentator on the Vinaya.
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sought for the precepts in front of a buddha-image. After a full week they
had a vision of Maitreya in a dream and were directly imparted with the
precepts.® Having thus received the Pratimoksa, they began to recite it.
Awakening from this dream they met Dharmaksema, who discerned the
change in their appearance. With a sigh of joy, he said: “China also has
people [who are vessels of the Way]!” Dharmaksema thus translated the
Pratimoksa for Fajin, which contained the same text and meaning as had
been seen in the dream. Now, these are the same lines contained in the
Pratimoksa of the Earth-holder Pritimoksa, starting from the top of the

. 9
Invocation of Reverence.

iii. Shared Practice of Mahayana and Hinayana X/\&{T

M, Bk RF AR R LR, 3K RF ASaRER AR L&, &5k
EHEER BERAR FEEREF, SRR FATL,

I have also heard: “The various Hinayana temples in the western regions take
Pindola as their leader; the Mahayana temples take Mafijusri as their leader.
Both communities observe the bodhisattva precepts in ritual proceedings
78 and at confessionals 3. Both groups carry out bodhisattva religious
services, wherein the Bodhisattva Vinaya canon is continuously recited

without break.”

5. Doctrinal Tenets =il

A. In General #2

8 'This is a method taught in the Sutra of Brahma’s Net itself for receiving the precepts when one

can't find a person to impart them.

o 'This episode is elaborated more fully at T 1813.40.605a24 ff., and T 2059.50.336¢20 ff.
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TEME BZITADE, RLAFEMA, B EASITER, HFRAERE
HA%,

A
i

As for the words “doctrinal theme:” that which is expressed in words is
called “doctrine” %. That which supports the doctrine is called “theme” A&.
This scripture properly takes mental behavior as its doctrine; actualizing

enlightenment and uplifting sentient beings is taken as its theme.

B. Mental Behavior 10>{T

i. Summary #2

TOATH A =P, —HEATP] ZREBATT,

As for “mental behavior” there are two basic approaches: one is the approach

of teaching correct behavior; the second is the approach of admonishment

against wrong behavior.

ii. Teaching of Correct Behavior IE{T

HOEATH, PR, 2B T, NHEZAF,

'The teaching of correct behavior is as explained in the first half of the sutra:
the behavior of those who have the inner realization of the three [stages] of

worthies and ten [stages] of sages."’
iii. Admonishment against Wrong Behavior #E1T

10 =85+ three stages of worthies and ten stages of sages: The three virtuous stages of a bodhisattva =
- are the ten abodes 1%, ten practices 14T, and ten dedications of merit +3@ . The ten excellent
stages of a saint (bodhisattva) are the ten grounds 1 3. [Source: DDB]
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WEBTH, PRAR, TEWTAERT, LARR., WwE L,

The warning against wrong behavior is explained in the latter part of the
sutra, in the form of the ten grave precepts and forty eight minor precepts.

As we will see later, these are explained in detail in the sutra itself.

C.The Ultimate Theme EFif

Bt AR, A =P, —do R M P], Z 3 ARARP], PTARRRAR, o R M,

The “ultimate theme” also has two approaches: the first is the approach of
the Tathagata-nature; the second is the approach of the aspect of starting
the process. The goal of the process and the one who proceeds should be

understood according to the next section.

i. Tathagata-nature 3%
a.Thusness EiNiE

ok, g e, e IR E, RS, —H Lde ik, SRR A L
g Z M, LR —CSZE MAEZM, RRSEZIR, R RRES, [
WiEkg BARAER LRRE, A BATHE LR ERE, Gk AR
B 2R .

Tathagata-nature means “nature of thusness.” It is like quiescent extinction
in the sutra, which is called the One Mind. “One Mind” is a name for the
Tathagatagarbha. That which is called the “mind of sentient beings,” is of
the nature of something that seems to arise, but which actually does not. All
alone in the sea of the One Mind, its seemingly-arisen characteristics flow
forth and become the waves of the six destinies. As it says in the Susra of
Neither Increase nor Decrease, “This same Dharma-body, tossed about in the

flow of cyclic existence, is called ‘sentient being.’ This same Dharma-body,
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practicing the perfections, is called ‘bodhisattva.’ This same Dharma-body,

’»»11

abiding on the other shore, is called ‘buddha.

b. Tathagatagarbha 3k
1. Direction and Location 7, 77 Ft

WAERAT, RS EAES, BEHALB OB, SMRE, IMEF, e
BRI EE, KL TSI SR, R, EF R TR,
HERAP, WA, BAASR, 2R R, RERF R E R, o7, AR
EPTAT, LS, She B, AL, BHGZE, RAEH, Lhodik,

What can be furthermore gleaned from this? The dream of cyclic existence
is nothing but the deluded mind. Since the delusive habit energies torment
and muddle the mind, it sometimes seems to be in the eyes, and sometimes
seem to be in form; it is just like the flowers seen in the sky by someone
with cataracts. Even though heaven and earth, the mountains and rivers are
limitless, like that seen in a dream, one cannot lay hold of a direction, since
one is blown about by the winds of the objects of form and so forth. In the
sea of the store consciousness, the waves of the forthcoming consciousnesses
rise up, welling up into the six fields, distinguishing the six objects. Yet form,
sound, and so forth, are merely like the fabrications seen in a dream. Apart
from mental functions, there is nothing whatsoever to be grasped. Objects
are already the mind, and the mind, like the objects, is empty. Because

of delusion there is samsara; because of awakening, there is nirvana. This

11T 668.16.467b6 ff. The full passage reads: [4-F4b, patik %, @ 1a ) f A G T4, #8464
S RENAE R RORIRIR, ARG AR, A, GRS, R A SRS, S — AR,
AT HIREE, |MABEFEP], GERITE AT RS AN, PIEY, d— AR, B —
W, BE— DRSS, IFFIRE I AR R F AT, B - A TR M, A — B Rb, Rtk
FEME B — Bk, A — kPR A, b Foda S IR B Kn )

12 Taisho has 5%,
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emptiness of nature is called the Tathagatagarbha.

ii. Characteristics of Starting the Process #%i#H
a.Vows £

F AP E, e RN AR, B TR F R k. AP, S &
B ] AR K, LA, FRAPHC RS R THERTE, FRER,
ETIFE B KR, ZRFTELIRRE, 2 ETH2, & L rEEReg

The second is the characteristics of starting the process. Since there is this
Tathagata-ness within, one hears “Sentient beings are the same as the
Tathagatagarbha; buffeted around by deluded thought, the wheel of suffering
is limitless. On the ocean of cyclic existence, the vow is like the oars of a
boat. Without fear of the great suffering that will be experienced within, one
gives rise to the indestructible and unobstructed great intention, which is
called Great Bodhi. If I can lay hold of the Dharma, I am also a great being.
Even though we are separated from [Great Bodhi] by three great incalculably
long eons, one who makes a vow can definitely get beyond them. And even
though peerless perfect enlightenment may be far, the one who vows to reach

it will definitely do so.”

b. Modes of Appearance 174

EC ke, FURER M, A BMEE FEAE FEEK
BEHREALALB, RRER. FEAR. BB, 2WAET.

13 Taisho has % here.

14 Taisho has % here.
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Now, cutting open the shell of nescience, you are always merging with the
hero of the Dharma realm. You become intimate with the bodhisattvas, and
listen to the correct teachings. With wisdom as your mother and skillful
means as your father, you extensively gather in sentient beings to your
own retinue. The void is your home; the bliss of the Dharma is your wife;

compassion is your daughter; perfect sincerity is your son.

c. Riding on the Path of Non-abiding FeAFi#

WAER, FEZH, FRTK, Eﬁ%'o B A RN RS, SRR
’ﬁ‘é?é‘é]"’r'o AR, KR, AR E FHER, BT AL LA, A

TEWE, ¥Prit, $82Y AARE, R#E£E, Tiids, KERZZT
HE, RAMEE, BT AR, BBA M, AL 2055 8.

Even though you remain in society, you are unattached to the three kinds
of existence. Subjected to desires, you always maintain sexual restraint. You
wander the thoroughfares with the benefit of others in the forefront of your
mind. Desiring to consummate the rectitude of others, you are able to ignore
your own life. Entering into discussion and debate, you guide others with the
Great Vehicle. Entering into the halls of study, you seek removal of childlike
ignorance. From among friends and acquaintances who face the customs of
the world, you must select a teacher. Under the moonlight you forget your
yearnings, and in the shadows you taste the Way. Despite the constraints
of being tied in the grass,”” you freely soar among the clouds. Associating
with the beautiful and handsome, you also know their voidness. Carried by

great compassion and prajiia, you ride the path of non-abiding, reaching the

15 BB monk bound up in the grass (Skt. kusa-vandhana) In ancient India, a monk was mugged
by a thief, who restrained him by tying him up in the tall live grass. The monk, not wanting to break
the precept against taking life remained lying tied up in the grass, rather than ripping it out. A king
who passed by and found the monk was so moved by this scene that he converted to Buddhism. This
story is originally told in the Kalpana manditika (K3t Bzm 42 T 201.4.268¢10). [Source: DDB]
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absolute limit of the mind. Yet when all minds reflect on their own nature,
they can illuminate the stages of darkness and emerge as buddhas and

bodhisattvas.

d. Bodhisattva Practices E&{T

FATL B AMEE IR, AEHETERL, 38 ﬁﬂﬁ']?%\ AR AR, BESAME A, EPdR

Ffk, B RF, [HIFRAR, EFERLE, | BAZRMA MR, EpEim

BT, KRR JEESTAE, T;%%%%ﬂ*ﬁ‘ 16 TR B, BREE A, B EE, T

B, KERA, KA, MEZH, FEZH MMEAR, ME—% 2
=k, B, AEER,

Why is it called the “non-abiding Way”? This is the wisdom that does not
abide in the extremes of emptiness or existence. This means that cognitively
distorted objects have conventional marks. Since cognitive distortion
is already identified, one is freed from existence and non-existence. As
Aryadeva says: “Existence is not true existence, and non-existence is also
not true non-existence.” (Guangbai lun T 1570.30.186¢15) This means
that deluded consciousness manifests as if it [really] exists, yet from the
perspective of accurate cognition it is a semblance that is unobtainable.
Yet from the perspective of the ultimate truth, there is ultimately no non-
existence. Ultimate truths are non-existent, as are conventional truths.
Already free from having nature, prajiid realizes emptiness. Since it is also
free from naturelessness, great compassion removes existence. Since it
removes existence, one does not abide in nirvana. Realizing emptiness, one
does not abide in samsara. Not abiding in either extreme, one is different
from the worldlings and adherents of the two vehicles. Being different from

worldlings and Hinayanists, one personally realizes bodhi.

stz [ ARA KIE A R AKFE— KR, fu,(:r-‘;_i_ )""H%f\ W
FAF AR T8, | fEFTAS 4 bpﬂ’aaxw BT A, ARTIF AL = = MR

1%, PTITH, S iHIF. R LR TG EEAT,
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As the Yogdcarabhiumi-sastra says: “The disappearance of all natures and
marks within emptiness means that the same will happen to everything
within the Great Vehicle. Therefore when the bodhisattvas practice
the six perfections, they all take unobtainability as a skill-in-means.”
(T 1579.30.727a13. (Abbreviated).) “Unobtainability” is nothing other than
the path of non-abiding. If only emptiness existed, then non-existence could
be grasped. But emptiness is empty, and therefore it is unobtainable. Since it
is unobtainable, the triply pure donation'® is called the ultimate practice of

the bodhisattvas.

6.The Title E&
A.The Short Title 2H

Chapter Ten: The Mind-ground Dharma-gate for Bodhisattvas Taught by
Vairocana Buddha #4286 AR thag &k Sk Ple 5+

THAK, ERE, —HAL A, AR CHIEPTSRE T H R B,
ek T2 A, 85 BAKR, BrER HEHTE, AR KE, HEAHE
HBEE SR AE, REREFIBHE, AN RERKR, HFLL. B
BN, IR, b L. [ERE 0] Ao #30, | B TRdm 2,

The words of the title, “Sutra of Brahma’s Net,” are one part of the full
title. The tenth chapter, entitled “The Mind-ground Dharma-gate Taught by
Vairocana Buddha” is another name for this. “Brahma” means “purity”. “Net”

means “gathering in sentient beings.” This means that this scripture, all up to

16 =957 % The triply pure donation consists of the three aspects of the giver, receiver, and gift,
having no expectations of reward. Donation of the highest virtue is carried out without the idea of
the distinction between the giver, the receiver, and the gift, and is called the donation of the pure
threefold circle. (Skt. zrimandala-parisuddha). [Source: DDB]
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the highest level of material experience in the sea of cyclic existence, securely
holds sentient beings, ultimately bringing them to the unsurpassed shore of
quiescent extinction, providing in abundance, without exhaustion, for those
who are hungry and thirsty. Since it is like a net in the everyday sense of
the word, it is used to express this meaning. Therefore the Brahma Lords
holding the nets and banners, make offerings to the Buddha and listen to his
teachings. Because of this the Buddha says: “Distinctions among the things
in the ordinary world are like the holes in the net.” (T 1484.24.1003¢15) The
approaches to the Buddha’s teaching are also like this.

WA A JAREY, BRI A AP E—okiE BRRF &
PIBI, R A 28, LM —, R ERE FoooR @, HRIYP], K —id,
BATP. PToRARR. BRmAT. BRI, RHICR, LM,

As for “distinctions among the things in the world,” the tree-like shape of
Mt. Sumeru covers the worlds, completely including all of them. Although the
Buddha’s teachings are a single-flavored Dharma, the aggregates, realms, fields
and so forth comprise different approaches. Therefore they are like the Net of
Brahma: the holes are many but the net is one. You should know that the moral
code of the Dharma King is also like this. Even though there are countless
approaches, all end up in the same path; the myriad practices have one point
of entry. As for “apprehending the meaning” (of the sutra): one apprehends the
meaning and then practices, and all are commensurate with the nature of the

Dharma. Thus, based on this metaphor, it is called the “Sutra of Brahma’s Net.”

BRRE BHAR, BAFL, THAR, BEE, Wz FH, BBRF &
EREM, FRAE, EARFERESA, m LA RB, 7RI, F XK
W, T T, 2R LH, AMGREDRK, HEES KT R, FES
GREAE R, EEE L. AR, LR CH, BEZE OFZE BZEN,
L& E R, BB n,

The Chinese jing translates the Sanskrit siztra, which has the meaning of

“threading” and “supporting.” It threads the meaning, and supports sentient
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beings, so that they are not scattered and lost. “Rocana” means “completely
pure;” this is because there is no obstruction not cleaned away and no attribute
not completed. Master Fazang said: “The Sanskrit texts all say Vairocana,
which means ‘luminosity pervading everywhere.’ This is because his wisdom
illuminates the Dharma realm, and his body responds with great adaptability.
The placing of this name below the words Brahma’s Net means that the
writer is pointing out that this chapter is to be distinguished from the others
that are explained by Sikyamuni.” (T 1813.604c25. (abridged) “Buddha”
means “enlightened,” % in the sense of the three standard implications."”
The “perfect voice” responds skillfully, bringing about comprehension. The
myriad attributes of mind-only emerge and grow from this—it is called
the mind-ground. The ferry to the escape from suffering and the door
entering into purity are called the Dharma-gate. The themes of the text are
distinguished—therefore it is called “chapter.”

Main Text 283

oS H g, 8 =P, — AR E, SRR P A AL R R E R
A UM ATB R

[Commentary] This mind-ground chapter has two main parts. The first
is the explanation by the Original Teacher (Vairocana); the second is the
explanation from the incarnated Buddha (Sékyamuni). Within the first
section there are five parts: the convocation, the admonishment, the polite

request, the visual request, and the retinue.

Original Text from the Sutra of Brahma’s Net 3#848 A3

17 That is: self-enlightened &4, enlightening others #&, and perfect fulfillment of enlightenment
and practice AT H .
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A.The Explanation by the Original Teacher ZEfzf

i. The Convocation EE5:

MEF, il E R, EF gkt FBABEREIY. BETXLXE ATR
ATHREER, REFEFUT, EEARPITR-CSHIET TS,

[Sutra] Then, Sﬁkyamuni Buddha, residing in the state of the fourth
concentration, in the royal palace of Mahésvara, together with innumerable
Brahman kings, inexplicable, untold multitudes of bodhisattvas, expounded
the chapter of the Dharma-gate of the mind-ground as explained by

Vairocana Buddha in the world of the lotus-blossom platform store.

BE, REIFTAZ. R KEH PTat¥e, 2o T,

[Commentary] The convocation has three aspects: the place, the assembly,

and the content of the sermon. These can be understood according to the text.

ii. The Admonishment Z&

R, FEin H Bk, TR RR ET, HNEFEZRER, LP—wHR, —
Wik B BARR., BE B, WAk, TR TS, A RA, £ FX

[Sutra] At this time, the body of Sikyamuni emitted the radiance of wisdom.
The radiance illuminated from the heavenly palaces to the worlds of the
lotus-flower platform store and all of the sentient beings in all of the worlds,
seeing each other, were overcome with joy. But being unable to know the
causes and conditions of this illumination, they all had thoughts of doubt.

Countless celestial beings also gave rise to doubts.

RE, FERY, A, BOLH, RER BEB, L4,
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[Commentary] In the second part, the admonishment, there are also
three further parts: the emission of radiance, the joy of the assembly, and the
doubting thoughts. These can be understood according to the text.

iii. The Opening Question Zf

M, RP, XA E R T ER, HRERELR R, A, REeRGE
ek, B—irR, P —EE, FREG, BARCED, B TR ET
%4, |

[Sutra] Then, from within the assembly, the bodhisattva Mysterious
Penetration Flower Radiance King arose from the samadhi of great brilliant
flower radiance, and using the buddhas’ supernormal power, emitted an
adamantine white-cloud colored light, which illuminated all worlds. All the
bodhisattvas from these worlds gathered to the assembly, and with a single
mind and different mouths, asked: “What are the characteristics of these
lights?”

RE, HEZEM, FAHEZL, AR, RREM EMM, TRELEL TER
WL, ieE A A, fbAE KRR LE, RRBRMREL L, ZRVBEE, AT
. EATNME, RIEHR. ERER. 2RGTEH ARTHER TG, 4%
FeoR, HARE,, RAE—, MK, BITFAAE MPTEAE,

[Commentary] The third is the opening question, the text of which can
be analyzed into three parts: arising from samadhi, the gathering of the
assembly, and the opening of the question. The truth realized by Mysterious
Penetration Flower Radiance King is called “mysterious;” the ability to realize
this truth is called “penetration;” that which is able to produce a great fruit
is called “flower;” that which is able to remove the cover of darkness is called
“radiance;” the greatest among the three vehicles is called “king.” The flower-
radiance of the samadhi from which he arises is also like this. Being adorned

by myriad virtues, he is said to be “greatly adorned.” “Adamantine white cloud
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color” means that he uses indestructible, uncontaminated pure whiteness to
hold a myriad merit-laden waters. Therefore [the sutra] indicates this color.
Since this radiance not one, and therefore it says “radiance and radiance.”
“What exactly are their characteristics” raises a question about the aspects of

their purpose.

B. Opportunity for an Audience and Questions R fH

i. Opportunity for an Audience &

RF R, GPEERARA K, BEEFERER, FRRELALAT T, B
B, B B EE ALY E L,

[Sutra] Then Sakyamuni lifted the great assembly from this world, returning
to the world of the lotus flower platform store, where in the midst of a palace
with hundreds of billions of rays of red-tinged adamant, they saw Vairocana

Buddha sitting. A million lotus flowers vividly shone from above his seat.

HE, FrLEPA, R M, L, (LA, TE E4, ) L
T RAR, BEBRELAANEH, whEXAH TR TL, B HEE

[Commentary] Here, in number four, the opportunity for the audience
and the questions, there are two parts: the opportunity for an audience and
the questions. As for the first, the transformation Buddha returning to his
original essence is called “returning”. The vision that empowered by the
Buddha is excellent, like the commentary on the Pratimoksa. The “hundreds
of millions of luminous palaces of red-tinged adamant,” are like Maitreya’s
five hundred million palaces in the Tusita heaven. The “million lotus flowers”

are those that comprise the throne.
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ii. Questions 4

AR B KR, —RFARSUE SRR T 2, Bl h 3, [ R BE 2,
— R A, BTE%, FAEETRE, §ABR. BTFA, | othit KRS
P, M — &g T,

[Sutra] Then Sﬁkyamuni and the members of the great assembly simultaneously
bowed in reverence to the feet of Vairocana Buddha. Sakyamuni said: “By
what causes and conditions can all of the sentient beings who live in the land
and the air in this world achieve completion of the bodhisattva’s path of the
ten grounds? What are the characteristics of the attainment of Buddhahood in
the future?” It is like in the Chapter on the Original Source' of the Buddha-

nature, which extensively inquires about the seeds of all bodhisattvas.

RE, FMPAZ, FH EH b, AR, [l MART, BE
#. PR TAT, RAER MEATR AL, | kb, WATER, PR R, &
EAET then R, AT, BRE, SRR, LRET, B R,

[Commentary] The second—the question, also has two parts: a question
and an answer. This is the first question, which actually includes three parts:
(1) whether earth-dwellers function in the conditioned; (2) whether those
in space function in the unconditioned; (3) whethwwer the sentient beings
function including both of the above. But this is wrong, because questions
regarding causality are being made according to their dwelling-place. Since
the matter of the seeds of bodhisattvas is taken up for extensive questioning
in other chapters, it is not taken up here. As the older commentary says:
“the special characteristics of the six sense fields are their seeds.” This is as

explained in the Bodbisattvabhiumi-sastra."®

18 The text from the sutra in the Taisho has /& instead of /2. T 1484.24.997c1.

19 In the chapter on Initial Skillful Means, Fields, and Seed-Natures of the Bodhisattvabhimi-sistra it
says: [ZFRAEI. b3t =, —HWAEN, —FHAgh. WA, 55~ AW T 1581.30.888b3.
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iii. The Answer &
a.The Answer Regarding Results &%

A, A AR, B RS, R = R AR TR R 20K, w3 KR,

[Sutra] At that time Vairocana Buddha, greatly elated, manifested the
samadhi of space-penetrating illumination of the eternally-abiding Dharma-
body which is the essential nature and original source of becoming Buddha,

displaying it to the great multitude.

R T HBE BT, RETFTRS, AT, AL S B, LKA
FER, RAHEAT. EEEERERA, LEARATE —F—2R AT
R, EACK TR, BT RR, Gb—E R, B BRARL, FER A
TREWRT, TRAMER, TRERFD, LTRERMT, SREMMER
R, AR, S EATERMBL, TR, FE LM 2
BAS, FEEARS, RTRBAS, B AR, B AT,

Sons of the Buddha, listen carefully, think and practice well. I have
cultivated the mind ground since 100 incalculably long eons in the past.
With this as cause, I first cast off mundane folly and achieved perfect
enlightenment under the name of Rocana. I dwelt in the Lotus Flower
Platform Store World Ocean, the platform of which was surrounded by a
thousand leaves, with each leaf holding one world, which became a thousand
worlds. I transformed these into a thousand Sikyas, handling a thousand
worlds. As a consequence, each leaf-world further contained ten billion Mt.
Sumerus, ten billion suns and moons, ten billion of the four continents, ten
billion Jambudvipas, and ten billion bodhisattva—Sikyas, sitting beneath ten
billion bodhi trees, each expounding the bodhisattva mind-ground about
which you have raised a question. The other 999 Sakyas each manifested ten
trillion Sakyas in the same way. Each of these thousand buddhas atop the
flowers was one of my transformation bodies. Each of the ten trillion Sﬁkyas

was one thousand Sakya transformation-bodies. I am the source of these, and
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my name is Rocana Buddha.

HE, HoEPH, RE B RERE, KEREH, LA, &85,
ZEEA, BT, ETAMN, FARME, HEERK, KHTIKRE, LEA
JRy SREBAAREAR R S, LI, TREA, RN, BTCH, A2 A
A, #EF BHERL,

[Commentary] This second answer has two parts—dealing with the
effects and the causes. This is the answer from the perspective of effects.
The reason he is “greatly elated,” is because he has seen great benefit. Non-
discriminating cognition is called “space-penetrating illumination” because
it illuminates that the nature of dharmas is emptiness. The essence that
is the cause of correct awareness is also called “essential nature”—this is
because wisdom is the direct cause. The samadhi that he relies upon is called
the original source, and this is able to manifest the accomplishments of
the eternally abiding Dharma-body. The Buddha’s display of this samadbi,
which is shown to the great assembly is because it is the fundamental cause.
“Cultivation of the mind ground, taking this as cause, casting off mundane

folly,” etc., sets forth the cause to answer regarding the effects.

REEF T, R &, BRI R, R HEH i h =, (S

ZF KRR dlB i, B R, BRI 2R, B—wE, #kiE

BEFTEBEY, B—hR, | AT ETREL R AMEREL, by

A—MFEMN. TAERZE A—hE=_Fu LA, TERERS L &
A,

From “achieved perfect enlightenment” onward, reveals the characteristics
of becoming a buddha, since it reveals direct retribution and circumstantial
retribution, as well as the aspects of transformation. The word “world ocean”
is as is explained in the Mahiprajiaparamiti-sastra, which says: “Multiplying
this trichiliocosm by the number of grains of sand in the Ganges yields
one world seed. Multiplying this seed again by the number of sands in the

Ganges yields one world ocean. Multiplying this ocean again by as much
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as the number of grains of sand in one hundred thousand Ganges rivers
yields one Buddha world.” (T 1509.25.418¢10-15) Even though residing in
the center of these thousand petals on the surface of the platform, one can
say that they reside in the world ocean. It is like the transformation body
residing in the continent of Jambudvipa being said to reside in the Saha
world, becomes one Buddha world with two bodies in play—the number of
transformation bodies is the same. The ten trillion Sakya bodies and lands

are as explained in the Vinaya Record 20

b. Presentation of the Causal Practices £E&1T

WA, EEEHE L S, REE TR THRAEL, FIRSHES,

[Sutra] At this moment, while seated on the lotus-store platform, Vairocana

answered in detail to the questions of the thousand Sikyas and ten trillion

Sakyas in the form of the Chapter of the Mind-ground Dharma.

c. Ten Departures toward the Destination %

FHhE I, BELT. TEACEHR, —#HO, 2R, 288, wils, AR
3, X ES, LS, AFE, LB, TTES,

All buddhas should know that within the patience of firm faith there are
ten entries and fruitions of the departures toward the destination. They are
the mental states of: (1) detachment, (2) morality, (3) tolerance, (4) zeal, (5)
concentration, (6) wisdom, (7) vowing for others, (8) protection, (9) joy, and

the (10) summit experience.

20 Fazang’s commentary on the sutra, the Fanwangjing pusa jieben shu & #4&Z & A%, T 1813.
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d. Ten Nourishing Mental States +R&:10

#H I, RRATEAS, NEEDF, T RECHR, —&C, ZEs, =5
LS, ARG, TR, A, ARG, RS, TR

All buddhas should know that from these ten departures toward the
destination, one enters into the firm patience [based on cognizance of the
non-arising] of dharmas, within which there are ten entries and fruitions
of nourishing mental states. These are the mental states of: (1) kindness, (2)
pity, (3) joy, (4) detachment (5) generosity, (6) good speech, (7) beneficence,
(8) empathy, (9) concentration, and (10) wisdom.

e. Ten Adamantine Mental States +& @l

#HhE s, AT REC, ABBELT, TERICHR, —F8, Z&s, =8
BS, WEEAS, BAAS, SRR, B RS, NEAS, LB TR,

All buddhas should know, that following upon these ten nourishing mental
states, one enters into the entries and fruitions of the adamantine mental
stages within firmly cultivated patience, the mental states of: (1) faith, (2)
mindfulness, (3) dedication of merits, (4) penetration, (5) directness, (6)
non-retrogression, (7) the Great Vehicle, (8) marklessness, (9) wisdom, (10)
indestructibility.

f. Ten Grounds it

HhE S, AT EAS, NBE L, HimR, —HER-FF, —RREER
o, ZREM AN, WREHMAIG, AR BRI, SRR, ISR
Moo NFEHESLAL, OB R R, TR AR,

All buddhas should know that following upon these ten adamantine mental

states, one enters into the entries and fruitions of the ten grounds, which
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are within the firm holy patience. These are: (1) the ground of equality of
essential nature; (2) ground of excellent wisdom of the essential nature;
(3) ground of the luminosity of the essential nature; (4) ground of the
knowability (j7ieya) of the essential nature; (5) ground of the illumination
from wisdom of the essential nature; (6) ground of the lotus-radiance of the
essential nature; (7) ground of the consummation of the essential nature;
(8) ground of the buddha’s roar of the essential nature; (9) ground of the
adornment of the essential nature, and (10) ground of entering the buddha-

realm of the essential nature.

g. Conclusion &

A+ kP, RAK TR SABRAR, o2 —k A N, K&,
AR T, BE AR, &K, KRTE, T PANTRIAT EIFL B

As for this Chapter on the Forty Dharmas: in a former life, when I was a
bodhisattva, I practiced and entered into the source of Buddha fruitions.
In the same way all sentient beings enter into the departures toward the
destination, nourishing mental states, adamantine mental states, and the
ten grounds, ascending to perfection. Without conditioning, without marks,

there is great consummation and continuous abiding. The ten powers,”'

20 +7: ten powers (Skt. dasa-balani). Ten kinds of powers of awareness specially possessed by the
Buddha, which are perfect knowledge of the following: (1) distinguishing right and wrong & 3F&
% 71; (2) knowing one’s own karma, as well as knowing the karma of every being, past, present, and
future B %% 71; (3) knowing all stages of dhyana liberation, and samadhi ## & It 54 F 2% 7; (4)
knowledge of the relative capacities of sentient beings R H%% 71; (5) knowledge of the desires, or
moral direction of every being 74 B #%47 715 (6) knowledge of the varieties of causal factors 87 }-
% 71; (7) knowledge of the gamut of courses and paths pursued by sentient beings # A&47% 7; (8)
knowledge of remembrance of past lives &£ &% 77; (9) knowledge of where people will die and
be reborn 5L % 77; (10) knowledge of the methods of destroying all evil afflictions ## % 7. [Source:

DDB]
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the eighteen distinctive practices,”” the dharma body and wisdom body are

perfectly completed.

RE, HoBERPH=, BHEEE, e, Fix, BAELE YR, Hik
R, RLME, BIRAP, AR, TR, AL RE, BSA P, i
M ATE R, RS E, BELP NRAN, BEEP SR E, =%
TEwt BRER RAEZ, BERAL, TRES BRI EZ AR, £
Fk G, KA FIH, FAEE ArER ALK

[Commentary] In the second, the answer according to cause, there
are two: the first is brief, and the second is extensive. This is the first. The
Commentary says:” The patience of firmness in faith clarifies the proclivity
(for enlightenment) acquired by practice. This is the Dharma-gate of the
virtue of understanding, also known as the wisdom attained by hearing
(sruta-mayi-prajia). Within the patience of firmness in the Dharma, the
proclivity acquired by nature is clarified. This is the Dharma-gate of the

2 FNTR3kik: eighteen distinctive characteristics of the Buddha. Eighteen unshared merits of the
Buddha. They belong only to the Buddha, not to $ravakas #Bfl, pratyekabuddhas # X #, or
bodhisattvas Zj£. In East Asian Buddhism these are: (1) unmistaken action & # %; (2) unmistaken
word 74 %; (3) unmistaken mindfulness & #%%; (4) mind of equality toward all beings #&%48; (5)
stable mind in meditation #&7<2:<; (6) all-embracing mind which rejects nothing #& R 4e T#kS;
(7) the power of nonretrogression in terms of aspiration 4k#; (8) the power of nonretrogression
in terms of diligence #4i£; (9) the power of nonretrogression in terms of mindfulness & #;
(10) the power of nonretrogression in terms of wisdom towards the salvation of all beings H#&;
(11) the power of not falling back from freedom into bondage A&, (12) not falling back from
the vision attained in liberation ##it%n R #&#,; (13) the manifestation of wisdom power in thought
— & (KA B4T; (14) the manifestation of wisdom power in word —¥72 %54 £47; (15) the
manifestation of wisdom power in deed —#1% (% ¥.47; (16) immediate total knowledge of all
affairs of present & Z4e RLIL W& &% (17) immediate total knowledge of all affairs of the past
5 Bde il - B4 1 (18) immediate total knowledge of all affairs of future % LA gt
B4 5% (Skt. dasa avenika buddha dharmabh, astadasivenika-buddha-dbharma). EF 4 T 278.9.435¢11
In Indian Buddhism these are the ten powers 7, the four kinds of fearlessness ™% 4%, the three

bases of mindfulness =4 %, and great compassion X #. [Source: DDB]

2 The ensuing text is not found anywhere in the canon.
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virtue of practice, which is also called the wisdom attained by deliberation
(cinta-mayi-prajid). Within the patience of firmness in practice there is the
clarification of the proclivity acquired from the Way, the Dharma-gate of the
practice of reality, also known as the wisdom attained by cultivation (bhdvana-
mayi-prajiia). In the patience of firmness in the holy is the clarification of
the proclivity acquired in sagehood. This is the Dharma-gate of intimate
realization, known as supramundane wisdom. The forty stages in which
this occurs—the three ranks of worthies and ten grounds—are explained in
order afterwards, and thus we do not treat them here. The logograph deung
% means “to ascend” &. The word “unconditioned” # % means “not being
conditioned by afflicted activity.” “Without marks” #48 refers to the Dharma-
body. “Great consummation” Xi#% refers to the wisdom-body. “Always

abiding” %1% means that its essential nature continues without lapse.

iv. Asking in Detail &R

A, S EEHE RS AR, MK ORI E L 2 B, FaEsh, — i
Kb, 2P, A—EiE, LEAIRFNER, #ERL, QESAHE, [#
B R AR, TRAE. TR T A, A—— &P KTRT. R
R RRARZ, | WEREATE—0GT e gBisd, T,

[Sutra] At this time, in the Lotus Platform Store Realm, with Rocana
Buddha sitting on his evanescent great radiant throne, were the thousand
buddhas on the petals, the ten trillion buddhas, the buddhas of all realms.
Sitting in their midst was a bodhisattva named Flower Radiance King Great
Wisdom Illumination Bodhisattva. He rose from his seat and addressed
Vairocana Buddha, saying: “World-Honored One, you have previously briefly
introduced the names and characteristics of the ten stages of departure
toward the destination, the ten stages of nourishment, the ten adamantine
states of mind, and the ten grounds. But we have not been able to fully
understand the content of each. I only wish that you would explain this. I

only wish that you would explain this.” The teaching of the omniscience of
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the perfectly exquisite adamantine jewel store has already been explained in

the Chapter on the Tathagata’s Hundred Contemplations.

RE, F BT, HHEW, A, e P ERE M. LR, L
42 IR R, b b Aa . BT, e, AT EE ALEE]E. k4
fit,

[Commentary] In the second part, that of the detailed answer, there are two
sub-parts: the request and the answer. This is the first. Within the assembly
of buddhas there is a question from a bodhisattva, who inquires regarding the
interpretation title according to the way it was given above. The reason that the
text of this sutra is generally difficult to understand is because in the discussion
amongst the buddhas, the Sanskrit is subtle. It is just like in secular five-
character Chinese poetry—when Sanskrit terms are rendered into Chinese,

the subtle points are missed and it ends up being difficult to understand.

C.The Answer &

i. The Ten Departures toward the Destination 2%

A, EEARBE, [FhaF8, kAT EITRA. |

[Sutra] At this time, Vairocana Buddha said: “Thousand buddhas, please

listen well. You have just asked about the meaning of this.”

a. The Mental State of Detachment #&:0

BAF, B F—ni BLReE., wE, 24, VR, FLTH AEFEY. —
Wk, A, BARL, BEAR. TEBERL. TH%. &6
Bz TN PR B ——44n, AR, B E EN—W
&Nk R Z, FEMRN, SR GBILET, ¥ OANTE 2K,
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Within [the ten] departures toward the destination, Buddhist disciples
detach from all things: states, cities, home, gold and silver, jewelry, sons and
daughters, and their own selves — all conditioned things are abandoned
such that there is neither conditioning nor appearances. The views of self
and person are but provisional combinations, with subjectivity constructing
the view of self. The twelve links of dependent origination neither gather
nor scatter. “No receiver” (of a donation) means that the twelve sense fields,
eighteen elements, five skandhas—all marks of conglomeration, lack the
marks of self and its objects. All provisionally formed dharmas, whether
internal or external, are neither relinquished nor received. At this time the
observation of names being nothing more than provisional combinations
becomes self-evident, and therefore their detached minds enter into the

samadhi of emptiness.

RE, HEPAW, 4ok ERETEPIR, WA T, AR S,
EiEdEA TP d, A5 TFh [F8 e THhREAM TR, o= F
P ATARE, B, T— &, BEPL, JATAP, FELE —
Z, R EARE AR TR, B, EAEATY, S ETH,

[Commentary] The second answer has four parts, which are a breakdown
of the forty Dharma-gates that are explained in detail below. The first has
ten parts within it. Here, in the section on the stages of departure toward
the destination, this is the first, that of the mental state of detachment. The
request of the bodhisattva is supported by the thousand buddhas. Since he
now addresses the thousand buddhas, saying “listen well!” we know that those
in the thousand buddha assemblies have not completely understood. The
three sentences on mental detachment include the topic heading, the ways of
appearing, and the conclusion. The word “all are detached from” adumbrates
the opening sentence. Next, among the ways of appearing, such as “countries”
and so forth, are all detached from. “Unconditioned, without marks” raises
the point that at the time of the relinquishment of that which is relinquished,
one is free from the three wheels (of donation). “Unconditioned” refers to the

emptiness of person; “without marks” refers to the emptiness of dharmas.
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KRAEZ I, MK E, RPEALE LE, T Ak, BEER. HIME
H. X B, AT R, SR, ALER. HETEES TR
MK, FEEK REHZ RELHE, ABTIR, — 42, EREIRE
B E ARG R, ENFF ESF R E, AT ERT
o F4F, A BRI SR e SRR,

Next is the explanation of the triply pure donation. First is the emptiness
of the donor. This means that in the knowing and seeing of self and person
happens because the twelve limbs of dependent arising provisionally
combine, making it possible to attach to that subject, and create the view of
self. In the twelvefold dependent arising that one is conditioned by, there
is neither combination nor dispersal. In the objective realm there is no self,
and therefore it says “no combination;” and yet there is a pseudo-self, so it
also says “no dispersal.” Next is the emptiness of the recipient, which is the
meaning of “no recipient.” This is because the combinations of the aggregates,
elements, and fields have the characteristic of emptiness, and there are no
marks of I and Mine. Last is the emptiness of the item donated, which is a
provisional formation of dharmas. Whether it is internal, such as the self,
or external, such as possession, all are of the dharma of emptiness. There is
nothing that is donated by oneself, and nothing that is received by the other.
Third is the conclusion. “At this time the observation of names being nothing
more than provisional combinations becomes self-evident,” means that they

are able to see things directly as they are.

b. Mental State of Morality i

EhTF. RIEER. =2, TEREMRE, KK 777:_7?[5/% ﬂf%x%“ AR
FAETERBEE 2RV, # LA, —Iobhdk, —if F%,

My disciples, in the precepts there are [neither precepts nor] no non-[Sutra]

24 The sutra has #&4& %, without %
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precepts, and no recipient of the precepts.” In the ten wholesome precepts
there is no teacher expounding the Dharma. From the crimes of deception®
and stealing up to wrong views, there is no one to accumulate and receive
them. Kindness, virtue, purity, straightforwardness, correctness, truth, correct
views, detachment, and bliss and so forth—which are the essential nature
of the ten precepts, serve to restrain one from falling into the eight inverted

views.”” Free from all natures, the single way is purified.

HE, Hmes, RA BT, MK BAES T3 TH, £TH K
Bt-& RARR K, BERR, FAIR T4 A ZITLR RTHRE =
WEl, REDERL, &R 2H VG EAREEE, BERG, £THHK,

B Bob2As, SHER

ommentar e second section is on the mental state of the precepts.
C tary] Th d sect th tal state of the precept
'The passage is opened with the term “precepts.” “No non-precepts” indicates

freedom from the extremes of existence and non-existence by repeating the

25 This line seems to be a reduction of that found in the Mahayina Yoga of the Adamantine Ocean,
Marijusri with a Thousand Arms and Thousand Bowls: Great King of Tantras K FRFim& Rl % 2 2k
FH T T4 KA E 4, which says “For Bodhisattvas who are in the state of mind of observing
the precepts, the precepts are neither precepts nor non-precepts, lacking a recipient. In the ten
wholesome precepts there is no teacher to expound the Dharma of the precepts nor ‘deception’ and
stealing, the same up to craving, ill-will, and wrong views.” [ F AR Z P, & A IERIEIER
g, TEREFSERBA R A E— A WAL, | (T 11772.20.0760b28—c2)

% By context, as well as from the commentary below (where it says # is the greatest harm that can
be inflicted on a human being), it seems that # is a scribal error for “killing” #%. The only place the
binome #k % appears in scriptural sources in the entire Taisho canon is in the text cited in the prior
note and this one (and then in commentaries on these two works, by repeated citation). If one is
listing the objects of the ten precepts, one starts off with killing and stealing # % and proceeds up to

wrong views L.

27 NJRE: eight inverted views The eight upside-down views: non-Buddhists believe in permanence
%, happiness 4, self &, and purity #. Hinayana asserts the opposite: impermanence &%, no
happiness # %, no-self 44, and impurity #:%. Mahayana denies them now, but asserts them in

nirvina. Also written /\f]. [Source: DDB]
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word “not.” Why? Because there is no recipient. Then, “in the ten wholesome
precepts there is no teacher expounding the Dharma” means that since there
is no expounder, how could anything be expounded? The receiver, imparter,
and the precepts that are received are unobtainable, and thus the three wheels
are empty. Saying “There is no one to accumulate deception and stealing up
to wrong views” clarifies that since the evils that are warded oft are essentially
empty, there is no accumulation. They are subject to myriad conditions, and
lack a definitive nature. “Deception” is an extreme form of looking down on

others, and therefore it is said to harm life.”®

AREH NRGABBETE, — & B, =, B, &b, =, & Wiz
L, W, B, BEd, A, k., FEBE, 55 B %, b, ER, B, AL 5
B, U, &, L, BRE F5 FRE, BRrd, BHEM #LEAR
RN AR, —kAFL,

“Kindness, good conscience” and so forth, clarifies that the precepts
that are able to ward [off evil] are also empty of their own natures. The
first, kindness, prevents killing; the second, good conscience, prevents
stealing; the third, purity, prevents lust; the fourth, honesty, prevents false
speech; the fifth, uprightness, prevents one from selling liquor; the sixth,
substantiality (knowing one’s own value), prevents one from engaging in
praise and disparagement; the seventh, correct view, prevents one from
having mistaken views; the eighth, detachment, prevents one from stinginess;
the ninth, happiness, prevents one from being angry. The old commentary
says: “The word ‘so forth’ refers to the grasping to compassion and avoidance
of discussing the fault of others.” (Not located.) When one avoids the
ten evils, and suppresses the eight inverted views of the conditioned and
unconditioned, one is free from the nature of existence and non-existence—

and tastes the single flavor of purity.

28 'This seems to indicate that Daehyeon is well aware of that the word that should be here instead of

» R

deception # is “killing” #.
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c. Mental State of Patience 2>

T BAERERY, —WEER, —WRE, HEEFR, R
F, AT, —— B, EEIT, BB, Flode, £ —— F—A0, &
fAa, Afmta, JEdECAR, g, SAEGERAGER, —ikde, AR
THe

[Sutra] My disciples, patience is the essence of the wisdom of the marks
of existence and nonexistence. This includes the patience of knowing the
emptiness of all emptiness and the patience exercised in all situations.
[The patience of all emptiness being empty] is called patience based on
the [awareness of | the non-arising of activity. The patience in all situations
is called patience of the knowledge that all is suffering. Each of these
numberless acts is called patience. With no receiving and no striking, without
violent or angry thoughts, all is simply thus; there are no separate existences
— just the single mark of the truth, which is the mark of the non-existence
of nonexistence, the mark of existence and nonexistence, the mark no non-
mind, and the mark of objects and no objects. In standing, staying, going,
and stopping, in binding and liberation from self and person, all dharmas are

thus, and the marks of patience are unknowable.

RE, FEZRS, BH BT, AEMERREE, QARBGZR, RITHER,
TEELH GHRT, THLEEEITE, f’fm;%/& VR E, T AL —
YR 135405, h— R0, AR, 1Rk, WRES E
FAH, o B, JEATA, ——HLEE . PERABT,

[Commentary] The third section, which is on the mental state of
patience, is adumbrated with the word “patience.” “Patience is the essence of
the wisdom of the marks of existence and nonexistence” is a general pointer
to the real and conventional essences of patience. The next is the articulation
of the specific distinctions in the ways patience appears. “Patience of the
emptiness of emptiness” refers to patience from the ultimate standpoint.

After this it is referred to as to the “patience based on the [awareness of |
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the non-arising of activity.” “Patience in any place” refers to conventional
patience, afterwards called the “patience in every situation, which can be
called the patience in the knowledge that all is suffering.” This is because
every situation has the marks of conventional suftering, yet enduring them,
one is liberated. “The knowledge that all is suffering” means that one endures
being attacked and so forth, seeing these objectively. Each one of these
countless defining aspects in the domains of the real and conventional being
called “patience” is the conclusion, and so the clarification of the real and

conventional concludes.

KA =, AF &L, RERIT FRTH, M &R, Zdh—rk, T84
o, FELE, TR ——, WL, TH A8, BHFETE. Le, miedbk,
EXE RN

Next is the explanation of the triply pure donation. The first person is
emptied, lacking reception; the second person is emptied, lacking giving;
this is due to the emptiness in nature of dharmas. Without any mental state
of violence and anger, the triply pure acts are of one taste, and are all said to
be “simply thus.” Since each affair lacks substantiality, it is said that there is
no individual affair. Since truth and principle are not two, it is said that the
truth has only one mark. The principle is also truly empty, and is thus called
“mark of nonexistence.” Yet from the conventional perspective there is no

non-existence, and thus the sutra says “mark of existence and nonexistence.”

KRACHAREPT, S MATH, WALD o, dEARE K, TSR, A
B, TG THERM, SEFE. T, RRITAF. ORiET. 1
WEH, TPk, RAEPTE, AR T

The next section contrasts subjective and objective. “No non-mind” and
so forth, clarifies that patience is marked by emptiness. This means that
since the subjectively patient mind is not totally non-existent, it is said that
there is the mark of not non-mind. Seemingly existent perceptual objects

are brought into thought, but since there are actually no objects, the text
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says “marks of objects and no objects.” “Standing, staying” and so forth, are
the objective realm apprehended through emptiness. As for the person who
gives, in the four postures, the qualities of defilement and purity are empty,
and therefore it says “all dharmas as they are thus.” Since subject and object

are already empty, “the marks of patience are unknowable.”

d. Mental State of Zeal &

T, BB, — AT, R EEE R, Bed ) mA— AR,
o, RKbFFZFREG—WIN, DEZFHHE, —iEliE, 2t FEE &
TNk, A, HFEoilig, AR,

[Sutra] My disciples: If at all times in the four modes of deportment you
quell the empty and the nominal and realize the Dharma nature, and ascend
the mountain of the unproduced, you see all existents and non-existents as
seemingly existent and seemingly non-existent. [ You enter through] the
universal points of orientation for contemplation, such as the earth, [and the
primary colors of ] blue, yellow, red, and white, up to the sapience of the three
treasures. From all paths of effort based on faith, and from the emptiness of
nonarising, nonproduction, and no wisdom, you stir yourself from emptiness
and enter into the dharma of the conventional truth. Indeed there are not
two aspects [of conventional and ultimate], so the continuance of the empty
mind achieves penetration, and you advance to the partial attainment of

wholesome roots.

HE, FUOHES, FOER— AT, AT R FI T, TR, &0
FHRM RATA, REBA K=, 2R/ Mt BRRE, g5 R &
R E, RFAR, & REH, 2GR, L&ED, AAEL AMEH, &4
A, dodettm, [HAELA, &ELE, | ol HBNA, ol R
&, L LR — ik,

[Commentary] The fourth is the mental state of zeal. The passage is opened
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up with “If; at all times of activity in the four modes of deportment ...” thus
raising the matter of the practice of zeal. This is because in the states of
going, staying, etc., there is no time when one is not applying oneself. Next
is the clarification of its ways of appearing. “Suppressing the empty and
the nominal” means that one suppresses the first two modes of cognition.
“Empty” refers to universal schematizing (parikalpita-svabhava); “nominal”
refers to the other-dependent (paratantra-svabhiva). “Apprehending the
dharma-nature” means to apprehend the perfectly real (parinispanna-
svabhava). Thus, one first quells phenomenal marks and then apprehends
the real. The accumulation of virtue through the wisdom knowing emptiness
is called the “mountain of the unproduced.” As for “seeing the existent and
non-existent’—having marks is called existence, marklessness is called non-
existence. As Nagirjuna’s treatise says, “The conditioned is called existence;
the unconditioned is called nonexistence.” “As if existing” means that the
conventional seems to exist; “as if not existing” means that the ultimate seems

not to exist. The above is a general observation of all dharmas.

XFERG—IINE, ThERL, QBRMIF. HEHE, S LR
IEPIL, M E. KRR AP, LA ZFH—ik#, PERC., KBS
foo A—fs B, 6 Z ZREE AP, A, S48, LAY, HBER
B ARSI EREAYF L, TEEGHK, 5 71_**——-#50 =&, sl
i, RyEARE, TAEE, BT AT, HESHAEC, BEmilt FAk, LS
A,

“Universal points of concentration [such as] the earth, [the primary
colors of ] blue, yellow, red, and white” refer to the ten universal points

of concentration.” Since this includes the eight ultimate approaches of

29 +—u1j&: The ten universal (points of concentration) are ten modes of contemplating the universe
from ten aspects, i.e. from the viewpoint of earth 3, water 7K, fire X, wind /&, blue 7, yellow 3%, red
7%, white &, space =, and mind 3. For example, when contemplated under the aspect of water, the

universe is regarded as in flux and change. [Source: DDB]
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liberation,” the text says “up to.” The above is the specific observation
which is the perspective of merit. “Sapience of the three treasures” is the
approach of the merit of the Great Vehicle; this is because the three treasures
comprehensively include all teachings. Having clarified the objective realm,
[the text] next clarifies merit. Using all kinds of faith one ascends to the
path of effort, necessarily taking the approach of the three samadhis based
on the insight into emptiness. “‘Unproduced” means to be without marks,
since marks are necessarily produced. From the contemplative approach of
the ultimate truth one proceeds to the conventional, and thus it says “stirring
oneself from emptiness, one enters into the teaching of the conventional
truth.” Full apprehension of the ultimate is none other than the conventional,
which also is expressed as “there are also not two aspects.”

Third is the conclusion, stated as “the continually empty mind penetrates,
advancing to partial attainment of the wholesome roots.” All paths of
advancement have emptiness as their point of departure. Therefore it
says that one continues in the prior mind of emptiness, penetrating and

advancing to the wholesome roots. This is called the mental state of zeal.

e. Mental State of Concentration &

EBT. RBEM, SMETHRETOZR, LAZA ERANZIK, B4
Je, — AR H K AR, . — W, Lk RERL, KA
B mREE, A\BlES, BHLR. —DBEEAAR. T RERR, W
R A

[Sutra] My disciples, you should be quiescent, markless, in the markless
samadhi of immeasurable activity and immeasurable mind. Among worldlings
and sages there are none who do not enter [this] samadhi. This is because

it is concomitant with their essential nature, and all [practice] using the

30 Nf#IR: The eight kinds of liberation are eight stages of mental concentration. These eight can vary
according to the text. See the DDB for representative lists. [Source: DDB]
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power of concentration. Self, person, doer, experiencer, all bonds, and seeing
of essences—these are the causes and conditions of obstruction. Scattered
as by the wind, the mind is agitated and unsettled; yet extinguished by the
emptying of emptiness, the eight inverted views®' have no place to link up.
With the meditations of stilling and insight on the nominal, all temporary
agglomerations are extinguished from moment to moment. Experiencing their
culpability for the effects engendered in the three realms, all disciples rely on

the concentration of cessation, and produce all kinds of wholesomeness.

A8, ARG, FRERE, BT SR T, BEMB RITAP, S0k
FATZA, AR, EAHAT, A TEAK £AET CZRE FERL,
AR, B R SAARE, BEEM, LREA SERANZIRE NBL
AL, R IARATIFAH TRMAE, A —T, AR R,

[Commentary] The fifth, the mental state of meditative concentration,
opens with “quiescent, markless.” This is because the extinction of agitation
illuminates marklessness. Next, within its ways of appearing, the “markless
samadhi of immeasurable activities” refers to meditation on the emptiness
of self. This is because nothing exists but all conditioned factors—there is
no true self. The “markless samadhi of innumerable practices” refers to the
meditation on the emptiness of dharmas. This is because nothing exists but
the various consciousnesses—there are no real dharmas. Both lead to true
emptiness, and are together called “no marks.” “Among worldlings and sages
there none who do not enter [this] samadhi” refers to the eight meditative
concentrations. This is because these two kinds of concentrations reach full
maturity. “This is because it is concomitant with their essential nature, and all

use the power of concentration” refers to the extirpation of hindrances.

31 Nl: eight inverted views The eight upside-down views: non-Buddhists believe in permanence #,
happiness 4, self &, and purity %. Hinayana asserts the opposite: impermanence #& %, no happiness
#4 no-self £, and impurity #:% Mahayana denies them now, but asserts them in nirvana.
[Source: DDB]
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nn\

BRAZH, A, —dE IR, Rk, LRER, HAsEd,
R SR R, BRI H, RESHE, BO R E, MIRE T RANE, SR
Lo BAFERA FRA /;—4&”%0 HLE R, — R EE R n%ryzi
Fo. BHRER. TmAE—EH HEBL,

“Self, person, and experiencer” are the attachment to individuality.
“All bonds” refers to the remaining afflictions. “Seeing essences” indicates
attachment to dharmas, which is included in the cognitive hindrances*—all
are causes and conditions for the obstruction of concentration. “Scattered as
by the wind, the mind is unsettled,” refers to incorrect thought. All thoughts
are unsettled, yet in the extinguishment by the emptying of emptiness that
extends to the eight inverted views™, there are no objects to clamber upon.
In the “meditations of stilling and insight on the nominal” the sentient
beings training in meditation stably contemplate nominal character of
dharmas. Based on this meditative analysis, all nominal aggregations and the
truth of suffering are quelled and extinguished. One is able to accept one’s
culpability [for one’s evil acts in] the three realms, gather it and extirpate it.
“Thus producing all kinds of wholesomeness” refers to the gathering of the
provisions of the Way.

f. Mental State of Insight &:&

32 BrelE: cognitive hindrances. The variety of factors that obscure and distort one’s awareness of
reality. This is Xuanzang’s translation of Skt. jiieyivarana, which had earlier usually been rendered
as %% in both Yogicara and Tathagatagarbha texts. Also rendered in the Awakening of Faith and
other works as % #%. These hindrances to cognition are understood in Yogacara to be based on a lack
of full penetration into the principle of the emptiness of phenomena (“dharmas”). In everyday terms,
it means to be hindered from attaining enlightenment by none other than our own knowledge, our

own habituated way of knowing. [Source: DDB]

33 N\l eight inverted views. The eight upside-down views: non-Buddhists believe in permanence w5,
happiness £, self %, and purity /. Hinayana asserts the opposite: impermanence # %, no happiness
#4 no-self £, and impurity #:% Mahayana denies them now, but asserts them in nirvana.
[Source: DDB]
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FHF. 2RAEE, R L0, 2R -k, B 4 REAR, RRAT
A, ANE#HF, BERLS, GREAREDN, — R FEIFEE, BRETR
A REAEE SARTRAE, ATE—3F LENEE, ik, F4E
R ARABLEAR, BN, BRELE, FRBEAE, TR, TEER
o

[Sutra] My disciples, the wisdom of emptiness does not lack objects.
The essence of knowing is called mind, which discriminates all dharmas.
Provisionally designated as the subject, it passes through the same course.
Reaping fruits and cultivating causes, one enters the holy and abandons
the mundane. Destroying sins and giving rise to virtue, and liberating from
binding; all are the functions of this essence. All views of eternality, joy, self,
and purity, and afflictions occur because the essence of wisdom is not clear.
With wisdom leading the way, you cultivate the inexplicable observing
wisdom, entering into the single truth of the middle way. This nescience
obstructs wisdom. Unmarked, it does not come (from a specific place), it
is not conditioned, and is not sinful; it is not the eight inversions, and it is
without arising and ceasing. The light of wisdom burns brightly, in order to
shed light on the vacuity of indulgence. Skillful means, transformation, and
supernormal powers are regarded as the functions of wisdom by means of the

essence of cognition.

®HE, Falo, REE BENE WATAT, RS RAPHREL, BIR
fE | ARAEALH TR PTIR, SRRk AR, BB, THI—ik BAEEZH, ©
EH¥, SERE, SEARER, REZIS, wAEF AL ORBHNL,
— Rk, WA, F il R B TAR,

[Commentary] This is the sixth, the mental state of wisdom. “Wisdom
of emptiness” refers to the sixth perfection. In the clarification of the ways of
appearing, “does not lack objects” indicates the existence of objective bases.
Wisdom also has no essence, since it is other-dependent. What is its base?
This is the so-called subjectively knowing essence, which is called “mind.”

Discriminating all dharmas, it is provisionally called “subject” because it
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is the essence of the mind-king.** The reason it “passes through the same
course” is because it is concomitant with wisdom. Having already stayed in
the holy womb, it will enter into [subsequent forms of ] holy [activity], which
are all none other than the function of the essence of this mind of wisdom.
All grasping, the four inversions,” and affliction are all based on the coloring

of the essence of wisdom such that it does not shine.

B2, AR AT, BRTH RS, A H I, A PiE—Rab, X%
B, SR AR MRk, RAMEL TN, R, AL,
R4 A, ERIAKL BARAL, WAEY, BALE PRAEHC, THF
1B, BREE AR, TRARRIE, PTA VU I,

Therefore in counteracting these, wisdom is taken as the leader.
Cultivating the inexplicable, various kinds of wisdom gained from hearing
are taken as skillful means for entering the single truth of the middle way.
Next is the clarification of the emptying of the hindrances. This means that
the reason nescience is able to obstruct wisdom is because it is free from
myriad mergings with conditions and is without its own marks. It is said
to be “unmarked” is because it is not identified with objects. “Not coming,
unconditioned” means that it actually is without its own nature. Its being
“without fault, and without the eight inversions” is because it is without
arising and ceasing. Using this illumination of wisdom, one shines it on the
vacuity of indulgence, illuminating true cognition. Furthermore, the skillful
means of intelligence, transformation, and supernatural powers are regarded

as the functions of wisdom by means of the essence of cognition.

3 3 E: mind-king: the overall cognitive function of one’s consciousness, as opposed to the
distinctive mental functions which belong to it (called 5#7). The basic essence of the mind — the

source of cognitive function, the alayavijiiana FI#28F3. [Source: DDB]

35 w48: four inversions. The four inverted views, which cause one to fall from the true path. The four
distorted views in regard to permanence ¥, joy %, self &, and purity #. (Skt. viparyasa-catuska)
[Source: DDB]
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g. Mental State of Vowing F&:0

EHF. BERXK. — R, ARATA, SRSt BSiRAmsk, §35 4 0k
R, RRES, AT, B BALR, £ L8, ARSHMIR, £TY
AT ARSI, TR NIE, ARB AR, MRS, PRGE, /THE, bR
12 . Bl—3F g, JERBIERAEA, A RLA. FME, BB, —WITAR,

My disciples, you should vow and vow with great yearning, with total
yearning. In order to have results, you cultivate causes; therefore the thoughts
of the vow are linked; the thoughts of the vow are linked continuously,
and in one hundred kalpas you attain Buddhahood and extirpate your sins.
Aspiring with all your heart, nonarising and emptiness are one. Vowing to
contemplate, you contemplate, entering concentration and illumination.
Because of the yearning mind, one is released from countless bonds of views.
Because of your yearning mind, innumerable marvelous practices are brought
to their completion. The innumerable merits of bodhi take yearning as their
root. You first gives rise to the yearning mind, and in the middle cultivate the
way. As your practices complete your vow, your directly attain Buddhahood.
In contemplating the middle way of the one truth, there is no illumination,
no delimitation, and no extinction. Giving rise to various views is not

liberating wisdom. This is the essence of the vow, the origin of all practices.

RE, HLRBES, BRAK, —WRHE 2506, R A WM, KE
LRK, REFL—mR, RiTA P, ARZE R TR, Boikd, LHEC
RARKRE, B, SR EL, AR S A, BOAR, KERE, FEeRE
T, HERKEC, AgEr—, —F—H, Fragitn,

[Commentary] The seventh is the mental state of the vow. The passage
is opened with “you should vow and vow with great yearning, with total
yearning.” In order to have practitioners simultaneously seek two kinds of
benefit, he says “vow and vow.” Yearning that is fully determined is called
“great yearning;” the yearning cognition is called “all-yearning.” Within

the clarification of the ways of appearing, it is by means of yearning for the
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distant result that one cultivates causal practices. As for the thoughts of the
vow being linked, it must be based on the continual linking of thoughts of
the vow. As for the extirpation of sins upon the attainment of Buddhahood
after one hundred kalpas, “one hundred” means “many.” The “sins” are
“samsara’—the accumulation of affliction. One should focus one-pointedly
on continually yearning for the single mark of emptiness of dharmas.
‘Therefore it says “yearning with all one’s heart, nonarising and emptiness are

one.” “One,” means “one mark,” in other words, “markless.”

TN TR, A3 LA, RO EIFMER, LAREAT. AL TR,
B ER, BFHEABAEAR, R, BEER SAE%, THR—F P
b, BigARGR, R PTRER, M £5), R A HBRE. T34
BEDBC, AT RETH. TARLRL, ATRBEZRAME TEME, 481
T fi#o

Riding one’s vow, one intensifies one’s contemplation and enters into
concentration-illumination; then one attains release from innumerable bonds
of views by means of yearning thoughts. The practices that enable realization
are completed by means of the mental state of yearning. Based on this bodhi,
innumerable merits have the vow as their root. Having become Buddha, one
fully witnesses the Dharma realm and is freed from the extremes of existence
and non-existence. “Observing the single truth of the middle way” means that
myriad virtues interpenetrate. Although the illuminating cognition and the
illuminated Dharma realm are not separate, they are not like the extinction
of body and mind seen in the practices of the two vehicles—thus it says “not
extinguished.” After having intimate and complete realization, the subsequently
attained wisdom functions in innumerable ways, producing various views. Yet
one cannot say “I have created something,” and thus the words “not liberating

wisdom.” The concluding phrase is readily understandable.

h. Mental State of Guarding #:l»
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FWhTF HAEH A AT ISP E AN B, RRE B, AR, LA
Ak R BUSIAT, AR, &R, E R E e, Askg, Bid
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[Sutra] My disciples, you should guard the three jewels, guard the merit of
all practices, and prevent the eight inversions and the mistaken views of non-
Buddhists from disturbing true faith. When you extinguish the bonds of
self, the bonds of views do not come into being. Penetratingly illuminating
the two truths, you observe the mind directly. By guarding the roots, and by
markless guarding, you guard emptiness, wishlessness, and signlessness. Using
wisdom-based thoughts in a linked chain, the linked wisdom-based thoughts
lead you into the state of non-production; the path of emptiness and the path
of cognition are each brightly illuminated. Guarding the contemplation and
entering into emptiness, you nominally distinguish things, and that which is
produced by illusion after illusion is as if non-existent, as if non-existent. The
aggregation and dispersal of dharmic essences cannot be guarded, and so it is

with the observation of dharmas.

EE, FAFEOZ P, HEF E—IATHEE BT, A FTIR B AT,
KREASTAR, MBI, RAHE B4, B, AT, KRB, RAKRL
RS #amb, RIAKRE, TRRE, KiTkR, 3 REEE,

[Commentary] In the eighth, the phrase “guarding the three treasures,
guarding the merits of all practices” signals the opening of the passage.
This indicates that one protects that which is relied upon as well as one’s
own practices. This is followed by an elucidation of their ways of appearing.
First, guarding against non-Buddhist [theories], one prevents them from
disturbing one’s correct faith, which is the guarding of the three treasures.
This is because one uses markless practices to quell deluded thoughts.
“Extinguishing the bonds of self, the bonds of views do not come into

being” and so forth is guarding one’s own practices. Quelling the afflictive
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hindrances™ is called “extirpating the bond of self.” Quelling the cognitive

hindrances is called “preventing the bonds of views from arising.”

PAFTAT AR S U AR, SBAR A =, pAEARAT A =2 S K B
L, ZEARE M, SRR, R AR BRI, RIS, A
R, A BB S R AT B EARRL ME S MAME, X
HP A, HF P, AR, 2R e, Mo fdo . ATH
ZEAPTR, THEMRE BBAK. TR, RR AR, TRTH, AT,
RIS

o

How do these ways of appearing function in guarding? This means
that one guards the basis in the form of the three treasures by markless
practices, and that one guards one’s own three approaches to emptiness
by means of unbroken linkage of wisdom-based thoughts. Since the two
kinds of emptiness support each other, it is called the linking of wisdom-
based thoughts. “Linked wisdom-based thoughts lead you into the state
of non-production” means that the path of calm abiding and the path of
analytical meditation continually illuminate each other in order to quell the
two hindrances. Being unhindered, this guarding of analytical meditation
penetrates the emptiness of objects. Since, from a conventional/nominal
approach there are distinctions, the text says “distinguish things.” Seeming
self and seeming dharmas seem to appear within the deluded consciousness;
therefore it says “that which is produced by illusion after illusion.” Marks of
the conventional are empty of nature, and thus from the perspective of the

insight of emptiness they seem to be non-existent, and thus the text says “as-

36 JANGIE: afffictive hindrances; the destructive afflictions of nescience, anger, jealousy, and so forth
that prevent the attainment of mental peace and balance. In Mahayana schools such as Yogécara the
afflictive hindrances are postulated in contrast to the “cognitive hindrances” #74r[%, with the former
being seen as removable by the moral and meditative practices of arhats and pratyekabuddhas and
the latter needing treatment through the compassion and wisdom in regard to emptiness, possessed
by bodhisattvas. For more detail, see the entry in the DDB on the “two hindrances” = . [Source:
DDB]
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if non-existent, as if non-existent.” This is followed by the conclusion, which
says that production by the confluence of conditions is called the aggregation
of dharmic essences, while the return to the myriad conditions is called the
dispersal of dharmic essences. The indeterminate self-nature is said to be
“unguardable.” As it is with the principle that is contemplated, so it is with

the contemplation.

i. Mental State of Joy Z:il»

EF. RAASTE FAER, R—dh. BB AN . TR,
K gt Agmi, AiEmi, ZBFERTFE, —B.0oiT, $H—thiTsh
1%, SR BRSO AE S mER, ok — ik,

[Sutra] My disciples, you should always take joy in the happiness of others.
Extending to all things, you illuminate quiescently through the nominal and
the empty, yet you do not enter into the conditioned, and you experience
no lack of quiescence. Greatly joyous without being joined to anything, you
experience sensation and are changed; you possess dharmas and see. The
profound and the nominal are equal in the Dharma nature. With singular
focus you observe the mind and its functions, and you hear much about the
merits of all Buddha practices. Markless joyful sapience is produced from
each thought, yet quiescently illuminates. The joyous mind connects to all

dharmas.

RB, FHEC, AMAFE, FEERE BFPL, B—W T, BITRL, /]
BIRAM, Z B, R =HE, TR —W, —ARH, LEBE, AL,
TAANA B, Bl BB, T RERAR RELP, RS, METREEL, KF
HeE e, REBY, FHRAB, KT ALH, AEmiL

[Commentary] The ninth stage, the mental state of joy, opens up with
the phrase, “you should always take joy in the happiness of others.” Its ways
of appearing are elaborated from “all [beings].” “Nominal” f& refers to [the

nature of | other-dependence (paratantra-svabhiva); empty % refers to
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pervasive discrimination (parikalpita-svabhava). The pervasive quelling of
these two marks is called “extending to all.” The non-appearance of these
two marks is called “luminous quiescence.” Not seeing the first two natures
is called “not entering the conditioned.” Thusness clearly appearing is called
“no lack of quiescence.” Within the internal realization of happiness, objects
and their cognition are both empty, and therefore the words “great happiness
has nothing to meet.” Even though with praj7ia one realizes emptiness, with
great compassion one still teaches sentient beings, encountering the objects
of cognition. Thus the phrase “you experience sensation and are changed; you

possess dharmas and see.”

TREWFH A=, —RoS AT, THEB &, B #H6, EXR
REmingkd, ZH W ITNIEF L SHRERRITE, SAEMEE A,
w4 EARRRAL, Bi—&d, hepRE, UTHEL S —ikd, s
EX i T8

“The profound and the nominal are equal in the Dharma nature” means to
see that in essence, the two truths are equal. As for “The single observation of
mind and its functions,” “profound” % refers to the ultimate truth; “nominal” /&
refers to the conventional, as praj7d and great compassion are interfused. “They
hear much about the merits of all Buddha practices” means that they hear
much regarding the merits of the results and the merits of the causal practices.
Universally, by means of the sapience of markless delight, they continually
give rise to correct thoughts and focused illumination. Being already one and
unarisen, Buddha and I are the same. After this is the conclusion, expressed in
the phrase, “the joyous mind connects with all dharmas” which means that free

from envy and so forth, one is joyously connected.

j. Summit Mental State J&/»

T RARLES, BERBRLEY, — WS TE, Rk BliddeTd, ERP
B RAdode—id, FTh EdoTA, doATE, EEF R, S TR, R AR, AWERE
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ANEN SR EAD, 2 BATTIRGHE, AR, ANTHE, OOR A, TR,
TRAES AR TE Z LR T, BAT AR, R RAT RS A, R =P,
RN LR EFTRZL E— R A, Fh LS SARE BhTE AT
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[Sutra] My disciples, the supreme wisdom of this person, which utterly
extinguishes self and transmigration, views, doubts regarding entities,” and
all forms of ill will and so forth is summit-like. Continual contemplation is
summit-like. Within the realm of cognitive experience, cause and effect being
the same one path is the most excellent summit-likeness. It is like the top of
one’s head. Views that are not nonreifying,” the sixty-two views, the arising
and ceasing of the five clusters; the soul, the subject, are in continual motion,
contracting and expanding, without sensation and without karmic formation,
without arresting and binding. At this time, this person enters into the direct
path of emptiness. Sentient beings in each thought see neither conditions
nor non-conditions. Abiding in the summit samadhi of perfect cessation of
thought, they start to practice and aim for the Way. When views of essence,
self, and permanence, as well as the eight inversions appear, by connecting
to the approach of non-duality, one does not experience the eight difficult
circumstances™ and finally does not experience the effects of illusion. There
is only one sentient being who, whether, going, coming, sitting, or standing,
practices and extirpates sins, who removes the ten evils, and produces the ten

kinds of wholesomeness. Entering the way as a correct person, with correct

37 By context here taking % as referring to A% .—satkaya-drsti.
3¢ Thus, satkaya-drsti.

39 N3: eight difficult (circumstances) Eight circumstances in which it is difficult to see the Buddha
or hear his teaching:(1) the condition of a hell-being 3.5k ¥#; (2) hungry ghost #% 23#; (3) animal
B3 (4) in the long-life heavens (where life is long and easy) k&KX ¥#; (5) in Uttarakuru (the
northern continent where all is pleasant) #% 3.2 # B #.#; (6) as deaf, blind or dumb & # 7% J; (7)
as a worldly philosopher #4 %8 3; (8) in the intermediate time between the life of a Buddha and
his successor 4 b ATHE 4 2. [Source: DDB]
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cognition, doing correct behavior, the bodhisattvas penetratingly observe that
which is before them, and do not undergo rebirth in the six destinies as a
karmic fruit. They will definitely not fall away from the Buddha’s lineage, and
will enter the Buddha’s family in every rebirth, never departing from correct
faith. This is explained in detail in the above Chapter on the Ten Celestial

Illuminations.

#8, HT1ES, RAREHEE BFPE, o‘iﬁ/@% sk, = &AeT8, —
WG T8, TR A PEAE, AN, AL, BOASL SN,
AR, A TEL, e TE, E}%\—J’—%i&%ﬁﬂﬁﬁio Z B HAeTa, BfRiER. B
R ERR dode—iE, RArTE, WATEE, YA L =4,

)

[Commentary] The tenth stage, that of the summit mental state,
opens up with the phrase “the supreme wisdom of this person.” Next is
an explanation of terminology. Being above the prior nine states of mind,
there are three connotations of “summit-like.” The first is the summit-
likeness of extinguishing hindrances. The words “self” and “transmigration”
mean that with attachment to self at the head there is transmigration and
affliction.* The subtle views and doubts regarding entities, along with the
gross afflictions such as ill will, are all extinguished into nothingness; this is
superior summit-likeness. Second is the summit-likeness of the excellence
of cognition and the summit-likeness of the continuity of the most excellent
cognition. Third is the summit-likeness of the excellence of the objective
realm. Everywhere in the experiential realm cause and effect are interfused,
unified in a single path, which is the greatest summit-likeness. “Like the top

of one’s head” is a general metaphor for the above three.

KEATH, RRZRNT=RA, =48R, ¥kF Ik ARG, A B
FIARA R, FHAPRI TR, BT, $BEERMAYR. £2E BT

40 A reference to the phrase defining the afflictive hindrances found in the Fodijing lun, Cheng weishi
lun, Ijangui, etc. See, for example, T 1585.31.48c6-8
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2

23

BE, SATTRES, BHRZEZ0, TPTR, £THA ERTH, £TH
BB T TR

N

Next is the clarification of its way of appearing. The reifying view (satkaya-
drsti) and the sixty views are not the same, and thus they are summarized
as two kinds of views. Hence the text says “Not non-.” “Five clusters” %
means the five aggregates 4. Within the aggregates that arise and
cease every moment, one attaches to a soul, an essence that continually
reincarnates. Analysis of consciousness and the aggregates as being empty is
carried out because of the proliferation of the imaginings of consciousness
and the aggregates as having the marks of self. “Without sensation” means
that one analyzes the aggregate of sensation to be empty. “| Without] karmic
formation to bind one” means that one analyzes the other three aggregates
to be empty. “Karmic formation” refers to the aggregate of karmic formation.
“Nothing to arrest” means that the aggregate of form is empty. “Nothing
that can bind” means that the aggregate of conceptualization is empty. This is

because deluded conceptualization is the root of binding.

@A [Fdetfe, BEEWRR, | AN LE A GPANFIE—kIE,
LA, KRR, RIARAIAR, AR A, RRAAK. RIS, WAEK X
ARG METEZRFURE, TR AT, AR, AR, AR TRAT A
A BB =T,

As a sutra says: “Consciousness is like an illusion; form is like foam™' The
words “enters into the direct path of emptiness” mean that one enters into
the inner gate of the path of the pure, single taste. First prajia is clarified,
and then great compassion. In each moment in regard to all sentient beings,
one does not see objects, and one does not see non-objects. Always using
objectless great compassion, one encounters objects. “Abiding in the summit
samadhi of perfect cessation of thought,” one also initiates applied practices

and proceeds toward the realization of the Way. At this point, if one falls

41 Found in many sutras, e.g. T 187.3.613218-20.
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prey to views of essence, self, permanence, and the eight inversions, then he

[should] apply the contemplation of non-duality.

BRRERLE, R, RARLE, A¥L, R REAMRE Z%b, i
TRZH, u;\i#& ARG EH, FIRE KA, EREIL, HEE—RA,
R, RE AL, TAEH G, R4, TR, BAEA, 1Y
FAB, LIEIFIEAT, AT AR b, THL T, FEERAITH, AL E R, LF
BA AR AL, AR, AR, AEANBRE, TEREYE, AR
SR, " R, HEANL, TR ESE 35 LR,

“View of essence” refers to attachment to dharmas; “view of person” refers
to attachment to sentient-beinghood. Here, “not experiencing the eight
difficult circumstances” is a reference to the three unfortunate destinies and so
forth. The reason why “In the end, they don’t experience the effects of illusion,”
is that the wholesome roots in the enlightened portion of the path do not
produce the directive karma that draws them into cyclic existence. [In] the
great compassion based on sameness in essence, apart from the self, there is
no one to teach. Therefore the text says “only one sentient being.” In the midst
of the four postures one extirpates evil and produces goodness. The words
“enters the way” are a general term, and the next three are specific terms. The
ten stages of propensity being complete is called “correct person.” Establishing
oneself in accumulated merit and wisdom, is called “correct wisdom and
correct practices.”—Practice” is the same as “merit.” The following words
constitute the general conclusion. Since “the bodhisattvas penetratingly

» «

observe that which is before them,” “they do not undergo rebirth in the six
destinies as a karmic fruit,” and they definitely do not retrogress from their
position in the family of the Buddha. This is because they go against the
flow of samsara, and orient themselves toward returning to extinction. As
tor the words “enter the Buddha’s family in every rebirth,” the Dasabhimika-

vibhasa says: “Take thusness as the family of the Buddha.”* Since they are

42 'The term “family of the Buddha” # % is used extensively in the Dasabbimika-vibhasa, but this

phrase was not found there.
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fully attuned to liberation, it says “enter.” The “Chapter on the Ten Celestial

Illuminations” is a reference to a previous chapter.

ii. Ten Nourishing Mental States +&&:1
a. Mental State of Kindness Z&il»

EAR T, T e, MR AETOH, BhFFITACELRT, e
g SARBIAN K, THRATREF K EP, BAREER, w1doil, dodo
=¥, — WS AT R GE S, AL — . R EAE. AREH, e — R A T4
SR, FFFELR, MERKE =K,

[Sutra] Vairocana Buddha said: “Thousand Buddhas, listen well! You
previously inquired regarding the ten nurturing mental states. My disciples,
you should always maintain an attitude of kindness, having already produced
the causes of joy, then in the state of the insight into selflessness, they
enter dharmas by contemplation associated with joy. Such major dharmas
as sensation, perception, karmic formation, consciousness, and form, have
no arising, no abiding, and no cessation—they are illusory, like phantasms.
Since reality is not two, all practices complete the wheel of the Dharma; you
transform all [sentient beings] such that they are able to give rise to correct
faith, and avoid evil teachings. You are also able to make all sentient beings
attain the fruition of kindness and joy, which is neither substantial nor the
result of wholesome or unwholesome activities. [ This is] the samadhi that

understands the emptiness of essences.”

B, =tk A&, M TH, WA O, FITASERERTHE, g;law,
BB A, AATEER. BTREME, NPTRE B RBAKRAEERT, B
A8, k3dede, Hde =¥ AR R Kk, SHMET T, FAE KR
AP, THEEH HTAA, BOER, EERRE AL ERTH.F
R S0k AT,

1\\

G B m {S\;



118  Il.Roll One

[Commentary] In the second set of stages, that of the ten nurturing
mental states, the point of the question is obvious. The discussion of this first
mental state, that of kindness, is adumbrated by the words “always maintain
an attitude of kindness, having already produced the causes of joy.” Since
kindness is concomitant with joy, this is unconditional kindness. The practice
of kindness is already consummated, and so joy is automatically included.
Entering into objective dharmas (phenomena) means that one enters
into the major real dharmas of the five aggregates. The emptiness of the
aggregates has three aspects: being illusory, being like a phantasm, and non-
dual thusness. Thus you are equal to the task of completing the holy way and
the wheel of the Dharma. As for the words from “you transform”: teaching
others to give rise to faith is the approach of great kindness. The words “not
substantial” refer to the benefits they gain—since the mental state of faith is
empty. “Nor the result of wholesome or unwholesome activities” means that
the joyful effects that one experiences are empty. The words “the samadhi
that understands the emptiness of essences” conclude the completion of the

practice of kindness.

b. Mental State of Pity &

T AR, 2, BBATHE, AR— W% A-RARTEPAER.
AL, FRER, RERGH TR TE. TE, ﬁv*‘“ﬁifvﬁﬁ wE

%%t:—%ﬂ AR — ik de AR, AT PAER O, ASHABRE ST, &
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[Sutra] My disciples, take pity as empty—empty and without marks.
With pity as condition, practice the Way, automatically extinguishing all
suffering. In the midst of the innumerable sufferings of sentient beings you
produce wisdom, not killing based on the [compassion of] the awareness of

the suffering of sentient beings, not killing based on the [compassion of]

4 In his commentary below Dachyeon seems to think #7 is missing here.
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awareness of the true nature of phenomena, and not killing based on the
[compassion of ] non-attachment to self. If you always abstain from killing,
stealing and lust, all sentient being(s) will be unafflicted. With the arousal
of the determination for enlightenment, in emptiness one sees the true
characteristics of all dharmas. In the midst of the practices at the [stage of]
seed-nature one gives rise to the mental state of awareness of the Way. In
the midst of the six intimacies,” the six negative intimacies, and the three
grades of evil, together with superior bliss and wisdom, within the virulence
of the evil conditions, there are the nine grades of attaining bliss. When the
emptiness of the effects become clear, one’s own self is equal to all other

sentient beings, and in one instant of bliss one gives rise to great pity.

#8, FBCP, AEEEEARL, BT, ARZHTE, ZREH FTE
A, KALTAR, BBATEAR— 54, BOL, BB LG, L TAHRGF=
Mo dofTikE, AR AL T AR, ATHFR, BAME, — A, 8 R
AHRH, R, il FRORGRI, ZEGARE, & TEREH,

[Commentary] The second stage, that of the mental state of pity, is opened
up by the line “take pity as empty—empty and without marks.” Since it is
empty of nature, it is said to be empty. Since emptiness is also empty, it is called
“empty and without marks.” Next is the elucidation of its ways of appearing.
“With pity as condition, practice the way, automatically extinguishing all
suffering” is a topical heading. “Conditions” # means “encountering cognized
objects” %##%, as in the three following cases of sentient beings as object
(of compassion). How does one extinguish suffering? First, in the midst of
the suffering of sentient beings, one gives rise to awareness. What kind of
awareness is produced? Here, three kinds are given. One is the awareness

of sentient beings, which is where the sutra says “not killing based on the

“ #L: six kinds of blood relations, for which there are various definitions. One representative set is
that of father, mother, older siblings, younger siblings, wife, children (X, 4, L, %, &, F) [Source:
DDB]
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[compassion of ] the awareness of the suffering of sentient beings.” The second
is the awareness of dharmas, which is expressed in the sutra as “not killing
based on the [compassion of] awareness of the true nature of phenomena.”
'Third is the pity of the unconditional great compassion, expressed here in the

sutra as “[compassion of | non-attachment to self.”

Wb — R AR, RATAE, REXECE AERFRA— Wik
BRI Elly"':—"m}:%#co AEBAT P A O, HMEATE, s E
Z TR RBEAARY, | LFAE, ARAR. MR SR ARAR, K=

AA P T, S L migtd, LB, MEAFREL GBRRE,
P& WP Y B AR #ETM, ,ﬁz'c:ci?i,%\ A—H4E4T, 7]
AL K ARAL

From here, “all sentient beings are unafflicted” there follows the exposition
of its ways of appearing. Now, as for “the arousal of the determination for
enlightenment, in emptiness one sees the true characteristics of all dharmas”
this means that if you lose sight of emptiness, then you have also lost
everything connected with the Great Vehicle. “In the midst of the practices
at the [stage of | seed-nature, one gives rise to the mental state of awareness
of the way” introduces the practices of this stage. As the Suzra for Human
Kings says: “It is the innate proclivity of the three heavens of the silver
wheel.” (T 245.8.827b16) The six good [intimate relationships] with father
and so forth, are intimacies of the self. The opposite of these is called the “six
evils” since their eftect on the self is bad. Each of these two is distinguished
into greater, middling, and lesser qualities. So if you want to reach to the
greatest level of bliss and remove the commensurate level of suffering, you
must deal with the greatest level of evil. As for each person attaining to the
nine levels of bliss according to his capacity, contemplating the effects as
being empty is to desire the greatest bliss. Yet regarding the distinction of
nine levels of bliss according to the capacity of the person: since there is no
self-nature, the effects of bliss are empty of marks. Manifested within the
mind of pity, by means of one blissful practice, one brings about the arousal

of great pity.
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¢. Mental State of Joy &

T, R EEASH, BERERESE, £FES, RERAL BREH ARE
E —MANE, BATREE A, REANE, B E R Kidk, T
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[Sutra] My disciples, when you are enjoying the state of the nonproduction
of thoughts, the awareness of the path of the essence of the aspects of basic
proclivity (for Buddhahood) is the joyous mind of emptied emptiness.
Unattached to I and Mine, one emerges and disappears in the three divisions
of time without accumulating causes and effects, and all existent things
enter emptiness. The practice of contemplation is complete, and one gives
joy to all sentient beings. Giving rise to emptiness and entering the way,
one abandons unwholesome comrades and seeks wholesome comrades.
Showing my favorite way, I make all sentient beings enter the family of the
Buddhadharma. Within the Dharma one always gives rise to joy, and within
this Dharma-stage, once again these sentient beings enter into correct faith
and abandon mistaken views. They go against the course of the suffering in

the six destinies, and therefore they are joyful.

#HE, HFZEF, ERELCHA BEFML, FORE, LE&LS, MY
"Ei’%‘ fLfdind, AEd, BRZEE, BEEH, LRhE, WA, —Hit
E AFRBI R HEE, ER R BAGRE &, SR, 28
Kbk, E—EAn, HEEE,
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[Commentary] The third stage, the mental state of joy, opens up with the
phrase “When you are enjoying the state of the nonproduction of thoughts.”
'The joyful mind, contemplating emptiness is called the state of not producing
thoughts. “The awareness of the path of the essence of the aspects of basic
proclivity” is the essence and characteristics of this stage. Since self and other
are empty, this is called “emptied emptiness.” Simply responding with joy
for others is called “joyous mind.” Here there are two kinds: the first is the



122 I.Roll One

emptiness of nature, wherein one is not attached to I or Mine. The second is
emptiness of dharmas, whereby one passes through transmigration without
accumulating [karma]. “Emerging and disappearing” means transmigration.
‘That which is produced by conditions is based in those myriad conditions,

lacking a single set characteristic. Thus the words “no accumulation.”

A, —WEAANTGPBAT R URARZ & FE—, RITHE, AAME,
i@l‘i&f_ EBTRIFE, B R AN IER, AR, TSR, MEET
AIE ., ANFEAL, EANIEPREE L,

The entry of all things into emptiness at this time constitutes the
completion of the practice of contemplation (vipasyandi). Joyful at one’s
sameness [with all beings] in essence, one extends this joy to all. Initiating
this contemplation of emptiness, one enters into the path of marks, distancing
oneself from the erroneous, and becoming intimate with the correct. “Correct”
implies “showing my [the Buddha’s] favorite way” and “making sentient
beings enter the family of the Buddha dharma.” Attaining the Dharma, one
cherishes it in one’s bosom, one’s practicing form is joyous. Hence the words
“Within the Dharma one always gives rise to joy, and within this Dharma-

stage.” Again, they are further joyful to see others enter into the correct way.

d. Mental State of Detachment #&:0

T WES S, SRAERMEE TET, AERARLERLRER, ZFFF
o ARAIERATG, W ARBIE, RTIA R, RAFAF LG LEMR, o
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[Sutra] My disciples, you should always give rise to the mental state of
detachment. Non-creation, marklessness, and the emptiness of dharmas are
like empty space. The pairs of good and evil, having views and not having
views, sinfulness and blessedness are equalized in a singular illumination. It

is the mental state of great detachment of neither person, nor I and Mine,
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yet in which self and other are the same in essence, extending to one’s
own bodily flesh, hands and feet, male and female, states and cities. Like
phantoms, flowing rivers, and burning lamps, all are let go of. Yet without

giving rise to thought, you constantly cultivate this detachment.

RE, FmHo, FAEROE BEML, £daRTEP 2P0, BT
R ZERE AT, AEFP RTATERE, Ik, LA, OF
R, R AR AN IR, S, BT, IR, THSH,

[Commentary] In the fourth stage, that of the mental state of detachment,
the words “continually give rise to the mental state of detachment” mark the
opening of the section. “Non-creation, marklessness, and the emptiness of
dharmas” refers to three aspects of emptiness. “Like empty space” is a simile
for the unobstructed activity within the three kinds of emptiness. Within
the pairs of “good” and so forth, emptiness of dharmas and emptiness of
person are none other than great detachment. “Detachment” means quelling
afflictions, and also expresses the quelling of craving. “Phantoms” and the
following are metaphors for the voidness of transmigration and moment-
to-moment cessation. “Without giving rise to thought” is said because
the mental state of abandonment is empty. Yet even though empty, one

continually applies effort, hence the words “continually practices detachment.”

e. Mental State of Giving fil»

BT B AS, R— R A, Fak, vk, Fak, Mk, Kb, HE—k
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[Sutra] My disciples, in the mental state of giving you are able to provide
things to all sentient beings. Through bodily giving, verbal giving, mental
giving, giving of possessions and giving of the Dharma, you guide all sentient

beings. Within the family and without, states, cities, male, female, farmlands
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and housing, all are marked by thusness, up to the non-awareness of the object
donated, recipient, or donor. There is gathering and scattering neither internally
or externally, and no thought that you are teaching others. Penetrating the
principle and penetratingly giving, all marks are readily apparent.

R, BRSO, RS, Rk AR BEPL, &OITIOE, a3
EIE M, TEREMANE, TR AATE RATRILA,

[Commentary] The fifth section, that of the mental state of giving, opens
up with the phrase “in the mental state of giving you are able to provide
things to all sentient beings.” The reason why there is “no thought of teaching
others” is because you lack any attachment. “Penetrating the principle and
penetratingly giving,” indicates full apprehension of the natures of the real
and conventional. The reason “all marks are readily apparent” is because the

practice of giving has been fully achieved.

f. Mental State of Caring Speech E&&:>

T ARBEBIR, FoRFHEEA RS A8 A
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[Sutra] My disciples, you should enter into the samadhi of essential caring
speech—the meaning of the Dharma speech of the cardinal truth. All true
speech without exception accords with one spoken word, which soothes
the minds of all sentient beings, such that they are free from both anger
and strife. The cognition of the emptiness of all dharmas unconditionally
gives rise to the mental state of gentle caring. Your actions accord with
the Buddha’s intention and you also accord with all other beings. Using
the speech of the holy Dharma, you teach all sentient beings, continually

applying the mind of thusness, giving rise to wholesome roots.
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[Commentary] The sixth stage, that of the mental state of caring speech,
is opened up with the phrase “enter into the samadhi of essential caring
speech.” “Essential” #2/% means “true” #1%. Both rough speech and gentle
speech tend toward the cardinal truth; because this speech is loving, it is
called caring speech. Within the truth, the meanings of Dharma-words and
words of truth all accord with the approach of the pure, single word which
is able to soothe all beings, until there is no strife among them. The wisdom
that generates this utterance knows the emptiness of dharmas and is without
conditions, and yet it gives rise to the mental state of caring. The words below
summarize the point. “continually applying the mind of thusness, giving rise

to wholesome roots” is a reference to the true mind.

g. Mental State of Beneficence &l
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ABZRBZR 2 F AR BZZ R, A—F, — o, — &, MEHRE

Roo =BT R PTAE, AN EAR, £AE, HAEP, FHRFER, AW, £F
FZFE RAAKE AZEA KA,

[Sutra] My disciples, you should give rise to beneficent states of mind,
using the essence of true cognition to broadly practice the path of wisdom,

gathering all brightly shining Dharma teachings, gathering the seven assets*

4 % At the seven holy assets (Skt. saptaryadhana); lists vary slightly according to the source, with
a representative list being: (1) faith 45 #) (2) moral discipline & (3) conscience #7#4) (4) shame 2
#%; (5) hearing instruction, learning M #f; (6) charity 7& (used interchangeably with detachment #;
¥ 81) (7) wisdom Z 84 [Source: DDB]
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for the practice of contemplation. Since those immediately before you have
received benefit, you should receive [this benefit] body and life and enter the
beneficent samadhi, displaying all bodily [actions], all verbal [actions], and
all thoughts, and thereby move the great world into activity. In all of your
activities and functions, others who enter in the Dharma seed, the emptiness
seed, and the path seed, obtain benefit and obtain the effects of bliss. Taking
form in the six destinies, undergoing innumerable sufterings, don't take these

as painful; instead, take them simply as a chance to help others.

iia FEAT O, AR OHRE BIPEL, BB, Pk ided, BT
WH RRBFEL, F—MEPTE BRARW, EBAT LM E. &4
é‘?}zéﬁ( RZBZA THALSA, BERCKGES. 258256, =— &L
4’?)%7#(‘ WAMAL RFITRA, TEAEH, BRITRIK, =AEH, BARITR
WAL, AT, HAEB R, WEEL, SRANKEZF P, k=7
%\ B P RAT I, IFE R AR R, BESNE, REHS, TR
F AR BAL B TAK,

[Commentary] The seventh stage, that of the mental state of beneficent
activities, opens up with the phrase “when you give rise to beneficent
states of mind” The “essence of true cognition” takes thusness as its object.
“Broadly walk on the path of wisdom” refers to wisdom as knowing subject.
“gathering all brightly shining Dharma teachings” refers to the accumulation
of the stock of wisdom. “gathering the seven assets for the practice of
contemplation” refers to the accumulation of the stock of merit. The usage
of these to benefit people is expressed as “those immediately before you
have received benefit.” Their occasionally returning their own benefit to
the Dharma body, intelligence, and life is expressed as “receiving this merit
in body and life.” As for the words “[display all bodily actions, all verbal
actions, and] all thoughts” — the sheer number of their activities causes
others to gradually consummate their practices. “Dharma seed” refers to the
consummation of practices seeded by cultivation. “Emptiness seed” refers
to the consummation of practice seeded by one’s innate nature. “Path seed”

refers to the consummation of practices seeded by the Path. Because all give
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birth to the Buddha fruition, they are called “seeds.” They cause others to
enter into these thirty mental states. Next, when it says “obtain benefit;” this
is because they realize the state of practice above the grounds. “Obtaining the
effects of bliss,” means that they obtain the state of fruition that comes after
Buddhahood. Taking form and living within the six destinies, they abide in
mental states of pain and pleasure. In conclusion, their bringing benefit to

others is also beneficial to themselves.

h. Mental State of Sameness 1t

T AERE, AEaA kP, ERE, AAE— SRR, #Hikdota,
TAEFET R A, ARE S MRS HSESFE AFESE, —
WER, TR, KREEY, mod BB AL,

[Sutra] My disciples, you should take the wisdom of the essence of the Way
to be the same as the emptiness within the nonarising of dharmas. You
should take the wisdom of no-self to be the same as production without
duality. Emptiness is the same as the original object; dharmas are marked by
thusness; always arising, always abiding, always disappearing. Conventional
dharmas continue, in innumerable evolutions; yet they are able to manifest
the activities of countless shaped bodies, form and mind, which enter into
the six destinies, in all shared affairs. Emptiness is the same as nonarising;
the self is the same nothingness; yet dividing your body and scattering your

form, you enter into the samadhi of the sameness of dharmas.

HE, FARFCP, ERE, A&t xy 2500, Flial, HeE
AL, RIAATAR, Afe =k A% Rdedl, FATHE, TR, AT FRA
JRik R AeAn, B MR, USRI, T FATET R AR, MAFR, $T
HE, Rt RARK, Blm&d, BEED. NFIFZIR,

[Commentary] The eighth stage, the mental state of identity in affairs,
opens up with the phrase “take the wisdom of the essence of the Way
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to be the same as the emptiness within the nonarising of dharmas.” This
means that this is the level of wisdom that apprehends the principle of
emptiness. Next is the clarification of its ways of appearing. “Production
without duality” refers to the production of emptiness and thusness. The
concomitance of wisdom and practice is said to be the same as that. Also,
the activity of the emptiness of dharmas is the same as the most originary
marks of thusness of the emptiness of dharmas. Since conventional dharmas
are in perpetual transition, it says “always arising, always abiding, always
disappearing.” They enter into this transmigratory flow and engage in affairs
together. Even though you understand dharmas to be empty, they are the
same, and unproduced, the selves of I and other are the same, yet are nothing.

Still, to benefit people, you enter into the samadhi of identity in affairs.

i. Mental State of Concentration &

FHT B RS, BERE, g, ARITE BRER PRI, &
AR A, FAE R BE, A—BFEARL, —RA, FREIN kA
T WA S ARAAE TR T,

[Sutra] My disciples, you should furthermore accord with the mental state
of concentration. Through contemplative wisdom you witness emptiness;
in each thought you still conditions. The dharmas of I and Mine [operate
within] the sphere of consciousness and sphere of form, yet remain
unchanged. Both resisting and acquiescing to the flow of samsara, you
continually enter the hundred samadhis and ten limbs of meditation. Using
one moment of wisdom to construct this view, all selves and individuals,
whether internal or external, and all the seeds of sentient beings neither

combine nor disperse; they gather, take form, and arise, but are unobtainable.

HE, FARCE, B RCH BT, KA, KRR, SRR, #
B AARPTER P RE TAT A, ST 3R EPT I, BB SR 85
ik, B3HRA, AR KB THRBE, FREF, LEITE TERE AR E
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R, ARTE 5 REH,

[Commentary] The explanation of the ninth stage, that of the mental
state of concentration, opens up with the phrase “furthermore accord
with the mental state of concentration.” As for its way of appearing: From
concentration arises wisdom, each thought moment is silently illuminated.
This is because it is free from conceptual proliferations (prapasica). “[In ... ]
dharmas of I and Mine” refers to the pervasively discriminated eighteen
elements. This phrase might also be expressed as “dharmas of I and dharmas
of Mine.” In this case, the seven mental spheres would be called the dharmas
of I. This is because the manifold discriminations of consciousness and
aggregates are taken as the self. The objective form of the ten faculties, such
as the material objects of mind would be called dharmas of Mine. Below, in
the section on “expressing the essence” it says: “the sphere of consciousness
and the sphere of form are here not attached to; this is called ‘remaining

unchanged.””

TREHE —F A ZF W BB, ANFF L A& AE
Jo, TRERL L, A—_F, FR=%, —WRAELSHE, BAEZH, B
A, &R A MEEH TRAES, FRTL, &— T, TEE KoM
A TR PTAEAT, RGIR AR PTAAR, RIT M, RTRHE,

The ten limbs of meditation are: (1) investigation (vitarka), (2) fine
analysis (vicara), (3) joy (pramuditi), (4) bliss (sukha), (5) one-pointedness
of the mind (citzaikdgrata), (6) internal clarity (adhyatma-samprasada), (7)
indifference (upeksa), (8) mindfulness (smrzi), (9) attentiveness (samprajana),
(10) sensation of neither pleasure nor pain (adubkha-asukha vedana). In one
instant of cognition one clearly sees both kinds of emptiness. “all selves and
individuals ... neither combine nor disperse” is said from the standpoint of
the clear insight into the emptiness of self. “Internal or external ... myriad
active seeds neither combine nor disperse” refers to the clear insight into the
emptiness of dharmas. “Sentient beings ...” refers to manifestly active [seeds].

'The lack of a single set nature is called “not combining.” The combination of
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conditions gives the appearance of existence and so is called “not dispersing.”
How so? The seeking of a true essence within that which is produced by the

gathering together of myriad conditions is called “unobtainable.”

j. Mental State of Insight Zil»

EHT LR, BHRALETE, R T, REE R, FEIERIE
AL AR A& FE R R, BRRAR, AR, REET, X2
R AR A, ROARTEE, FELS, ETER IS, LRCHHA,

[Sutra] My disciples, you should create the mental state of insight, and
observe that all fetters such as false views, active afflictions, latent afHictions
and so forth lack a definitive essence. Because the patient endurance [based
on realization of the birthlessness of phenomena] is the same as emptiness,
they are neither the dharmas of aggregates, nor elements, nor sensory fields,
nor sentient beings, nor a unitary self; nor cause-and-effect, nor the three
times. The nature of insight produces crystal-clear illumination, and a single
light shines everywhere; one sees voidness, without sensing. These skillful
means of insight give rise to the mental state of nurturance, and in this
mental state one enters into the production of the path of the emptiness of
emptiness, giving rise to the unarisen mind. The gateway to the knowledge

of all dharmas was already explained earlier, in the chapter on the Luminous

King of the Thousand Seas.

HE, FrECP LR BEPL, EPIAL, BREE, RERE, 5
NEZ: A, BB, B Rk, EE R, AR E, — RS AR, A
TR BERRH, PR REFTRE BTSN ARG TRE S
o, RSNEI, RTEW, BEEE BBREETOZAL,

[Commentary] The discussion of the tenth stage, the mental state
of insight, opens up with the phrase “create the mental state of insight.”

[Afflictions in] their active phase are called “binding” #%; in their potential
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phase, they are called “latent afflictions” #; this is because they are the
root of myriad sufferings. “Patient endurance [based on realization of the
birthlessness of phenomena]” refers to cognition that occurs according to its
objects. “The nature of insight produces crystal-clear illumination” is because
it is the ultimate form of shedding light. “A single light shines everywhere”
means that one essence has many functions. “Sees voidness without sensing,”
means that emptiness as an object cannot be grasped. As for the conclusion,
the words “these skillful means of insight” mean that since activities based
on insight are skillful, one is able to give rise to this stage of the ten kinds of
nurturing mental states. Since this mind enters the principle of emptiness
and gives rise to the path of emptiness, one practices wisdom and compassion

together, becoming able to generate the causes of the holy unarisen mind.

iii. The Ten Adamantine Mental States +£HI:»
a. Mental State of Faith {5

BT, T kit kAT ERRET. A, EHBTFREH —WITEE
B, RAERAR, RASERLS, HRLE GHEE LRT ANTREETR,
S, Sl Al EER RS, A—WEE, A AR R
B2y, &%, mOUE, Mo ST, AR, &S RER, KE
F. BALR, ZREERK, £F5M, B L EME,

[Sutra] Vairocana Buddha said: “Thousand Buddhas, listen well! You
previously said that the adamantine seed has ten mental states. My disciples,
as for faith, all practices take faith as their point of departure; it is the root of
myriad virtues; it does not give rise to the mental states of the mistaken views
of non-Buddhists. [In the state of faith] all views are called attachments, and
one definitely does not undergo the production of karma that binds one to
existence; thus you enter into the emptiness of unconditioned phenomena.
The three marks are non-existent; there is no nonarising—nonarising is

nonexistent; abiding and abode do not exist, extinction and extinguished do
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not exist. Because there is [such a thing as] the emptiness of all dharmas,
there is the cognition based on the conventional truth and the ultimate
truth; total extinction is different from emptiness; form is empty; each of the
subtle aspects of mind (the other four aggregates) are empty; since the subtle
aspects of mind imply the emptiness of mind, in each instance of faith they
are extinguished; bereft of essence, they merge together, and are also without
basis. Nonetheless, while the subject is called ‘self” and ‘person,’” the nominal

selves of the triple realm do not appropriate the marks of combination; hence
it is called “markless faith.”

#H, H=, TERAL, WECAR REET, SR TH, RERA I, Lo,
2. BEPL, FREFH IR, AAF R, SA—EL BEEEU
AL TRE, AINELF, T EE, AR ZNFR. &&ET, B4,
SRAMERA RPN, SR ER, EaE, ERTA TEEL LT EE
AU AR, SRR ETMESE, AR BRI,

[Commentary] This is the third [set of ten stages], the ten adamantine
states of mind. First we had the ten departures toward the destination,
and next the ten nurturing states of mind. Now we have the indestructible
[states of mind], for which adamant is used as metaphor. This first mental
state is signaled by the word “faith.” “All views are called attachments,” is an
explanation of the meaning of views (drszi), as views are attachment.* “The
production of karma that binds one to existence” refers to the compounding
that invites suffering. [If,] at this point one definitely does not undergo
[compounding] then one will enter the emptiness of the unconditioned.
“The three marks are non-existent” is a general reference to the extinction
of the three marks. The text after “no non-arising” separately refutes each of

the three marks, wherein arising, abiding, and ceasing have subjective and

46 'This is the definition of views not only in Buddhism, but in modern philosophical traditions as
well. See A. Charles Muller, “An Inquiry into Views,” in Global Forum on Civilization and Peace:
Beyond National Boundaries: Building a World Without Walls; Academy of Korean Studies Press, 2011.
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objective aspects. Now, since both are empty, we have the repeated logographs
of “non-existent, non-existent” #&#&. Sweeping away the subjective and
objective aspects of arising, it says “no non-arising” Since this could also be
stated as no nonarising, there is abiding in non-arising. Since one abides
in non-arising, abider and abode are negated. Since abider and abode are

nonexistent, extinguisher and extinction are non-existent.

TH—WEEH, Bk Rde b, G WBEEH, HF IR, EE
ik, BANR. FEEE, &=, él‘é‘;»& émwui%\ WiE g, =S
EH ZFHATR IR RS, B BR K, £ RN TBETE, ME T
flk, REES REERALAHE, BTRR. LF0b, =R EEEH
ANEZBEAL, £RERE BRER, £TH-REMK GEAKE, L&

Since “there is [such a thing as] the emptiness of all dharmas” what
remains is the thusness of the selflessness of dharmas, thus avoiding the
error of nihilism. As for “total extinction is different from emptiness:”
the cognition of the two truths vanishes, and therefore it is called “total
extinction.” Yet there is still the discriminating view, which is also said to
be different from emptiness. “Emptiness of form” means that the aggregate
of form is empty. “Subtle aspects of mind are empty” means that the
[remaining] four aggregates are empty. Since the mind in the three divisions
of time is empty, the faith of the two truths is extinguished. Compounds,
bereft of essence, return to their original myriad conditions. Since they have
no definitive essence, the conditions that they belong to are also empty, and
therefore it says “are also without basis.” Next, the conclusion says: “while the
subject is called ‘self” and ‘person’” shows the essence of the substantial self,
which is the function of words and letters. The “nominal selves of the triple
realm” are the two nominal selves of persons and dharmas. “Do not obtain
the marks of combination” means that neither real selves nor provisional
selves can establish themselves as a single compounded mark, and thus the

emptiness of persons and dharmas is called “markless faith.”
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b. Mental State of Mindfulness &

FEHT AN WRDETE, F—Rek DEFEM, AERAM, FEH T
Fok, mAAHERA —eAmE R, NERE, BEAR, REFR WG &
b AATR, #HHEE, EATHE, R, AR, R R,
Yakg—An, AR, TR, REMN, FR—Z 4L,

[Sutra] My disciples, you should pay attention to the six kinds of
mindfulness, from constant awareness up to constant bestowing, and the
ultimate truth of emptiness, which has neither attachment nor liberation.
The marks of arising, abiding, and extinction do not start, do not arrive, nor
do they go or come. Yet [if] all those who undergo the effects of karma turn
away from the habit of reification, and enter the cognition of the Dharma
realm, then wisdom multiplies, and as it multiplies it disappears. Each blaze
is impermanent; each illumination, nothing; each production, unarisen.
Change is the path of emptiness, altering the prior and turning into the
latter, changing, changing, turning, transforming; transforming, transforming,
turning, turning; changing simultaneously in the same abode. All blazes have
a single mark, arising and cessation are simultaneous. Already changed, not
yet changed; changing, changing, transforming; yet incurring one reception

[of karma] is also like this.

#8, Fobob AL BEITL, SETRRA AL, DERE R
b, TR, A, BT, BT T, F—RFH, &R, hFEER
F—RRU TEEFZEMTE BTSILE, &THZE, LA MR, BE=
MR, RE Rk ATRH

[Commentary] The beginning of the explanation of the second, the
mental state of mindfulness, is signaled with the words “pay attention.”
Among the six kinds of mindfulness the words “constant awareness” refer to
the mindfulness of the Buddha. The words “up to” include [the three forms
of mindfulness of ] mindfulness of the Dharma, the Samgha, and the Vinaya.
'The words “constant bestowing” refer to [the fifth of the six] the mindfulness
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of bestowing. Taking note of their substantiality, they are all called “constant.”
“Ultimate truth” is the mindfulness of the divine state. This is because
the Buddha’s eternal nirvana-result is the divine existence of knowers of
the ultimate truth. With “emptiness, which has neither attachment nor
liberation,” one observes that the objects that are contemplated are empty
and cannot be attached to; how could one possibly be liberated from them?
The emptiness of the three marks already negates any starting, arriving,

going, or coming, and so all traces are cut off.

RAER, — & BAR, B AR, NERA, EENY, TEEMAE, EEEE

TRERB &R, TG ET, L, [BEEMLLL, iimm
L, BAR ARG AL, | AEZR, AR, TSN, BHEE, €8
WA BAFEN, S8k, KA S& HETEE, FEBA, LT, ki
B, BAACH S, do AR AT R I, do#f R IARIRFAEAL,

Yet as far as the subjective actor is concerned, the true marks of
compounds return to their original state. Entering the cognition of the
Dharma realm, one becomes steadily more lucid. “Wisdom multiplies” means
that one steadily sharpens one’s understanding of emptiness. “As it multiplies
it disappears” refers to the vanishing that occurs in each thought moment.
“Each blaze is impermanent” is as explained in the ancient transmission:
“The marks of abiding of each instance of wisdom are called illuminations
their marks of extinction are called nonexistences. Subsequent marks of
arising are called arisings.” Even though marks are transient, it is not nature
that arises; [things occur] due to the power of perfumation. “Change is the
path of emptiness”—means to change by abandoning the prior weakness and
transforming it into a subsequent strength, inexorably increasing. Originally
existent weaknesses are nullified, and therefore it says “changing, changing.”
Originally nonexistent strengths are brought into being; therefore the text
says “turning, transforming.” The production of something better is called
transforming, transforming, turning, turning. The moment of this subsequent
turning-into and prior changing is said to be like the simultaneous existence

of two heads.
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Kk —Aad, SRR, miE—A8, PTIRAAR, AR AR, B —
& RPIER, SR, CEEBE REEAR EELE GREL,
AR, HE R, TR—X LRER —R

“All blazes have a single mark” means that even though each thought
moment is separate, they always have a single mark—which is called “no
marks.” “Arising and cessation are simultaneous” means that even though
arising and cessation are different, they interpenetrate in a single thought
moment. Next, following the case of arising and cessation, “the three realms
are also like this.” The “already changed” is the past; the “not yet changed” is
the future. The word “change” alone means “just changing”—thus, the present.
Since the three times [are actually] a single moment, they are called “change-

»«

transformation.” In the case of “incurring one reception” “reception” means

“having capacity;” this is because a single thought moment interpenetrates.

c. Profound Mental State iF:C

EHF Bk FRT, AT EEE, BAT W, LM, AT
B, BAHERALA, &AM, A=, /7?\/5‘;)\2%3&%5}'\ 234,
TR mAEL, HORESHRIR,

[Sutra] My disciples, the profound mental state refers to the cardinal
principle of emptiness. In the accurate cognition of the emptiness of
dharmas, you illuminate true existence. The continuation of the course of
karma and the middle way of cause and effect is called the real truth. The
nominal designation of dharmas as subjective self and person is called
the conventional truth. Within these two truths of existence, one enters
deeply, deeply into emptiness, yet without going or coming. One illusorily
experiences karmic effects, yet nothing is undergone. Therefore one

experiences profound, profound mental liberation.

HH, HZRCP, ToH, BEML, r@bpob, MR, FREH 12
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8, A, BA THE, B33 T IR LET W, I EEL B,
A=, ToR¥, TERE, EAMR. TR, &P E T Ak ik
SR MRS, MR, MBS, A MREE SRR,

[Commentary] The discussion of the third stage, the profound mental
state, is initiated with the words “profound mental state.” This is equivalent
to the mental state of dedication of merit, so we assume it to be profoundly
deep. “Cardinal principle of emptiness” marks the entry into the topic. In the
cognition that pervasively discriminates emptiness, one sheds light on the
existence of the middle way, meaning that the twelve limbs of dependent
arising are neither eternal nor annihilated—this is called the real truth.
Attachment to nominal designations such as sentient being and so forth is
called the conventional truth. Since it is within these two truths that one
apprehends two kinds of emptiness, the word “profound” X is doubled. Since
the marks of leaving and entering are stilled, the text says “without coming
or going.” In conclusion, the words of the middle path say “one illusorily
experiences karmic effects” [according to] the twelve limbs of dependent
origination. Therefore one is free from the extreme of nihilism; yet since
nothing is really undergone, one is free from the extreme of reification.

Therefore one quells the hindrances and the mind is liberated.

d. Mental State of Penetrating Illumination &1

FT ERE BE— R, W, R, B8R, R, RiE, BE K
feik, Z#HHR, FAEARATIode, RETHK, SR, &BA, £LH, AA—

W, RERGEE, LRBE—EE, EEdede AT,

[Sutra] My disciples, those who penetratingly illuminate [the truth]
patiently accord with all real natures. Each nature is without binding,
without liberation, and without obstruction. The Dharma penetrates, the
meaning penetrates, the words penetrate, and the teaching penetrates. The
causes and effects of the three times, and the capacities and practices of

sentient beings are simply thus: they are neither united nor dispersed; they
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have no true function, no provisional function, no nominal function—every
kind of function is totally empty. Emptied of emptiness, one penetratingly
illuminates emptiness, and this is called “penetrating the emptiness of all

dharmas.” Since each is empty and simply thus, their marks are unobtainable.

B, Fuwidop, B %%:S:F%o ZNE—Y1 Bk, PR RS-, 15
AR, BMEEMR, TREE, AR, FEF o, A, kik R R,
A ik, PTE SRR, ﬁfﬁ&mi WeAThode, RIGRM, BGEE, £ F X
A, SRR, B LA, GRZA, HERARE, RBAZTE. KEEE. &0
RGZ, RRBIRE, R GBE—WIEE, &7, REEmde, MIRTIE

[Commentary] The beginning of the explanation of the fourth, the mind
of penetration is signaled by the words “penetratingly illuminate.” “patiently
accord with all real natures” means that one flexibly goes along with the
undistorted natures of the real and the conventional. The conventional
nature is devoid of binding; the real nature is devoid of liberation. “Without
obstruction” is a general indicator, whereas the four kinds of penetration
of Dharma, etc., are the specific cases. Thus, the ensuing Dharma,
meaning, words, and articulation® lack obstruction, and non-obstruction is
synonymous with “penetration.” The causes and effects of the three times that
are penetrated, and the sentient beings that are converted, are simply thus in
terms of their capacities and practices, without reification or annihilation. The
essential nature already being empty, there are no functions of real dharmas,
no functions of provisional dharmas, and no nominal functions. Since these
three functions are already nonexistent, the text says “every kind of function
is empty.” Since this emptiness of essence and function is also empty, it says
“emptied of emptiness.” With supports and objects being empty, subjective
illumination is also empty. This is called “penetrating the emptiness of all
dharmas.” In conclusion, the marks of wisdom and practices are “each empty

and simply thus, their marks are unobtainable.”

# Here the logograph #X that was used in the sutra has been replaced by ##.
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e. Direct Mental State E:.»

T, A AR, AR, AEAR, SR, 2EPE, FEES, A
AAsE, mARERT, SRTE—R, mE— TR A, Bk F
BAEETAAM, HATAT, ZRE1H 8012,

[Sutra] My disciples, “direct” means direct illumination. The soul that is
gathered from conditions enters into the cognition of nonarising. The
nescient souls are each empty of emptiness; the mind of the principle of
emptiness within emptiness resides in existence and resides in nonexistence;
yet it does not damage the seeds of the Way. The uncontaminated middle
way has just one contemplation, yet it teaches and transforms all the sentient
beings of the ten direction, transmitting to all sentient beings the full
knowledge of the directly straight nature of emptiness. Directly practicing
in [the contemplation of ] emptiness, the subject in the three realms is

conjoined [to cyclic existence] but is not subjected to it.

HH, FAACP, B BEL ATERE, HELES, TARE HACE
KRBBERE, TG RIE, NBERZE, LESH, &R, AR, =

Piko MR —THZO, AEEA, AERE, AREAE, FRRETHE, =
L RMEAE T, i, [RIeP sk, RT3, | RAEE, BREHR,
AR P — R B, M T, R AR B A, R AR
RS T A AN, UARERAETHE, —FER, LHAK, KBLT. 4
TAE, MERE ML, JBEARKR, LhIE,

[Commentary] The explanation of the fifth stage, that of direct mind,
is signaled by the word “direct.” Since it functions without any twisting
and turning, it is called “direct mind.” “Directly illuminate” explains the
naming of the direct mind. Next is the disclosure of the essences of objects.
“Grasping the objects of self **” one enters into the cognition of the principle

of nonarising, which is called “direct mind.” The soul imputed based on the

48 This is different from the sutra text, which says “grasping a soul” & A,
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power of nescience vanishes within the two kinds of emptiness. Even though
one has access to the mind of the principle of the two kinds of emptiness,
residing in selflessness it exists, and residing with the true self it does not
exist. Yet unattached to existence and nonexistence, one does not do away
with the principle of emptiness. The principle of emptiness is called the seed
of the Buddha-path. As the Yogicarabhimi-sastra says: “Thusness serving as
causally conditioning object is seeds” (T 1579.30.589a21)

Since one does not do away with the principle of emptiness it is called
the Great Vehicle. It resembles the single-flavor contemplation of the
uncontaminated middle path, yet it converts [all those] in the ten directions.
“Turning all sentient beings” means to turn them from the mundane and
have them face to the holy. At the time sentient beings are turned, they all
avail themselves of the directness of the full knowledge of emptiness; this
is because they become intent on becoming enlightened to the nature of
true emptiness. The correct nature of the two kinds of emptiness is called
the “directly direct nature.” Next, the general conclusion says: “Directly
practicing in [the contemplation of ] emptiness, the subject in the three
realms is conjoined [to cyclic existence] but is not subjected to it.” The root

of afflictions is called “subject.”

f. Mental State of Nonretrogression A iR
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[Sutra] My disciples, in the mental state of nonretrogression, you do not
enter into any worldling stages; you do not give rise to and nurture new
views; you also do not habituate the causes of the semblances of self and
person. Entering into the activities of the three realms, you cultivate the

stage of emptiness without falling back, and are liberated within the supreme
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middle path. Since your practices are unified [with the supreme middle
path], you do not fall back in your practice. Since the original essence of all
things is nondual, you do not fall back in your mindfulness. The cognition
produced from the contemplation of production from emptiness continues
just as it is, and the intensified mind enters into nonduality. Always in the
mind produced from emptiness, with one path and one purity, you do not fall

back from the one path and the one illumination.

RE, FAREF, FBOH, BFPL, SR, LRB, THx, URA
=BT A, BIVLK, AT S, BN, ATRBAGINILA, TAH
REFRLE KRR B, TRFEAMEAS, SREAR, EAZRETF
AR, MIATEAL B, X, PRIRBLATRE, A% — Pl BT8R
d, X, ARETE, EARERL, BEAEMR, TEABREL, oot oA
R, RSN, 5, FHAT A, —FF R RB—E—BL,

[Commentary] The opening of the discussion of the sixth, the mental
state of nonretrogression, is signaled by the word “nonretrogression.”
To exclusively advance without doubt is called the mental state of
nonretrogression. An ancient teacher said: There are two kinds of worldlings;
those at the stage of the proclivity acquired by practice and before are called
“outer worldlings.” Those in the thirty stages prior to the grounds are called
“inner worldlings.” Now, they do not fall back and enter into the level of the
outer worldlings. “Do not give rise to newly nurtured views” means that one
quells the mental disturbances produced by discrimination. “Do not habituate
the causes for the semblances of self and person” means that one gradually
quells the innate [mental disturbances]. Even though one enters into the
karmic transmigratory flow of the three realms, one does not fall back from
the stage of contemplating emptiness. Also, since one is also liberated from
active hindrances, and in the ultimate middle path acts in full according with
objects and their cognition, one does not fall back in terms of practice. Also,
one does not fall back in terms of the correct mindfulness of the emptiness
of original nature. Realization of emptiness produces understanding, and this

is called “the cognition produced from the contemplation of production from
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emptiness.” “Continues just as it is"—just like that—the mind, riding on this
positive progress enters into nonduality. The conclusion says: “Always in the
mind produced from emptiness, with one path and one purity, you do not fall

back from the one path and the one illumination.”

g. Mental State of the Great Vehicle X5l
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[Sutra] My disciples, holding exclusively to the mind of the Great Vehicle
means that because of the double understanding of the single emptiness,*
all mental states of practice are called the One Vehicle. Riding the wisdom
of the one emptiness, the wisdom vehicle and the practice vehicle ride this
wisdom with every thought, carrying and adaptively responding. They carry
and adaptively respond to all sentient beings, ferrying them across the river
of the three realms, across the river of bondage, across the river of arising and
ceasing. The travelers ride the vehicle, and the wisdom mind that functions
to bear and accept enters into the Buddha sea. Therefore all sentient beings
who have not yet attained the acceptance of the wisdom of emptiness are not
called [practitioners of | the Great Vehicle; they are merely said to be in the

sea of suffering that the vehicle is able to ferry over.

B, Fok Rt BRROH BEVL, BRETS R KARATERS .
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[Commentary] The explanation of the seventh stage, that of the mind of

4 I.e., the understanding of the emptiness of self and the understanding of the emptiness of

dharmas.
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the Great Vehicle, opens up with the words “exclusively to the mind of the
Great Vehicle.” “Exclusive” means “not having in common [with others].”
'The next, in clarifying efficacy of the vehicles and practices in conveying [the
practitioner to the other shore of liberation] “double understanding of the
single emptiness” means that one simultaneously relies on the two kinds of
emptiness to realize the one true Dharma realm. Since the Dharma realm
is the same, it is understood that the practices of the three vehicles are all
the One Vehicle. In this way the bodhisattvas ride the wisdom of singular
emptiness, dually cultivating merit and wisdom, which are called the wisdom

vehicle and the practice vehicle.
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“Riding wisdom” refers to the above expression of “transporting.”
“Vehicle” refers to the above merit and wisdom that are cultivated. “Wisdom”
refers to the above wisdom of emptiness that cultivates. “In every thought”
means every thought moment. They carry the practitioner in every single
instant, using their own benefit to carry the practitioner, entrusted with
the task of ferrying sentient beings. “Ferrying them across the river of the
three realms,” means salvation from suffering. “Ferrying across the river of
bondage,” means salvation from affliction. “Ferrying across the river of arising
and cessation” means salvation from karma. Therefore practitioners board the
vehicle. Like the above “carrying and bearing” the mind that is concomitant
with wisdom enters into the Buddha sea. Hence all sentient beings who have
not yet been able to utilize this vehicle are merely said to be in the sea of

suffering, which the vehicle is able to ferry over.

h. Markless Mental State #Ef8:
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[Sutra] My disciples, the markless mental state is that wherein you are
liberated by forgetting marks and illuminating the nonduality of the
perfection of wisdom. All bonds, karma, and the dharmas of the three times
are simply thus in the one truth—yet one practices within the emptiness of
nonarising. When you know for yourself the attainment of Buddhahood,
then [you can say that] all buddhas are the same as me; all worthies and sages
are engaged in the same discipline as me. All are the same in the emptiness

of nonarising; hence it is called the markless mental state.

fiEJ FEASEAD O, g REPIL, KRTAE, BEAC, BE AL
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[Commentary] The start of the explanation of the eighth stage, that of
the markless mind, is signaled by the words “markless mind.” Next is the
clarification of its ways of appearing. The “mental state of forgetting marks”
sheds light on the nonduality of true marks and prajna. Furthermore, in all
afHlictions, karma, and karmic effects, there is the thusness of the one truth,
as well as the practice within the emptiness of nonarising. Since in knowing
for oneself the attainment of Buddhahood one understands equality, the
nature of the buddhas is equal to my own, and the worthies and sages are
engaged in the same practices as me. The conclusion says: “all are the same in

the emptiness of nonarising; hence it is called the markless mental state.”

i. Mental State of Wisdom &>
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[Sutra] My disciples, “wisdom of thusness” means that in innumerable
dharma realms there is no arising, no undergoing of birth. You continuously
produce afflictions but are not bound by them. All of the teachings, all the
paths followed by the worthies, all the dharmas contemplated by the holy
ones, all of these are also just like this. All of the Buddha’s skillful teaching
methods I gather in my own mind. All the theories of the non-Buddhists,
the functions of mistaken meditation, illusory and mistaken explanations—
the Buddha calls these all “discriminations.” Entering into the bases of
the two truths, they are neither one nor two, and there are no aggregates,
elements of cognitive activity, or perceptual fields. This wisdom radiates

brightly, and its bright radiance enters into all dharmas.
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[Commentary] The beginning of explanation of the ninth stage, that of
the wisdom mind, is signaled by the words “wisdom of thusness.” Next, in
the way of pointing out the objects of this wisdom, it says “In innumerable
dharma realms there is no arising, no undergoing of birth, and yet when you
continuously produce afflictions you are not bound by them.” As one knows
the object of the ultimate truth, all conventional Dharma teachings, the
path practiced by the three stages of worthies, and the objects contemplated
by the ten holy ones are also known in the same way. They are not only
knowable: the skillful means for transforming outwardly are all gathered
within the mind, as one masters the correct skillful means. The functions
of the erroneous views of non-Buddhists, illusory deviant teachings, as well

those Buddhist teachings that contain distinctions, are all discriminations.
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Entering the fields of the two truths: since they are true, they are not one;
since they liberate, they are not two, and do not contain the aggregates,
elements of cognitive experience, or the perceptual fields. These are the
things that are overcome by the radiance of wisdom. Yet the radiance of
wisdom enters into all dharmas, and at the time of realization of the truth

one contemplates all dharmas.

j. Indestructible Mental State F >
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[Sutra] My disciples, the stage of the indestructible mind is the entry into
the wisdom of the grounds of the holy ones and the approach the stage of
liberation. However, attaining the correct entry to the way, you illuminate the
bodhi-mind and the patient forbearance that accords with emptiness, you
cannot be damaged by the eight maras. At the laying of hands on the head
by the sages (bodhisattvas), and receiving the buddhas’ empowerment, you
enter the peak samadhi; your bodies emit beams of light which illuminate the
buddha lands in the ten directions. Entering into the Buddha’s deportment
and spirit, you come and go [in and out of this world] freely, shaking a billion
worlds. It is neither different nor distinguished from the mind at the ground
of equality, but it is still not the path of the wisdom of the middle way.
Based on the power of samadhi, illuminating within, you see the Buddha’s
innumerable lands, which manifest as sermons. At this time, you attain the
peak samadhi, and ascend to the ground of void equality—the practice of
total retention, the completion of the holy practices. In each thought you

contemplate emptiness, and since there illumination of marklessness in
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the middle way of the wisdom of the two kinds of emptiness, all marks are
extinguished. You gain attain access to the adamantine samadhi, entering the
gate of all practices, which is entering into the stage of equality in voidness.

It is as is explained in detail in the Buddha Flower Sutra.
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[Commentary] The start of the explanation of the tenth stage, that of
the indestructible mind, is indicated by the words “indestructible mind.”
Next, in the clarification of its ways of appearing, one is equal to the task
of entering into the holy cognition and approaches the liberation from two
hindrances that are produced by discrimination, nonetheless attaining the
correct entry to the skillful means of the holy path. In this final mental state
(within the ten adamantine levels of mind) they establish the bright virtue
and the growing illumination of the four wholesome roots; therefore it is
called “illumination of the bodhi-mind.” In the subduing forbearance one
completely accords with the principle of emptiness. The “eight maras” are
suffering, emptiness, impermanence, no-self, birth, aging, sickness, and death.
One is not afflicted by these eight. It is traditionally explained like this:
weary of samsira one takes delight in a small taste of nirvana. But falling
back from the mental state of enlightenment, one takes the position of Mara.
This finishes the clarification of one’s own practices. [The text] next clarifies
the more important part—the group of sages (bodhisattvas) and their power.
The words “the buddhas’ encouragement” mean that the buddhas see these
people and awaken them. These people, after receiving this, enter into the
peak samadhi, gaining the empowerment of the three karmic activities. In

the reception of the first, the bodily empowerment, their own bodies emit
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light and they enter into the buddhas’ deportment and spirit. Tradition says:
»50

“They cultivate the deportment of the buddhas.
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Next, the empowerment of thought is so similar to the mental state
of achieving the grounds that it can’t be distinguished. Yet this is not the
true realization of the way of the wisdom of the middle view—that is the
true entrance. Also, by means of the power of samadhi one sees—from the
conventional perspective—innumerable lands. Last is the empowerment
of speech which manifests in order to expound the Dharma. At this time
one attains the samadhi that relies on the tipping stage of the wholesome
roots. Ascending into the stages of equality in the emptiness that has been
apprehended, distinctive marks are merged in consciousness, and retention
is complete. “In each thought they contemplate emptiness” refers to the
time of the inferior level of patience, when one affirms the objectively
grasped emptiness. “Since there is illumination of marklessness in the
middle way of the wisdom of the two kinds of emptiness” refers to the first
patience experienced in emptiness, according with the subjective grasping of
emptiness. The subsequent emptiness is that of the superior level of patience,
affirming the subjectively grasped emptiness, after which there are no
remaining marks. This is called “illumination of marklessness.” Based on this,
at the stage of the highest mundane state one simultaneously affirms both

kinds of emptiness, and hence the text says “all marks are extinguished.” This

50 Source not located.
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instantaneous[-ly attained] concentration is forever free from retrogression,
and is called the “access to the adamantine samadhi.” From here one enters
the holy [stages] and in the same body cultivates all practices; hence the text
says “entering into the gate of all practices, which is entering into the stage

of equality in voidness” The “Buddha Flower Sutra”is another sutra.
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Exposition of the Sutra of Brahma’s Net, end Roll One
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Ten Grounds i

1. Ground of the Equality of the Essence 88 4% & ih
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[Sutra] Vairocana Buddha said: “Thousand buddhas, listen well! You
previously asked: ‘what is the meaning of ‘ground?”” My disciples, when
bodhisattvas enter into the ground of the essence of the wisdom of equality,
they teach the true Dharma. All practices reach fruition in the flower
illumination that completely fills the four heavens; it is the teaching that
relies on the vehicle; it is the teaching that relies on the nondelimited
principle. The ten supernatural powers, the ten epithets, the eighteen
distinctive characteristics, abiding in the Buddha’s pure land, innumerable
great vows, the fearless rhetorical skill, all the sciences, all practices—I attain
and enter all of these, being born in the family of the Buddha, sitting on the
ground of the Buddha-nature. In the end not experiencing any obstacles,
nor the causes and effects of ordinary people, I am filled with great bliss.
From one Buddha-land I enter innumerable Buddha-lands; from one kalpa
I enter innumerable kalpas; the inexplicable teachings become explicable. In
reflection I see all dharmas, and in resisting and complying I see all dharmas;

while always entering the two truths, I remain in the ultimate truth.”
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Through a single awareness I know the sequence of the ten grounds; in
every affair I act as a sentient being — yet my mind remains in the middle
way in each thought. Through a single awareness I know the distinctive
qualities of all Buddha-lands, as well as the teaching expounded by these
buddhas, yet my body and mind remain unchanged. Through a single
awareness I know the twelve limbs of dependent arising and the seed
natures of the ten unwholesome actions, yet I always maintain wholesome
activity. Through a single awareness I see the aspects of both existence and
nonexistence; through a single awareness I know the entry into the ten limbs
of meditation, and the practice of the thirty-seven factors of enlightenment,
yet I manifest form bodies throughout the six destinies. Through a single
awareness I know every single form in the ten directions, each fully arising
separately; entering into the retribution of the reception of form, yet never
tethered in any single thought. My radiance illuminates everything, and
hence there is no birth. Firm belief,' and the wisdom of emptiness are always
present before me; from the first ground and the second ground up to the
realm of the Buddha, all the Dharma approaches in between are practiced
concurrently. In summary, the practices and vows of the ocean-store of merits

of the ground of equality are like the tip of a hair on a bubble in the ocean.
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1 Also a name for the first of the grounds.
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[Commentary] It is clear from the question that we have entered into
the discussion of the ten grounds. The discussion starts within the section
on the first ground. In the phrase “ground of the essence of the wisdom
of equality” the words “wisdom of equality” refer to subjectively knowing
cognition. “Essence” refers to the truth that is realized. “Ground” is a
general term. Next, as for its ways of appearing, “real Dharma” refers to
the aspect of inner realization; “real transformation” refers to the aspect
of external transformation (teaching others); this includes both kinds of
benefit. “All practices” refers to the true uncontaminated practices. The
direct reception of the Buddha-fruition is called “flower”; the potentiality
that truly breaks through the darkness is called “illumination;” pervasively
realizing the Dharma realm is called “complete fulfillment.” The fruition of
the four heavens subsumes the fruition of karma. “Conversion relying on the
teachings” is the conventional approach to conversion. “Conversion relying
on the nondelimited principle” is the ultimate approach to conversion.
“Attaining and entering the ten powers” and so forth is as the Yogdcarabhimi
says: “From the first ground and above, one partially attains the one-
hundred-forty distinctive characteristics of a buddha.” “Great vow of
the Pure Land” refers to the vow that enables one to abide in the land of
enjoyment by others. “All the sciences” refers to the five [Indian] fields of
inquiry. “All activities” refers to the activities engendered by the engagement
in the theories of the five fields of inquiry. “Sitting on the ground of the
Buddha-nature” means that one has already entered into the great grounds.
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2 Not an exact quote, but see T 1579.30.566¢7.

3 Replacing HBJ'’s #4% with #1 as in Taisho. The standard form is L.
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“All obstacles” refers to hindrances produced by discrimination; the causes
and effects of ordinary people refers to [rebirth in] the evil destinies, Uttara-
kuru, the No-Thought Heaven and so forth. “From one Buddha-land I enter
innumerable Buddha-lands” means that without moving from one land
he arrives in all lands. “From one kalpa I enter innumerable kalpas” means
that one moment of thought contains all three times; or, that one kalpa
extends into many kalpas. “The inexplicable teachings become explicable”
means that one matches the teachings with one’s personal experience of the
profound Dharma. Gathering all dharmas and returning them to cognition
is expressed as “in reflection one sees all dharmas.” “Forever entering the two
truths” and so forth means that one wanders at ease in the illumination of
the two truths; this is because the truths are one’s original mind. “Knowing
the sequence of the ten grounds” refers to the position of the grounds. “In
every affair you act as a sentient being” refers to the practices of the grounds.
“Your body and mind remain unchanged” means that they are at one with
the single taste. The “ten unwholesome actions” are the ten sins of killing
and so forth. Even though one understands evil activity, one abides in good
activity. “Through a single awareness you see the aspects of both existence
and nonexistence” means that you understand the three natures. “Each fully
arising separately” means that one fully knows each distinct form and that
one gives rise to each distinct form. “Entering into the retribution of the
reception of form” means that you incur the retribution of form by entering
into [rebirth] in form—you are not reborn in the formless realm. “Yet
never tethered in any single thought” means that even though one abides in
contemplation one gives rise to the realms of desire and so forth. The reason
that the radiance of one’s wisdom always shines is because it makes the truth
pervasive. Within the principle of birthlessness, firm faith and the wisdom of

emptiness are always right before one: this is the same as the second of the
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five kinds of patient endurance of the first ground. “all Dharma approaches
in between are practiced concurrently” refers to the ten perfections. From “In
summary” concludes the discussion of the great ocean of the first ground.

Here we leave it out.

2. Ground of the Skillful Wisdom of the Essence
R EE

ETEAR S R,

[Sutra] My disciples, bodhisattvas at the ground of the skillful wisdom of the

€ssence ...
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[Commentary] Within the discussion of the second ground there are three
parts: the opening of the passage, the practices of the ground, and the expansion
of the teaching. We will start with the opening phrase of the passage.

“Skillful wisdom” means to be free from the evil of violating the precepts.
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[Sutra] ... purify and fully illuminate all wholesome roots. Kindness, pity,
joy, detachment (from one’s own possessions), and wisdom are the roots of all

merit.

RE, H TP A, AR AIAER, e, FIFE— R B
ATREAL, SEA =M, — AL AR, = B# R R¥, AALEAR, Aok
2, = BREIRH, — it RE BLERL KL,

[Commentary] The discussion of the practices of this ground has two
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parts: a general indication and an explanation of the particulars. This is the
first part. “Purity fully illuminates all wholesome roots” foregrounds the
essence of the practices, of which there are three kinds. The first is kindness,
which is the greatest in giving joy. The second is indifference, because it is
the basis for dissociation from defilement; in some scriptural texts these
are grouped together as the four immeasurable states of mind.* The third is
wisdom, the source of realization and penetration. “Roots of all merit” is a

synonym for the above[-mentioned] wholesome roots.
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[Sutra] Starting from the first contemplation, one enters into the
cognition of the path of skillful means of the wisdom of great emptiness and
sees that there are no sentient beings not subject to the truth of suffering.
All possess a conscious mind, and feel all the suffering and distress of the
swords and staves of the three evil destinies. Within these conditions they
produce consciousness, and this is called the truth of suffering. As for the
characteristics of the three kinds of suffering, the first is the initial bodily

awareness, [arising] from the swords and staves and the aggregate of bodily

4 W& F S four immeasurable states of mind, four kinds of meditation to give bliss to, and to
take away the suffering of sentient beings; four minds of immeasurable concern for others:
(1) immeasurable mind of kindness (maitri ##&%3), or bestowing of joy or happiness; (2)
immeasurable mind of pity (karund #&#&€:3), to save from suffering; (3) immeasurable mind of joy
(mudita &#%+3) on seeing others freed from suffering, and (4) immeasurable mind of impartiality
(upeksa ¥ #F+3), i. e. rising above these emotions, or giving up all things, e.g., distinctions of friend
and enemy, love and hate, etc. Also called w4 the four equalities, or universals, and 3£4T noble

acts or characteristics. (catvdri-apramandna) [Source: DDB]

5 'The HB]J edition has the logographs %»# which make no sense, and which are not contained in
Taisho.
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form; within these two conditions awareness arises, serving as the condition
for suffering due to the compounded nature of existence. Next, since that
which is conditioned by awareness in conscious thought and awareness of
the conditioned body appropriates the swords and staves as well as bodily
sores and ulcers and so forth, you are aware of the conditions of compounded
suffering.® Since suffering is doubled up, it is called compounded suffering.
Next, being aware of sensation and karmic flux, these two mental conditions
support each other, and within the deterioration and sores experienced in the
aggregate of bodily form one gives rise to an awareness of suffering; therefore
it is called the condition of suffering of deterioration. Based on these three
awarenesses, one produces three mental states in this sequence. Hence it is

called “suffering on top of compounded suffering.”

HE, MEAZ, BRFEERLER, WA=, BRI, e, TE
AKZEH BWBNARB B XK EZ 5, NS, #RBIFFHIRER
PR R A, RIS TN BAREZC, ZRTIEEM, FRTAERSE
M, ATER B, BAZE, ok tE =, Ailded, 35 F T8, HRE L
AL, RO, SR, RS H ML, BRI E, METERR, % PER
T WBLEITEZ S, RME AL T,

[Commentary] The explanation of the particulars has three parts,
explaining wisdom, detachment, and kindness in reverse order. The first part
has two sub-parts—(1) meditative inquiry and (2) guiding others. Now, for
the first: “Contemplatively entering into the wisdom of great emptiness”
refers to the wisdom that first contemplatively enters into great emptiness,
the most excellent thusness. One follows upon this initial mental state of

entry by subsequently attaining—within the cognition of the path of skill-in-

6 3% As a rendering of dubkha-dubkha, this is usually translated as ordinary suffering, but in this
commentary Dachyeon plays on the Chinese rendering as being “suffering on top of suffering.”
This is concrete suffering, physical suffering; the direct suffering that one experiences in sickness,

exhaustion, hunger, torture, etc. One of the three kinds of suffering =3 [Source: DDB]
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means—the vision that there are no sentient beings that do not experience
the truth of suffering. How so? All have the mind that is aware of suffering.
'This because from the three [evil] destinies up to the most wonderful destiny,
conscious experience is produced in within the conditions of suffering. How
many kinds of suffering are there? Here three are mentioned. As for the
word “like” 4=, tradition says that this is the “like” of “similitude,” and hence
it is a descriptive term. “the body’s initial awareness” refers to the five sense
consciousnesses. “From swords and staves” refers to external conditions;
“from the body” refers to internal conditions; the faculties and objects are
concomitant with form, hence it is called the “aggregate of form.” It is
within these two conditions that one produces conscious awareness, and this
consciousness is called the condition for the suffering due to compounded
existence (samskara-dubkha). Suddenly arising into flurried activity one gives

rise to an abundance of perceptions that are neither pleasurable nor painful.

REBT. AGIBBGEF, L 2R, RS TR AR, L5 55, ﬁa‘i
FEA BiRAE LEEL. mi%a:&%%ﬁéﬁh/’%i o ARPTRZ, &
BATH, AN =RITRE F, GOHP. A RMEH, BHET%. ALK, #

A=W BB, WEFF e RETTFZL,

Next is the awareness of the thinking consciousness. Sharing the same
objects such as swords and staves, bodily ulcers and so forth, it stimulates
the five consciousnesses. Concomitant with the suffering through the senses
as well as one’s own [mental] faculty of misery, it is called the “condition of
compounded suffering.” “Since it piles up, it is called compounded suffering”
is interpreted as the piling up of anxiety, and literally called “suffering on
top of suffering.” Next one gives rise to the third, which is the remembrance
and regret occurring in the conceptualizing consciousness, which is called
the awareness of sensation and karmic flux. This is because the prior sensory
experience directly conditions the next karmic flux. The body and so forth
that were the conditions for the prior two awarenesses are already in the
process of subtle decay, and since this brings about anxiety, it is called the

condition of the suffering of decay. Thus, based on three levels of awareness,
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one gradually produces the three kinds of suffering, which are called
“suffering on top of compounded suffering.” These three words “suffering”
are the same as those in the ensuing conclusion—the three kinds of suffering

including the previous suffering of conditioned existence and so forth.

—AsR A AR RETFEE S AARTAHE =0k, B—
MEGANE P, TREFA, RH AP FBERE G, TG, SRS B
FER B, WINPT, REATE, A= sb, Adaak, R MWK, LR AT
SEREG SR E, SBRE . AFRR RS, SR, AR, LR

%%o /G/ﬁ;,\‘_;r;‘:\ %é&%%\ *%*ﬁéﬂﬁ:\ ;%g/fi’%o

[Sutra] Because all sentient beings that have mind who see these three
kinds of suffering give rise to the causes and conditions for immeasurable
suffering and distress, I enter into the samadhi of the path of teaching and
conversion. I manifest form bodies throughout the six destinies, and with
the ten kinds of rhetorical skill, elucidate the approaches to the Dharma.
This means that in “awareness of suffering” and “conditions for suffering,”
the conditions of [the physical pains of ] swords and staves are included. In
awareness of suffering in the conditioned bodily sores and decay impinge
internally and externally; sometimes they are included and sometimes not.
Within the inclusion of these two conditions, consciousness is produced and
consciousness creates; consciousness senses, impinging on consciousness;
this is called the consciousness of suffering. Since it karmically forms two
conditions, each thought conditions from; the mind impinges; impingement
brings distress. At the moment one feels this pain and distress it is called
“compounded suftering.” Consciousness, mind, and conditions first abide in
faculties being aware of conditions, and this is called “awareness of suffering.”
The mind creates and the mind feels, it impinges on consciousness and
awareness of it [further] impinges; at the time when one has not yet felt this
pain and distress (i.e. compounded suffering) it is called “suffering induced by

karmic flux.”
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BEAR, BB K, AL CREER, IRIEHEN, BAEL, HEK
SO, XRRGFE, OO, AR, R, SREN. £
BSOS AE— k. s, FRER, L& &, ERLMR, 2EFESS,
LB, BARK BARFF, —BHRE, WEFRR—F ERALL
Mo —W B, RENE, RAER,

[Sutra] Impingement produces awareness, as hewing a stone produces
sparks. In the moment-to-moment arising and cessation in body and
mind, the body disintegrates, changes, and transforms, while consciousness
is subjected to the disintegration of conditions. Conditions gather and
scatter, and after mental pain and mental anxiety are felt and noted, they
subsequently condition so as to pollute and attach, never relinquished for a
single thought-moment. This is the suffering of decay. The three worlds are
nothing but the truth of suffering. If we furthermore analyze nescience, one
accumulates innumerable thoughts, creating all kinds of karma that continues
without interruption, habituating causes and gathering causes. This is called
the truth of arising. Liberation through right view, the path of discernment
of both kinds of emptiness in each thought is called the truth of the way by
means of the path of discernment. All karmic retribution that exists and all
causal purity that exists are illuminated at once in its essential nature; this is
the one truth of extinction by subtle discernment. Being fully endowed with
the qualities of wisdom is called “root.” The essence of all wisdom, giving rise

to emptiness, enters contemplation. This is the first wholesome root.

R, Hod, HACH ARZE, RASFFZRGR, L EE, AHk
Bk, B E, ALRF. AAPAE, FEAL R NE, SEAL, TR
Rk EEAL, THER, —AARFAK —RAREMAK, ST, OR
. AEA, SRR, LR RAR, NERERAR, Judes dAn, R ER A,
gpEA-E AL, o]

[Commentary] The second part deals with transformation and guidance.
Because all those who have mind see these three aspects of suffering, and

give rise to the causes and conditions of the eight kinds of suffering and
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so forth, bodhisattvas at this ground enter into the samadhi of the path of
converting others; they explain about afflictive behaviors, causing people to
become disillusioned with them. Here they enter into concentration, and are
unhindered in their mental activity; they appear in bodies throughout the six
destinies, unhindered in their bodily activity; they expound the Dharma with
ten kinds of rhetorical skills, unhindered in their verbal activity. Regarding
these ten, tradition says that they are: (1) explaining the marks of phenomena
from the marks of individuality; (2) explaining the marks of principle from
the marks of sameness; (3) [explaining] the marks of action; (4) [explaining]
the marks of explanation; (5) [explaining] the marks of cognition; (6)
[explaining] the marks of lack of the conceit “I am;” (7) [explaining] the
marks of the greater and lesser vehicles; (8) [explaining] the marks of the
bodhisattva grounds; (9) [explaining] the marks of the stage of the Tathagata;
(10) [explaining] the marks of creating firm abiding; this is the same as the
mark of eternality of past and present. [This is like [the explanation in the

Dasabhimikasiitra-sastral]

FEAERE, AR ARWFHPTR FHRF PR, KBS ERARAE, T
BE MBS, FEATR IR, NS, RERATAT I, WA 8
o TFHY. A, BFALE MERE, BPTRE, £TR¥%, LRAE
o A G, A, BB, o — R, LT, AEEAR, LR =
SH

[Commentary] “Consciousness of suffering” is the essence of suffering;
thus it is here that the topic of the four truths is also broached. “Conditions
for suftering” are the basis; this is because they arise based on one’s mind-
kings and faculties. “Conditions of [the physical pains of ] swords and staves
included” refers to externally impinging objects. “Awareness of suffering
in the conditioned [body]; sores and decay” refer to internally impinging
objects. Since one is aware of that which is karmically formed and grasped
to by the suffering consciousness, there is impingement within the body.
Since knives and so forth harm the body, both kinds of impingement are

concurrent. Abscesses and so forth arise on their own, and therefore they are
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said not to be concurrent. Since the included objective supports give rise to
distinct forms of awareness they are said to “produce consciousness.” Since
consciousness constructs thoughts, since consciousness feels sensations, and
since the impinged consciousness [also] impinges, this kind of agglomeration
of cognitive events is collectively termed “consciousness of suffering.” In
order to express their prominent aspects, three main mental functions are

here foregrounded.

RWBEFHERNAZ, —FEF R, ST %, ARSI B FUH T
SR E, SRR, A BEEh, —HATE

o TOEHBH L ER, MARE. 5 FEARITEIL. BIATER. BXR
1B, S PLMR, RZHR XA, LRTE ZHEE ntd o
Ko BHERiE, BT HE, BEFE BT, a4, FARER., G
F, B IHBOE, B8 e st BAF TR, TERANEGAL,

[Commentary] So here the truth of suffering is distinguished into three.
The first is compounded suffering, which is, being based on the faculties
and their objects, called the karmic flux of two conditions. Based on this,
in each moment there is apprehension of bodily sores and so forth, which
is called apprehension of form in each thought. This mind bumps into and
is impinged upon by annoying objects, which results in the experience of
torment, and thus is compounded suffering. The second is the suffering
induced by karmic flux, which, being the basis of the two kinds of suffering,
is explained in their context. “Consciousness, mind, and conditions” are
nominal distinctions. They first reside in the activation of faculties; when
the greater portion is in a state of flurried activity, the awareness of such
objects is called awareness of suffering in induced by karmic flux. Thinking,
sensation, as well as contact, are slightly aware of objects impinging. At the
time when one has not felt pain, one is in a state of neither pleasure nor pain,
and this is called “suffering induced by karmic flux.” The third is the suffering
of decay. When objects press upon one it produces suffering, like striking
a flintstone. This means that based on the condition of annoyance one

strikes the flintstone of the suffering induced by karmic flux to produce the
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suffering of decay and so forth, burning the body and mind. Here there are
two kinds. [The first is] momentary arising and cessation, which is the subtle
form of the suffering of decay. When the body decomposes instantaneously,
it changes to be illusory. Since the consciousness contained within is over

with, it means that consciousness enters into the condition of disintegration.

ZTHF, BLBE, MEBCE, LR, M, SO, R,
BRI, BEWNA, BT, RAFS, BELZ=R—mEHb, kK%
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When wife, children, and one’s valuables remain, it is called the gathering
of conditions; their subsequent fading away is called the dispersal of conditions.
At this time, the mental state of suffering intensifies into a mental state of
torment; and even though one presently entertains thoughts of [having these
favorite things], afterwards these conditions fade away, but one attaches to
their prior existence, unable to let go for even a single thought. This is called
the suffering of disintegration. Above in the general conclusion it says “The
three worlds are all subject to the truth of suffering.” This is followed by
the explanation of the truth of arising, which means that one observes that
nescience induces countless wholesome and unwholesome states of mind,
creating all kinds of karma, the habit energies of which continue on. The causes
cultivated by affliction and the causes accumulated from all karmic activities
is called the truth of arising. Next is the explanation of the truth of the path.
Right view is its cause; liberation is its effect; discernment of both kinds of
emptiness is its essence. Regarding discernment of both kinds of emptiness—
the correct view at the conventional level is its cause and transmundane
liberation as its result. The traces of all the sages is called the path; the [paths
of ] seeing and cultivation and so forth are called “mental states.” In conclusion

it is called the truth of the path as the path of discernment. Next is the
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explanation of the truth of cessation. All of the effects of suffering that exist
and all of the causes of arising that exist are free from hindrances and pure. The
essence illuminated by a single flavor, using the discriminating power of holy
marvelous discernment, extinguishing [everything] in a single truth. “Faculties
of wisdom are complete” and following are a general summary of the first
wholesome root of wisdom. That which produces emptiness is conventional

discernment; that which enters contemplation is true discernment.

FoBE A AT FF RS, SGRBHEER M, TRR—WT
bt HET IR L WREK, REVOK, — K, REHH U
Ko — RS, REEITAR RENLIF, FF BT, $ERT., FERL
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[Sutra] In the second one contemplates the relinquishment of all kinds
of craving and attachment, practicing all forms of relinquishment based on
[awareness of ] the equality of emptiness. Without conditions one sees all
dharmas to have the single aspect of the state of emptiness: “I see all lands
in the ten directions to be the former lands that I enjoyed in previous lives.
The waters of the four great seas are all my former waters; all age-ending
conflagrations are the conflagrations I formerly applied in my previous lives.
All whirlwinds are the ethers I formerly employed. I now enter into this
world with my Dharma body complete, relinquishing my former body. In the
end I will not take on my former impure limited body composed of the four

elements.” This is the consummation of the faculty of relinquishment.

®E, FRE= BBER, MBEE S BE¥—a R, T TFFEZ
#Hi,
[Commentary] The second, in reverse order, is the contemplation of the

wholesome roots of relinquishment. First, the general indication says “in the

second one contemplates the relinquishment of all craving and obstructions,”’

7 'The text in the sutra passage has attachment 4 instead of obstructions .
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and practices the relinquishment based on equality in emptiness.”

REALTAR, VASESGAT, LRI — Bdodn, SURHS-F500, SR L, A7
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Next is the clarification of their ways of appearing. Based on unconditioned
practices, one observes the single mark of thusness of the empty state of
dharmas and also observes the aspect of conventional equality, which is
called observing the land. “I have already enjoyed lands in the past” means
that the four elements are all like this. “I now enter this ground” refers to the
ground of freedom from defilement. “Ultimately does not receive an impure
body” is like what is stated in the *Dasabhimika-vibhasi: “Bodhisattvas in the
first ground, being afflicted within the five desires,’® create further affliction.
Those in the higher grounds are not like this.” From beginningless lust one
is conceived and is born into the world; the corpse that is abandoned goes
into the composition of the earth and so forth. Here, the five desires do not
produce excesses, so one should not again be conceived and born into the

world.

FZRBAPAC— R A, AR, T3, BT ARE BYE=hE BE
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[Sutra] The third is the contemplation of the sentient beings that are

8 #4k: The five desires are five kinds of desire that arise from attachment to the objects Z % of
eyes, ears, nose, tongue, and body & # 7% . The desires of regular people — also a reference to the
five objects themselves in the sense that they are the cause of these desires: form & 4%, sound #4%,

fragrance A4k, flavor %4k, and tactility f&4k. [Source: DDB]

9 +4E3# usually refers to the Dasabhimika-vibhasa, but this line is not either in that text or

elsewhere.
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transformed, in conjunction with the joy of human and celestial existence,
with the joy of the ten grounds, with the joy of freedom of fear of the ten
evil forms of behavior, with the joy of attainment of the marvelous flower
samadhi, up to the joy of Buddhahood. This kind of contemplation is the
consummation of the faculty of compassion. At this time bodhisattvas who
are abiding in this ground have neither delusion nor craving nor ill will,
and enter into the cognition of the single truth of equality—the root of all
practices. Buddhas traverse throughout all worlds, manifesting innumerable

Dharma bodies.

HE, BRFEZ MAER, WEZRE, —FR =0k, BERL, HE b
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[Commentary] This is the third in reverse order, the contemplation of
the wholesome root of kindness. The “marvelous flower samadhi” is the One
Vehicle samadhi—the cause of full inclusion [of all sentient beings]. “Joy of
buddhahood” is the result. The subsequent conclusion says “neither delusion,
nor craving, nor ill will” which, like the prior conclusions regarding wisdom
and relinquishment, establishes this as the consummation of the wholesome
root of the faculty of kindness. “Entering the cognition of equality” is the
“root of all bodhisattva practices.” “Manifesting innumerable Dharma bodies”
is means that the images of the Dharma body are like the moon reflecting in

the water.

de—Ink A RERR,

[Sutra] It is as explained in the Chapter on the Heavenly Flower of All

Sentient Beings.

HH, FEZIER BRI,

[Commentary] This third part indicates the breadth; the other grounds
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take this as their standard.

3. Ground of the Luminosity of the Essence g2 4/Rit:

T ERPEELARM I, AR TH, o =t — k], =k 8
TR, LA, LA AR B, R, AR SR R 3 F FE. REAL K
Fo AERME, L— RG],

[Sutra] In the case of the bodhisattvas’ ground of the luminosity of the essence,
they use samadhi and complete understanding to know all the Buddha’s
teachings of the three times, the words, meanings, and phrases of the twelve
divisions of the canon: repeating verses, predictions, straight narrative, pure
verse, uninvited sermons, rules and disciplines, parable, Buddha realms,
ancient matters, corrective, never before seen, and conversations. This is the

essence of the Dharma, with words specifying all meanings.

HE, HZ B RAE, ERE, KT T A=, AFBA R, WA=,
Sofe i WA ¥, AL, SRR T, MR Z B3, b
F. oo, LAY, iR, TRFWA, LR T &, A AT
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Y REAL. FFEAE, FEE TR REAE Ak, EREHH 28—
FH, — AL, £ANH AT =0,

[Commentary] The third ground is called “luminous” because it is ground
of the emission of light." Next, there are two ways in which it appears: as
self-improvement and improvement of others. Within the first there are
again two: knowing the explanation of the scriptures and knowing what
is explained by the scriptures. This is the first. “Samadhi and complete

understanding” means that depending on excellent concentration they

10 k3 A commonly used name for this ground in other texts such as the Prajiiaparamita-sitra,

Samdhinirmocana-siitra, etc.
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manifest three kinds of wisdom. “Buddhadharma teachings of the three
times” refers to the twelve-genre canon. This is because aggregations of
words, phrases, and syllables are always gathered to articulate the teaching.
“Repeating verses” are coupled verses (geya); this meaning is unclear, but in
view of its sequential relation [within the twelve genres] to “predictions,” it
is prior, in the second position. “Straight narrative” refers to scripture (sitra);
this is text that is strictly prose, which is distinguished from “pure verse;”
hence it is in the second position. “Uninvited sermons” refers to unprompted
sermons (udana). “Rules and disciplines” means historical narratives
(avadana); “buddha realms” are accounts of [the Buddha’s] past lives (jazaka)
and “ancient matters” are the past lives of the Buddha’s disciples (itivrttaka);
the “corrective” are the expanded discourses (vaipulya); the “never before
seen” are the miracles (adbhuta), and the “conversations” are the discussions
(upadesa). “The words are one” means that the texts are composed throughout
of the same aggregates of words, phrases, and syllables. Since the “meanings

are different” the canon is broken down into twelve genres.

RAGRE V. R— R Bk, AL A AN, WRIGRES, LANEMR
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[Sutra] All conditioned dharmas are explained within these words,
meanings, and phrases. They are born bit by bit, starting with the entry of
consciousness into the womb and the four elements enlivening material and
mental [factors]. Names and the six [sense] bases within the faculties produce
raw awareness, which, not yet discriminating suffering and pleasure is called
“contact consciousness.” Furthermore, the consciousness of suffering, pleasure,
and consciousness is called the “three sensations;” one is continually aware
of and endlessly attached to sensations. By grasping to desire, self, views,
and precepts, good and evil come into existence. Consciousness beginning
is called birth; consciousness ending is called death. These ten items are the

contemplation of the causes, conditions, and effects of the present suffering.
P ) ) p g
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[Commentary] The second part is knowing what is articulated. “Born bit
by bit” refers to delimited birth. “Starting with the entry of consciousness
into the womb” refers to the link of consciousness (vijiana) [among the
twelve links in the chain of dependent arising]. “Four elements enlivening
material and mental [factors]” refers to the link of name and form (nama-
rapa). “Names and the six [sense] bases within the faculties produce
raw awareness,” matching the level of the arising of consciousness, and
this is the link of the sixfold sphere of sense contact (sadiyatana). “Not
yet discriminating suffering and pleasure is called ‘contact awareness,””
which is the link of contact (sparsa). “Awareness of suffering, pleasure, and
consciousness is called the three sensations” refers to the link of sensation
)

(vedana). “One is continually aware of and endlessly attached to sensations’

is the link of craving (#7s74d), since one is incessantly attached. “Desire” means

» « 4

“grasping to desire;” “self” means the belief in the existence of a self; “view”
means attachment to views. “Precepts” means attachment to precepts, and all
of these constitute the link of grasping (#padana)." “Good and evil come into
existence” is the link of being; “the beginning of consciousness is called birth”
is the link of birth; “the ending of consciousness is called death” is the link
of death. The reason it says “these ten items” is because the links of nescience
(avidya) and dispositions (samskara) have been omitted. As for “view of the
present suffering, its causes, and effects:” the five links of consciousness and
so forth are called present suffering; the three of craving, grasping, and being

are called the present causes and conditions; the two of birth, and ageing-

11 'This is the standard set of four kinds of grasping W%, also found in other texts.
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and-death are called the effects of the causes and conditions. The ability to

analyze these is called “contemplation.”

AATAPE, AATHM, AWM, AKYANE, M AT SOATE, AT
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[Sutra] Since, [in this] mode of appearance [of contemplation of
dependent arising], by means of the middle way, I have been free for a long
time, and have no sense of own-nature. Entering into luminous supernatural
powers, total retention, and eloquence, I contemplate emptiness in all
thoughts, and in the present kalpa in the Buddha lands of the ten directions I
teach others, enlightening others for one hundred kalpas, a thousand kalpas.
In these lands I nourished supernatural abilities, paying obeisance before
the Buddha, requesting to hear the words of the Dharma. I furthermore
appear in bodies throughout the six destinies, and in a single voice explain
countless aspects of the Dharma. Yet each sentient being, according to
his particular spiritual proclivities, hears the Dharma he wants to hear.
Suffering, emptiness, impermanence, and no-self are the sounds of the one
truth (of suffering). Their lands are not the same, their bodies and minds are

transformed distinctively.

HE, HoAb, FEEST, [ARGET, APER, RATHAEF
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[Commentary] The second [aspect of this mode of appearance] is the
improvement of others. Bodhisattvas think to themselves: “In this mode of
appearance of dependent arising, through the cognition of the middle way, I
have long been freed of attachment to existence and nonexistence; therefore

I have no sense of own-nature.” I fully know what is to be realized, and I also
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teach others. I enter retention and eloquence, serve the Buddha and receive
his Dharma. Appearing in bodies throughout the six destinies, I explain
the Dharma according to the capacities of listeners. “Teaching others in the
present kalpa is like in Vimalakirti-sitra, which says: “A single day extends

» »12

out into seven great kalpas and so forth. Since they are continuously
transformed it says “transforming others for a hundred ... a thousand kalpas.”
“Their lands are not the same and their bodies and minds are transformed
distinctively” means that according to the desires of their lands, they are

transformed according to distinctions in their three karmic activities.

Ak IR P, W& B — £ 3R, 4otk S BLIEP TE0R R,

[Sutra] What is explained here in this ground of illumination of the
marvelous flower is nothing more than a summary that is like the tip of a
hair. Its full elaboration is like that explained in the Dharma Chapter, and in
the Liberation Contemplation Dharma Gate Thousand Samadhi Chapter.

RO, B A% S, TRRK

[Commentary] When the contents of this third ground that are here
abbreviated are fully elaborated it is like those two chapters, where this

ground has been explained in detail.

4. Ground of the Knowability of the Essence
EAEdp el

FHFERBEERM T, ARIGG, RETRT, A AR, — - —F—
FAERRE, REHAGPE, F—F=, FEFE, FLEHE HBRAR
—— A LAY, AFER, - TE TR, FRH ST, IR T

12 The text in the Vimalakirti-sitra seems to say that seven days become one kalpa. See T
476.14.571b19-21
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AR, RANER P, BB RFATE, ZERSE NECE, £REE, HEK
7.

&, BHERBAEL, B BB,

[Sutra] My disciples, bodhisattvas in the stage of essence accord with
the real and illuminate the conventional, without annihilating or holding
to eternalism; at the same time arising, abiding, and extinguishing; each
lifetime, each moment, and each existence, are differentiated. Since they
appear differently, the middle way of causes and conditions is neither
one nor two, neither good nor bad. Since they are neither worldlings
nor buddhas, the realms of the buddhas and the realms of worldlings are
distinguished, one by one. This is called the conventional truth. In this view
of the way of discernment there is neither one nor two; the profound way
and the category of concentration. The mental functions of the buddhas
are, at first, the awareness of concentration as cause; then faith awareness,
thought awareness, still awareness, upward awareness, remembrance
awareness, wisdom awareness, contemplation awareness, pliant awareness,
comfortable awareness, and indifferent awareness. These various categories
of the path of skillful means enter in each thought into the concentration-
result of concentration; these people, abiding in concentration, vividly
see the emptiness of the activity of dharmas. If they give rise to mindful
concentration they enter into the production of thought concentration,
produce loving accordance with the way, and following the Dharma teach
people. This is called the tolerance of joy in the Dharma, the tolerance of

abiding, the tolerance of realization, and the tolerance of extinction.

#H, Fob, ATRFH =, AT, BEATH, A, @G, & psm
Fo B, MEMAEM, BITRK. TRERF, & TH, R—K. AL
AMER, — A, —HE PR, Rk BGTHE, KRR,
AR, RAFRE, HFRE, AN, THE L, KT EAGTEL, Gk
R, LFiEH, F—=F, o XThe, AMEAR, hLEF —— 20, LA#
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[Commentary] The fourth ground has two modes of appearance: practice
in one’s own level, and practice advancing to the next level. This is the
first. The Sanskrit jiieya )% has the meaning of “the known.” Here the
logographs are separated (and used for their meaning, rather than their
sound), and thus it says “according with # the real, illuminating 4 the
conventional.” Since one is free from reification and annihilation, it says
“neither annihilationism nor eternalism.” If innumerable kalpas are the
same as a single thought-moment, how much more so for arising, abiding,
and ceasing, which are one life, one moment, one existence. “One existence”
means one marvelous existence. Even though reality has one taste, causes
and conditions are not mixed up, hence it says “differentiated.” Since causes
and conditions are distinct, their effects are also not the same, and therefore
it says “appear differently.” And even though there are already no marks,
nominal designations remain intact; hence the words “middle way of causes
and conditions.” Since it has no set nature, it is called the “middle way.”
“Neither one, nor two” etc., can be understood according to the text. Yet
according to their nominal marks, Buddha, worldling and so forth are each

distinguished, and this is called the conventional truth.

R RAT L, A ——, 2o T %, AR TR, HERT, TE AL, XY
Prég, R, TR, THCITH BRBE, WELAL MBEE, &
B AL, X EM, ML S, BA T, M =deok, MEASE, R, LR
Fob, ESEARE A B ¥ B R, SR B U, AL, BT H, B3R
b,

Yet in the contemplation of the path based on discernment of the
ultimate truth, these are neither one nor two. What kind of dharmas are
they? Should they be seen as real? Therefore this is broadly signaled with the
words “profound way and category of concentration.” “Profound” is the object
of perception; “way” refers to wisdom; concentration is the support. “Mental
activities of the buddhas” raises up the effect to show the cause. “At first, the
awareness of concentration as cause” means that in the first awakening to

the principle of emptiness concentration is cause, since it is the cause of the
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awareness. How many category names are there? There are said to be ten
kinds. The first three in the order are the wisdoms of hearing, thinking, and
cultivating the Dharma. The next seven levels of realization are the same as
the seven limbs of enlightenment.” “Upward awareness” refers diligent effort
(virya) since one ascends (to a better level). “Contemplation awareness”
refers to meditative concentration—the name here is derived from the effect.

“Serene awareness” is calmness; it was earlier translated as “harmonizing” #."

v R EpE, BB, SRE ), AR ANEREE, AALR, REMH R
Wk THRE, BRARE RXHAR, FREAL, A Bd, BTG
B R A PR, SR, AR, VORI FE, BRER, LER
By B TR, BRAED, NRLRED, BELH ARG, HZ £,

When bodhisattvas of the fourth ground gradually eliminate hindrances,
the power of the path of skillful means advances them in every moment into
the fruit of concentration—the wisdom-awareness. Because this person,
abiding firmly in concentration, ignites the flame of wisdom, he perceives
the conventional Dharma, and advances to the ultimate truth of emptiness.
“If they give rise to mindful concentration” means that the direct cause of

concentration is the simultaneous raising up of mindfulness. “Give rise to”

13 LS 3 seven factors of enlightenment Ot seven limbs of enlightenment (Skt. sapta-bodhy-anga).
This list is also found as a subset of other elements of Buddhist practice, such as the thirty-seven
factors of enlightenment =+-t#42 %~ Their order and precise terminology can vary depending on
the text, but a fairly standard list includes: (1) ##% (3% % %) correctly evaluating the teaching;
discriminating between the true and the false (dbarma-pravicaya-sambodhyanga); (2) #rit (AFE5E L)
being unstinting in practice (virya-sambodhyanga); (3) & (&% %) rejoicing in the truth; joy, delight
(priti-sambodhyanga); (4) 5% (3% % %) attaining pliancy (prasrabdhi-sambodhyanga); (5) & (&
5 %) remembering the various states passed through in contemplation; keeping proper awareness
in meditation (smrti-sambodhyanga); some listings reverse this limb and the seventh. (6) & (2% %)
concentrating; (samddhi-sambodhyanga) (7) A7 (3, # % %) detaching all thoughts from external
things (upeksa-sambodhyanga). [Source: DDB]

14 'The glyphs # and £ have semantic overlap in addition to their graphic similarity.
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means “to issue.” The conditioned dharma prior to issuance conditions the
contemplation of emptiness. Upon entry into [the world of ] sentient beings,
within the conditioned thought and concentration, one produces the love
of the mind of kindness, and by accordance with the way and the Dharma,
transforms sentient beings. Since one already loves the comfortableness of
the Dharma, it is called the tolerance of the comfortableness of the Dharma;
maintaining merit without retrogression is called the tolerance of abiding;
entering reality is called the tolerance of realization; escaping delusion is

called the tolerance of extinction. This is the distinction in naming.

Mg thA N E Zhd, RETHh, VFETRE, —FRE aFREMTH
R AER KRR, FR AR, —HTHPEL, AhEFEREEN, A
BRFEE —MER, BT ETE, R ImBmiEm ki, REATR
B, RERE, A=, LR Z, KE&HK, OA—hLd, G782k
Fo, ATATH R, NE TR, HAL— R A AR AR R, 2
A AL P ATICEPT, B8 R, SR B ARRRTE, — kP Tseib e,
e 2Rl L8 RiE S, SRR,

[Sutra] Therefore the buddhas, entering the Radiant Flower Samadhi,
manifest innumerable buddhas, who, placing their hands on the head of the
listeners, expound the Dharma with a single voice. In a hundred thousand
stirrings they do not depart from concentration. They abide in concentration,
enjoy the flavor of concentration, are addicted to concentration, and crave
concentration. Abiding in concentration in one kalpa or one thousand
kalpas, these people see buddhas on lotus thrones expounding a hundred
approaches to the Dharma. These people make offerings and listen to the
Dharma, abiding in concentration for a single kalpa. At this time within the
buddhas’ luminosity they receive the laying of hands on their heads and give
rise to the state of concentration, the aspect of transcendence, the aspect of
advancement, and the aspect of tending toward; hence they do not sink down
and do not retreat; they do not fall, and do not linger. In the Dharma of the
peak samadhi there is the tolerance of superior bliss, permanent extinction

without remainder. Thereupon entering into all buddha-lands, they cultivate
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themselves in the category of innumerable merits, each practice luminously
shining. Entering into the application of skillful means, they enlighten all
sentient beings, enabling them to gain a vision of the constancy, bliss, self,
and purity of the buddha-nature. These people who are born in and abide
in this land carry out the Dharma teachings of conversion, which become
gradually more profound. With knowledge of the contemplation of sky-
flowers they enter the middle way of the essence, and the Chapter on all
the Approaches to the Dharma is fulfilled. It is just like the adamant in the
previous Chapter on the Course of the Sun and Moon, where this point has

already been explained.

R B, FEEAT, AMEEE AN, F R MRS, BRI A
FEPL, F A BAERAL, AR A AR AL, RERBR, AEAMANE, THE
R, R, R, B R =AY, ER AR, LABAR,

[Commentary] The second are the practices of advancing to a higher
stage. In this concentration that is entered into by bodhisattvas, all buddhas
manifest their form and stimulate practitioners. “In a hundred thousand
stirrings” refers to the Dharma approach of vigorous effort. “Addicted to
concentration” explains abiding in concentration. “Craving concentration”
explains “savoring the flavor of concentration.” Yet the desire for the
right Dharma is not afflictive desire, since one has already severed rigid
attachment. “Stirring” means “awaken.” This is to admonish the reader
that the category of concentration has three kinds of aspects. Since the
concentration power of the bodhisattvas transcends the three existences, it is

called the “aspect of transcendence.”

R, LR, mKXRR, Lxmn, hURE RN, TR E
fb, FIRER, M BRI, RER, L@, MEBR(Z, ZAR R
DR, RETRE AL, BTASRRE, $EAFS, & LR T, HERM, LKE
7’“\’%%0

Going beyond the extinction of the two vehicles is called the “aspect of
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advancement.” “Tending toward the fruition of the Great Vehicle” is called
the “aspect of tending toward.” Since the Buddha’s luminosity and awakening
are the aspect of transcendence, the bodhisattvas do not sink down into
birth-and-death, do not retreat from nirvana. Because of awakening in
the aspect of advancement, they do not fall into the practices of the two
vehicles; because of awakening in the aspect of proceeding toward [the Great
Vehicle fruition] they do not linger in the causal stage. Thus, the merits of
the category of concentration are consummated. This means that the laying
of hands on the head and the awakening of disciples is called the Dharma
of the peak samadhi. Free from sinking [into samsara] and such weakness is
called the tolerance of superior contentment. The consummation of merits is

called “permanently extinguishing without remainder.”

B FIA S, AL, ATITE LI, A7, AT RRFE S, $hT
T, ERAT. ek,

The “category of innumerable merits” is blessings. “In each practice all are
brightly illuminated” is wisdom. The “vision of the constancy, bliss, self, and
purity of the buddha-nature” allows their minds to be liberated. The meaning
of the remaining text is obvious. The chapters after the Course of the Sun

and Moon are other chapters.

5. Ground of Wisdom-Illlumination of the Essence
BE AR

EWHTFERERBEBRMEN, FATRALER, L—FikiT, A—E5 R,
Jn 5B KT, R A e, ENBEE B, — R BENE AL, R
Ty, SNEWHBRIAFR, W, — & BAA——TF), R, FREEZTE,
AL T, — IR R, AR, RAR, ERRRRE, LE )5, LRI —
Wik, R—z A8 RS, @HF——%, BEH 0, A — AR
— LB RIS Sae R A SRA S BB R R, Tl — R AR RS,
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[Sutra] My disciples, for bodhisattvas at the ground of the essence of wisdom
illumination, the Dharma has the qualities produced from ten kinds of
powers, which give rise to all meritorious activities. By one activity of
the skillful means of wisdom one knows the distinction in good and evil
activities; this is the category of the power of [knowing] what is appropriate.
[Knowledge of ] the karma from good and evil activities is called the
category of knowledge power. [Knowledge of] all desires and aspirations
of all the beings in the six destinies is called the category of the power
of [knowledge of] fruits desired. [Knowledge of ] the distinction in the
natures of the beings in the six destinies is the category of the power of
[knowledge of | natures. [Knowledge of ] the distinction of faculties as being
wholesome or unwholesome is the category of the power of the [knowledge
of] faculties. [Knowledge of] the wrongly determined, correctly determined,
and undetermined is called the category of [knowledge of ] determination.
[Knowing that] in all causes and effects [in the path] that the vehicle is the
cause, and the vehicle is the effect, and that reaching the effect is based in
the vehicle that is the cause of the path—this is the category of the power
of the [knowledge of] the path. The five eyes know all dharmas and see the
undergoing of all rebirths; hence the category of the power of the [knowledge
of the] divine eye. Every single matter of a thousand kalpas is known,; this
is the category of the power of [knowledge of] previous lives. [Knowing
of | the extinction of all active afflictions, and of the extinction of all
received nescience—this is the category of the power of [the knowledge of]
liberation. The knowledge of these ten categories of powers is to know one’s
own cultivation of causes and fruition, as well as to know the distinction in

the causes and fruitions of all sentient beings.

AE, TR, BFEZEBE SERBI, WATH=, A&, B, WA
&, B, ;H:m&o WA At AHEE -, —A—EER
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RRR, LER R, AEAR BERBEL, ks, TBAKRDRHIESL
o | ANSRAETT), TR — Ik, BREE BERF — ik, XX
RAZF AR, NEEBET ), TREFH., —ZH BRZF HAAE
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[Commentary] The start of the discussion of the fifth ground is signaled
by the words “wisdom-illumination,” since it begins with double illumination.
There are two kinds of practice in this stage: those of one’s own level, and
those of advancement to the next level. Within the first there are also two:
knowledge and superknowledge. This is the first, which is summarized in the
phrase “this Dharma has the categories produced from ten kinds of powers,
which give rise to all meritorious activities.” The first is the category of the
power that apprehends all kinds of appropriateness, which is the power of
discerning right from wrong (sthandsthina-jiana-bala). The second is the
power of knowing one’s own karma (karma-svaka-jiiana-bala); the third is
the power of the knowledge of what sentient beings desire (nanadhimukti-
JjhAana-bala), named as such since one is able to know the superiority and
inferiority of that which is considered enjoyable by the beings in the six
directions; when one’s aspirations are manifested, they are the fruition of
one’s desires. The fourth is the power of the knowledge of the varieties of
causal factors (nanda-dhatu-jriana-bala), named as such because one knows
the seed natures [of sentient beings]; the fifth is the power of knowing the
greater and lesser religious capacities of sentient beings (indriya-paripara-
JjAana-bala); the sixth is the power of knowledge of all forms of liberating
meditation (Skt. dhyana-vimoksa-samadhi-samapatti-jaana-bala), named as
such because one discerns the differences between the levels of meditation
engaged in by unenlightened worldlings and adept practitioners—thus, there
are correctly determined adepts; the seventh is the power of the knowledge of
the gamut of courses and paths pursued by sentient beings (sarvatra-gamini-
pratipaj-jriana-bala), named as such because one is able to know the skillful
means that lead to fruition. This means knowing the vehicle as the cause
will definitely lead to the level of fruition, based on the fact that the vehicle
is the causal path. As Abhidharma says: “Awakening and entering into the
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realm that subsumes the teaching of the greater and lesser vehicles.”” The
eighth is the power of the knowledge of death, transmigration, and birth
(cyuty-upapatti-jiina-bala). “The five eyes know all dharmas” is a categorical
indicator of the total [of the five kinds of eyes]; the wisdom eye and dharma
eye and so forth know all dharmas. It is with the divine eye that one sees all
rebirths. The ninth is the power of knowledge of remembrance of past lives
(parve-nivasinusmrti-jfiana-bala), the tenth is the power of the knowledge
of contamination and the methods for its elimination (asrava-ksaya-jAdna-
bala). It is named such because all modes of reception of karma, such as
reception of karma in the present and the nourishment of future karma are

extinguished; the production of nescience is also extinguished.

g A, AFELARE L ABALAYE L, B LR, BEK
. CRFE, FERE, AB Rk, Adh B, sl A, bRl b
H, 7RI, AKX, RARM, AXFRA, =k, HAT
T &k, FHRATRAE S, BRETLE,

[Sutra] Yet the distinct functions of body, mind, and speech take the
Pure Land as an evil land, and take evil lands as paradise. They are able to
turn the wholesome into the unwholesome, and the unwholesome into the
wholesome. They take form as nonform, nonform as form; males are taken
as female, females are taken as male. The six destinies are taken as being
other than the six destinies, and that which is other than the six destinies is
taken as the six destinies. And so forth up to earth, water, fire, and wind not
being earth, water, fire, and wind. At this time this person takes the power
of great skillful means and goes along with all sentient beings. Yet he sees
the inconceivable, that which is unknowable to those at lower stages, the

awareness of all the mundane affairs of life.

®E, Fil ), ZEE, AARK. GICRA AR THR, TR, RREL

15 Source not found.
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TRF,

[Commentary] The second is the power of miraculous transformation.
The three activities transform, functioning without impediment. Having
gone along with sentient beings, they manifest the inconceivable, unknown

to those in lower stages, the awareness of all the daily affairs of life.

RAKPR, B, 2 50%, AAEZTES, RTRATHREN, RN,

[Sutra] This person’s great bright wisdom gradually advances;
discriminating cognition'® illuminates again and again, immeasurably and
immeasurably. Inexplicable, ineffable approaches to the Dharma are right

before him.

HA, FFE AT, RIAAH, S8R0, Wik b iTEl, 0% 4, &
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[Commentary] The second are the practices connected with advancement
to the next level, the discussion of which is signaled by the words “great
bright wisdom.” “Gradually advance” refers to the path of applied practices."”

“Cognition bit by bit” refers to the instantaneous path.'® “Illuminates again

16 Taking % %% as referring to 2%1%.

17 More commonly written as #2474%: The path or stage of applied practices The second among
the five stages of practice 4% as outlined by Vasubandhu ##1 in his Trimsika "#3& =+ 3. This is
the stage where the unenlightened practitioner engages properly in various meditative and moral
practices that should ultimately lead to an experience of direct insight into the real character of
existence, attaining uncontaminated cognition #&i##% to enter the path of seeing i& (Skt. prayoga-
mirga, prayogavastha). It is a putting into practice of the basic teachings learned in the prior stage of
preparation # #21. This stage corresponds with the stage of skillful means 7% /%i which is taught in

other texts at the same level. [Source: DDB]

18 &) id : The instantancous path, also called the uninterrupted path . One of the four paths taught
in the Abhidharma texts (the four are the path of applied practice #247i¥, instantaneous path #& ]

4, path of liberation f#2i4, and path of superb advancement it &) (Skt. anantarya-marga). The
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and again, immeasurably and immeasurably” is the path of liberation."
“Inexplicable, ineftable approaches to the Dharma” is the path of advancing

to the next level.

6. Ground of the Floral Radiance of the Essence
BE A
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[Sutra] My disciples, bodhisattvas at the Ground of Floral Radiance of the
Essence are able, in all realms, to avail themselves to ten kinds of supernatural
cognitive powers in order to manifest various forms for all sentient beings. (1)
By the knowledge of the divine eye, one knows all the infinitesimal bits of
form that combine bit by bit to constitute the bodies of the sentient beings
within the six destinies; every single body’s infinitesimal subtle forms that
materialize great are known bit by bit. (2) By the knowledge of the divine ear
one knows the sounds and voices of suffering and pleasure coming from the
sentient beings in the six destinies in the ten directions and three divisions
of time; one knows not-non-sounds and not-non-voices—all Dharma-
voices. (3) By the knowledge of the divine body, one knows all forms, forms

and non-forms, neither-male-nor-female forms; in one thought-moment,

stage after the path of application of practices, wherein one eliminates the power of the afflictions to

attach themselves to one’s person. [Source: DDB]

19 f#fiE: path of liberation (Skt. vimoksa-marga). One of the graduated paths of practices that
appear in various Yogicara texts, also one of the four paths taught in Abhidharma. Following upon
the instantaneous path #& /i, the practitioner is instantly liberated from the afflictions that he or

she has been working to eliminate. [Source: DDB]
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one functions in innumerable bodies in lands and eons throughout the ten

directions and three divisions of time, in great and small lands.

ARRSH, o =43 A ST RTAT, T i, — kA, ST A, 4L LR
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(4) By the divine knowledge of the minds of others one knows the activities
within the minds of the sentient beings of the three divisions of time; one
knows the content of each thought of all sentient beings in the six destinies
of the ten directions—all matters of pain, pleasure, good and evil. (5) By the
divine knowledge of humans, one knows the past lives, the pain and pleasure,
and future rebirths of all sentient beings in all the lands in the ten directions
and three divisions of time; one knows every single life continuing for a
hundred kalpas. (6) By the divine knowledge of liberation, one knows the
liberation of sentient beings in the ten directions and three time divisions;
the removal of all afflictions, whether numerous or few; from the first ground

up to the tenth ground, all are completely extinguished, one after another.

MR FH, Jot i S B P, RS R, ERIEFR, ARk, AT
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(7) By the divine knowledge of meditative states one knows the
meditative and non-meditative states of the minds of all sentient beings in
the lands of the ten directions in the three divisions of time; one also knows
the non-meditative as well as the not-non-meditative states, the methods of

producing meditative states along with all included states of samadhi, the one
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hundred kinds of samadhi. (8) By the divine knowledge of enlightenment
one knows the attainment of enlightenment and non-attainment of
enlightenment by all sentient beings, up to knowing the minds of every
person in the six destinies, and also knowing the Dharma that is expounded
in the minds of the buddhas of the ten directions. (9) By divine knowledge
of recollection one knows the lives of sentient beings throughout a hundred
kalpas, a thousand kalpas, within greater and lesser kalpas, whether these lives
are long or short. (10) By divine knowledge of aspirations, one knows every
single aspiration and resolve of the sages of ten grounds and of the adepts
of the thirty stages; whether seeking pain or pleasure, whether the Dharma
or non-Dharma—all kinds of seeking—completely including the ten vows,
the hundred thousand great vows. This person, abiding in the grounds, with
access to the ten supernormal abilities manifests countless distinct functions
of deed, thought, and speech, which are called the merits of the grounds,
and which cannot be exhausted in ten billion kalpas. Yet is precisely these
that Sakyamuni has expounded in a compact manner in the Chapter on
Supernormal Abilities. This is the same as that which is explained in the

Chapter of the Contemplation of the Twelve Limbs of Dependent Arising.

RE, Fxi, BETELE REER, BN, RATF, MR,
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[Commentary] The discussion of the sixth ground is signaled by the
words “floral radiance.” This is because prajiia as direct cause illuminates
objects and dispels darkness. Next, within the practices of this ground: after
the opening general indication, from “knowledge of the divine eye” separately
elucidates the ten supernormal abilities. The ten supernormal abilities are:
(1) The supernormal ability of the eye, which knows the extremely numerous

great forms, which combine to form the bodies of the sentient beings in
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the six destinies. One knows piece by piece, each minor part of each body
that forms the whole. (2) The supernormal ability of the ear. As for “not-
non-sounds and not-non-voices,” tradition says that it is because one knows
that sound and voice are empty. “All dharma-voices” means that aside from
all voices there is a teaching of hearing the conch of the Dharma and such
teachings. (3) The supernormal ability of the body, i.e., the body that can
manifest anywhere, and know the natures of all kinds of form, as well as the
natures of all kinds of form and non-form. In a single instant, one penetrates
all of the lands of the ten directions, all of the kalpas of the three divisions of
time, and according to the size of the land, pervasively manifests in countless

bodies for that period of time.
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(4) The supernormal ability of mind, i.e., the knowledge of the minds
of others. (5) The superknowledge of humans. Since one knows all human
affairs, this is the same as the knowledge of the former states of existence of
oneself and others. (6) The superknowledge of liberation, i.e. the knowledge
that extinguishes contamination; this is because one knows the skillful means
for the purpose of liberating sentient beings. “Completely extinguished, one

after the other” means that one extinguishes the ten hindrances.”

E A, RSB Z E R, dek ket T BARA, 3 AW, ETIERTE
b, B, o HaTed, — R, RIEERG R, B
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The remaining four supernormal abilities are all variations of the

supernormal knowledge of the minds of others, i.e., knowing, in the state of

20 There are various lists of ten hindrances in canonical Buddhist texts. For one such list, see T in
the DDB.
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others’ minds, their meditative concentration, their wisdom, their memories,
and their aspirations, four are established. “Non-meditative as well as the not-
non-meditative states” refers to the fact that the two previously-mentioned
mental states (meditative and non-meditative) are empty of essential nature.
“Thirty minds” refers to the thirty states of mind of the practitioners who are
not yet in the grounds. “All kinds of seeking” means that in reference to the
Dharma and non-Dharma one seeks to cultivate and to eliminate. “Even so
much” simply clarifies that what is discussed extensively—the ten powers—is

explained in a compact manner by Sakyamuni.

7. Ground of Completion of the Essential Nature
B Eim 2 it
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[Sutra] My disciples, when bodhisattvas [arrive to] the ground of the essence
of completion, they enter into this dharma, that of the category of the
cognition of the eighteen noble ones which is not shared with practitioners
of the lower grounds. This means that in bodily activity there is no taint or
error; in verbal activity, there is no fault in speech, and in thought, no loss
of mindfulness. Free from the eight circumstances, you are dispassionate
in all circumstances, always remaining in samadhi. In entering this ground
there are six kinds of endowment, and furthermore, from this, your cognition
produces awareness of six kinds of completion. Since you are finally not
subjected to the afflictive habit energies of the three realms, your wishes

are fulfilled. Since all of the merits, and all of the Dharma teachings that



Ten Grounds 189

you seek are fulfilled, effort is fulfilled. Since all Dharma matters, epochal
matters, and affairs of sentient beings are known in one instant, in one
thought, mindfulness is fulfilled. Since the characteristics of the two truths
include all the dharmas of the sentient beings in the six destinies, wisdom
is fulfilled. Since you know that the people in the ten stages of the opening
up of a clear destination, as well as all buddhas are neither bound nor
habituated, liberation is fulfilled. Since you see that all sentient beings know
other sentient beings as their own disciples, and since you lack contamination
and are without afflicted habituation, and since with your acumen you know

other persons, liberation is fulfilled.
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This person enters into these six kinds of completion of supernormal
cognition and directly gives rise to the cognition wherein his body accords
with the mental functioning of the sentient beings in the six destinies. Since
with his mouth he skillfully elucidates the Chapter of Innumerable Dharma
Gates, teaching all sentient beings, he accords with the mental function of
all sentient beings. He always enters samadhi while the great earth shakes
in the ten directions. Since empty space becomes [decorated with] flowers,
he is able, using the endowment of great illumination, to cause the mental
functioning of sentient beings to see the buddhas’ appearing in the world
in all past kalpas. Here, using the unattached cognition, he also shows the
minds of all sentient beings, showing them minds and mental function of
all buddhas and sentient beings in all the lands in the ten directions of the
present. Using the supernormal cognition and the knowledge of the path, he
sees the appearance in the world of all buddhas in all the kalpas of the future.
All sentient beings, from this buddha, accept the Way and hear the Dharma.
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[Commentary] The discussion of the seventh ground is signaled by the
words “completion.” This is because its function is complete. This ground
has two kinds of aspects: real practice and the aspect of transformation. This

is the first. “Cognition of the eighteen noble ones””’

means that according
to one’s capacity one attains the eighteen distinctive characteristics. In
the past someone wrote a commentary that said “In the first set of six, the
body’s not having taint or fault is because one is free from the karma and
habituation of killing, stealing, lust. Second, the mouth’s not committing
verbal transgressions, is because one is free from the four verbal faults such
as lying and so forth. Third, ‘no loss of mindfulness’ means that one is free
from craving, ill will, and mistaken views.” And so on. Is this not it? The ten
unwholesome kinds of behavior have already been permanently abandoned
earlier, at the level of the second ground. Now, we can understand “no taint
or error in body” to mean that bodi[ly activity] is faultless. “In verbal activity,
there is no fault in speech” means there is no violence in one’s speech. “In
thought, no loss of mindfulness” means that one possesses unfailing memory.
“Free from the eight circumstances” means that there is absence of the type
of equanimity derived from deficiency (of productive conditions rather than)

analysis. Because of their attachment to the eight circumstances of worldly

21 This term is glossed in the lexicons as being equivalent to the eighteen distinctive abilities of the
Buddha +/\F4ki%, ie., eighteen distinctive cognitive functions utilized only by the Buddha, and
not by s$ravakas, pratyekabuddhas, or bodhisattvas. Dachyeon’s explanation here accords with this. For
a list of the eighteen, see the DDB.
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existence,” arhats focus on their own [spiritual] improvement, ignoring the
work of teaching others. Since bodhisattvas are always free from the nature
of the eight worldly circumstances, they are equipoised in the midst of all
circumstances, free from notions of distinction. Based on their absence of
notions of distinction in regards to samsara and nirvana, they abide in the best
great equipoise. “Always remaining in samadhi” refers to “never being in a state

of non-concentration.” These six are completed upon entry into the ground.
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[Commentary] In the second set of six, the first is the completion of
one’s aspiration. This comes about because one is not afraid of any actively
binding afflictions in the three realms, and is up to the challenge of trying
to cleanse the cognitive hindrances. The term “completion” is now expressed
as “undiminishing.” Second is the completion of diligence [named such]
because is able to fully accomplish what one seeks. Third is the completion of
mindfulness [named as such] because one is aware of all circumstances in the
affairs of people in [distant] kalpas. Fourth is the completion of wisdom. [It
is named as such] because sentient beings [are governed by] the conventional
truth and all dharmas [are governed by] the ultimate truth. Among the four
grave matters this is provisionally offered first. Fifth is the completion of
liberation, [named as such] because one knows what kinds of liberation have
not been achieved, and hence does not retrogress. Sixth is the completion of

the knowledge of others’ liberation, which means non-retrogression in terms

22 RN\ The eight worldly circumstances are the eight circumstances that agitate the minds of
people in the world (Skt. loka-dharma). (1) profit #14% (Skt. labha); (2) loss 3% (38 % ; Skt. alabha), (3)
praise and honor #%3# (Skt. yasas). (4) disgrace 3F#E (Skt. ayasas)(5) slander % (Skt. ninda). (6) glory
(Skt. prasamsa). (7) pleasure % (Skt. sukhba). (8) suffering % (Skt. dubkha) [Source: DDB]
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of concentration. One must use the power of concentration to know the

minds of one’s disciples and prevent them from becoming polluted.
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After entering into this middle group of completions, one further desires
to fulfill the last group of six, and straightaway gives rise to the necessary
wisdom. In the first [of the final set of six], one acts with one’s body according
to the mental functions of [the beings in] the six destinies. In the second,
one elucidates the Dharma with one’s mouth, instructing sentient beings. In
the third, one accords with the minds of sentient beings, entering samadhi,
trembling. “Empty space becomes [decorated with] flowers” means that
using the rain of flowers, one is able to cause the minds of sentient beings
to possess that which is practiced. The above three are the application of
wisdom through the three modes of karmic activity. In the fourth, using the
completion of great clarity, one sees the buddhas of the past, and is also able
to make sentient being gain the same vision. In the fifth, using unattached
cognition (asanga-jidna), one sees the buddhas and so forth of the present.
In the sixth, by means of supernormal cognition, one sees the buddhas and so
forth of the future. The great clarity, unattached cognition, and supernormal
cognition mentioned here are equivalent to the cognition of the three

divisions of time. It is just that different terminology is being used.
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[Sutra] Abiding in this level of the eighteen noble ones, one is in samadhi
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in every mental moment, observing the atoms of the three realms to be the
causes of one’s own body, and observing all sentient beings to be one’s father
and mother. This is because even though I am entering into this ground, I
have already entered all merits, all divine illuminations, all teachings carried
out by the buddhas, up to the category of all the Dharma teachings in the
eighth and ninth ground. In all buddha-lands one demonstrates the Buddha’s
attainment of enlightenment, his turning of the wheel of the Dharma, his
entry into extinction, and his transformation of [beings] in all other lands in

the past, present, and future.
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[Commentary] With the second, the aspect of transformation, one
first contemplates from the approaches of equality and compassion; next,
one assesses one’s own capabilities; last, one manifests transformation. “All
merits” within the capabilities are the category of reward for virtue. “All
divine illuminations” are in the category of accurate cognition. “All teachings
carried out by the buddhas” is the Dharma gate of realization. This is so up

the advancement into the next Dharma gate, which has already been entered.

8. Ground of the Buddha’s Roar of the Essential
Nature g%

T E R ILRE M . N R BT =0k, A e ph, L ek HeR R
PP RN, FAFTACZE,

[Sutra] My disciples, when bodhisattvas [enter] the ground of the Buddha’s
Roar of the Essential Nature, they enter into the samadhi of the stage of
the king of the Dharma,; their accurate cognition is like that of the Buddha,
since it is the Buddha’s Roar Samadhi. The ten kinds of eminently clear
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approaches of concentration are always directly accessible; with the sound of

the flower-radiance one enters the mental state of samadhi.
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[Commentary] Within the eighth ground there are five kinds of practices.
The first, the practice of concentration, which is at first effortless, is called
“entry into the samadhi of the Dharma King.” One’s accurate cognition
is like that of [the level of] final realization, and therefore it is called the
Dharma concentration. Even though there is something to be expounded,
since one is at the level of marklessness and effortlessness, it says “like the
Buddha.” In the “inner emptiness” and so forth that are discussed below,
because the approaches to concentration that are entered by the ten kinds of
great clear wisdom flow naturally, all the buddhas attain final realization. The
voice of the teaching that removes darkness is the entry into the bodhisattva’s
mental state of concentration. Flowers are able to become fruits; radiance

means the removal of darkness.
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[Sutra] The term “wisdom of emptiness” refers to the approach of the
wisdom of internal emptiness, the approach of the wisdom of external
emptiness, the approach of the wisdom of the emptiness of the conditioned,
the approach of the wisdom of the emptiness of the unconditioned, the
approach of the wisdom of emptiness in nature, the approach of wisdom
of beginningless emptiness, the approach of wisdom of emptiness as the
ultimate truth, the approach of wisdom of the emptiness of emptiness, the

approach of wisdom that the emptiness of emptiness is again empty, the
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approach of the wisdom that the emptiness of emptiness is again empty of
emptiness. These ten approaches to emptiness are not known in the lower

grounds. The ground of space-like equality is inexplicable, inexplicable.
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[Commentary] The second practice is that of wisdom, which is expressed
through [the ten kinds of ] emptiness, such as internal emptiness and so forth.
These are as is explained in detail in the Madhyanta-vibhaga. Among these,
the tenth is subsumed by the ninth. In summary, the ground of the equality
in nature of the ten kinds of emptiness can be provisionally explained from

ten approaches. Yet since one does not attach to these, it is also inexplicable.
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[Sutra] The cognition of the way through supernormal power means
that with one moment of cognition one is able to know and discriminate all
dharmas; entering into innumerable buddha lands, one requests elucidation
of the Dharma directly before each buddha. One activates the Dharma
to save all sentient beings, and in applying the medicine of the Dharma
to all sentient beings, one serves as the great Dharma preacher and as
great spiritual guide, obliterating the four Maras. One’s Dharma body
complete, one continually manifests physically, entering into Buddha realms.
Those in the category of Buddha, and those in the category of the ninth
and tenth ground nourish their Dharma bodies. One hundred thousand
dharani entrances; one hundred thousand samadhi-entrances; one hundred
thousand adamantine entrances; one hundred thousand entrances through

supernormal powers; one hundred thousand liberation entrances;—these are
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the same as these one hundred thousand entrances of space-like equality. The

great unimpededness is exercised in one thought, in one instant.
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[Commentary] Third are the supranormal practices, which means that
supranormal cognition pervasively knows all affairs. Entering innumerable
lands, supranormal cognition illuminates their objects, like the eyes seeing
form. The other kinds of accurate cognition penetrate phenomena and
penetrate principles; movement toward the objects and their apprehension
become deeper and more detailed, with awareness of them being completed.
“Activates the Dharma to save all sentient beings” means to use one’s own
understanding and to impart it to sentient beings. The bodhisattva’s Dharma
body manifesting various transformations resembles the stage of final
realization, and is called “entering into the Buddha realm.” If this is true
for those in the category of buddhahood, how much more so for those in
the ninth and tenth grounds? “Entrance of equality” along with “entrance
through dharani and so forth” means that within the thusness-entrances that
are practiced, one, with great unimpededness, practices them in one thought,

in one instant.
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[Sutra] Kalpas are explained as non-kalpas, non-kalpas are explained as
kalpas. The non-way is explained as the way, the way is explained as the non-
way. What are not the six destinies of sentient beings are explained as the six
destinies of sentient beings; the six destinies of sentient beings are explained

as not being the six destinies of sentient beings. Non-buddhas are explained

as buddhas, buddhas are explained as non-buddhas.
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[Commentary] The fourth is the practice of explaining. Kalpas, being
empty, are not kalpas. Yet since they are not entirely nonexistent, non-kalpas

are explained as being kalpas. The rest can be understood in the same way.
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[Sutra] Yet entering and leaving the reflection within the samadhi of
all buddha essences, there is illumination of sequence and illumination of
reversal; there is illumination of the prior and illumination of the latter;
illumination of causes and illumination of effects, illumination of emptiness
and illumination of existence, and illumination of the cardinal truth of the
middle way. This kind of cognition is only realized at the level of the eighth
ground—it is not something that is attained at lower stages. One neither
moves nor stops, neither leaves nor enters, is neither born nor extinguished.
The qualities of the Dharma entrances at this ground are numberless,
numberless, inexplicable, inexplicable. Now, this brief opening up of the
contents of this ground is like one out of one hundred thousand hairs on the

head. This has already been explained in the Chapter on Arhats.
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[Commentary] Fifth is the practic