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ABSTRACT

Hua~yen Buddhism is generally considered as the most theoretical
and systematic presentation of Buddhist ideas among the various Buddhist
schools that appeared in China during the Sui-T'ang period (589—900 A.D,).
Purthermore, its philesophico-religious teachings played a significant
role in the religious history of East Asia. In spite of such an impor-
tance, very little is known about Hua-yen Buddhism in the Western world.
This thesis, therefore, attempts to achieve a proper understanding of
Hua~yen Buddhism through an extensive investigation of its central

doctrine of dharmadhatu(fa-chieh) as it occurs in the writings of the

patriarchs of the Hua-yen school.
Part One, as a background study, examines first of all the
etymological and contextual meaning of the term dharmadhagg. It also

surveys the Avatamsaka-sutra(Hua-yen ching), the canonical scripture

from which the Hua-yen school derived the idea of dharmadhatu as the
central theme for teaching and meditation. In addition, it discusses
the background and development of the Hua-yen school.

doctrine of the Hua-yen school is examined in terms of its development.
The basic writings of its five patriarchs and their ideas concerning
the ggggmadhatu are chronologically and systematically analyzed

in detail. It is demonstrated that the dharmadhatu doctrine can be



said to have been, by and large, founded by Tu-shun, formulated by
Chih~yen, systematized by Fa-tsang, and elucidated by Ch'eng-kuan
and Tsung-mi.

Part Three, the concluding part, embarks upon an inguiry into
the significance of the Hua-yen dharmaéhatu doctrine. It is argued
that the ghermedhatu doctrine is not "a pointless exposition of empty
vords," as characterized by some outside critics, but that it contains
solid "philosophical," *"religious," and "historical" significance within
it., Pirst,; it is clarified that the dharmadhéjg doctrine is meant to
lead man toward an insight into the interrelatedness, that is, the
"mutual identification” and "interpenetration," of all the dharmas --
an insight which liberates him from all kinds of rigid philosophical
preconceptions and dogmatism concerning reality. Second, it is also
discovered that the dharmadhatu doctrine of mutual identification and
interpenetration is relevant to the formulation of the religious con-
viction of the "instantaneous attainment of Buddhahood" upheld by the
Hua-yen school. Finally, it is verified through concrete evidence
that the ggg;madhgtu doctrine exerted a significant influence on the
religious thought of China, especially on the Ch'an(Zen) and the T'ien-

t'ai traditions, Taoism, and Neo-Confucianism.
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INTRODUCTION

The aim of this study is to achieve an understanding of Chinese

Hua-yen Buddhism with special reference to dharmadhatu(fa-chieh) doctrine.

Buddhism, which was first introduced into China around the first century

A. D., developed through various stages of interaction with traditional
Chinese culture before it finally emerged as an integral part of the Chinese
religious tradition., After the periods of preparation (ca. A.D. 65—317)

and of domestication (ca. 317-589), Buddhism came to the stage of
"independent growth" in the Sui-~T'ang period (ca. 589-—900).1 In this

period there flourished such schools as the San~lun(the Three-Treatise

or Madhyamika), the T'ien-t'ai(or Lotus), the Hua-yen(the Flower-Garland

or Avataﬁsaka), the Pa-hsiang(Dharma—Character or Dharmalak§ana), the

Pure Land, and the Ch'an(or Meditation).2

1irthur F. Wright's division of Chinese Buddhist history is
adopted here for the sake of convenience. For a general survey of
Buddhist history in China, see his Buddhism in Chinese History (Stan-
ford: Stanford University Press, 1959). A similar division is found
in Daijo Tokiwa, Shina Bukky no Kenkyu (A Study of Chinese Buddhism)
(Tokyo: Shunjusha, 1942), vol. III, pp. 1-70. For an extensive study
on the early stage of Chinese Buddhist history, see E, Zircher, The
Buddhist Conouest of China (Leiden: E., J. Brill, 1959, rev. ed., 1972).

2For a brief survey of Chinese Buddhist schools, see Fenneth
Ch'en, Buddhism in China (Princeton: Princeton University Press, 1964),
pp. 297-3643; J. Takakusu, The Essentials of Buddhist Philosophy (Yono-
Julu: Univeristy of Hawaii, 1956, 3rd ed.), pp. 57-191; Wm. Thecodore
de Bary et al. ed., Sources of Chinese Tradition (¥ew York: Columbia

University Press, 1960), pp. 327ff; etc.
2




The systems of thought of most of these Chinese Buddhist schools
were not mere extentions of Indian ideas but were reinterpretations and
restatenents to meet the intellectual and spiritual needs of the time.3
Among these schools, however, the Hua-yen and the T'ien-t'ai are considered
the most theoretical and systematic presentation of Buddhist ideas within
distinctively Chinese modes of thought and expressione4

Of these two, according to Professor H. Nakamura, the Hua-yen
philosophy is "the greatest adaptation of Mahay3na Buddhism among the
various philosophical systems organized by the Chinese,"5 Professor
Garma C. C. Chang makes the categorical assertion that "of all Buddhist
Schools=-HThayina, Mahayana and Tantra alike-=" the one which "truly holds
the highest teaching of Buddhism" is the Fua=yen school of Chinae6

Whether or not one argues with these strong assertions; what

is mnquestionably evident is that the Hua~-yen school and its philosophico-

religious teaching played an important role in the religious history of

-

3Concerning the new situations of this time, see Pt. I, ch, III,

44e Bary, oDe Citey DPe 369, Mooothe two schools [T'ien-t'ai and
Hua-yen] have been able to sexve as the pnilosophical foundation of Chinese
Buddhism in general." Cf. also Y. Sogen, Systems of Buddhist Thoughi
(Culeutta: Calcutta University, 1912), p. 287, and Wing=-tsit Chan, 4 Source
Book in Chinese Philosophy (Princeton: Princeton University Press, 1963),
pe 406,

5Hajime Nekamura, Weys of Thinking of Fastern Peoples (Honolulus
Faast-West Center, 1964), pP. 245, or in Japanese, Toyojin no Shii Hoho
(Tokyo: Misuzu Shubo, 1948), I. p. 482.

6Garma C. C. Chang, The Buddhist Teaching of Totality (University
Park: The Permnsylvania State University, 1971), De ix.
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China, Korea and Japan.
The influence of Hua-yen philosophy on Chinese religious history,
however, has not been fully recognized. Western readers, influenced by
the writings of the prominent Zen scholar, D. T. Suzuki, tend to believe
that the Ch'an or Zen school is the predominent Buddhist sect in the Zast
Asia, It is true that the strong influence that Ch'an has exerted on the
spiritual world of East Asia camnot be overestimated, Neverthelezz, it
is equally true that Ch'an was very much influenced by Hua=yen philosophy
in its formative stage in China., Dr. Suzuki himself acknowledges this
point when he says that "Zen is the practical conswmation of Buddhist
thought in China and the Kegon(Avatamsaka) [ Hua=yen] philosophy is its
theoretical ultimation," or that "the rhilosophy of Zen is Kegon and the
teaching of Kegon bears its fruit in the life of Zen."8
Hua~yen influence is found not only in Buddhist thought but
also in such general religious trends of China as Neo~Confucianism, which
was revitalized, in part at least, by Hua-yen philosophy. In addition

to these philosophical influences, many religious practices and artistic

7The influence of the Hua=yen school on Chinese religious history
will fully be discussed later in Pt. Threey; che IIl.

81n the Introduction to B. L. Suzuki's Mahayana Buddhism (London:
George Allen & Unwin Lid., 1959, 3xrd ed.), Pe xxxive His somevhat
exaggerated evaluation of the Hua-yen philosophy is also found in the
following statement: "Fa-tsang's systematization of_[Hua«yenJ i@eas expound-
ed in the Buddhist sutra-group known as the Gandavyuha or Avatamsalksee
is one of the wonderful intellectual achievements performed by the Chinese
mind and is of the highest importance to the history of world thought."
D, T. Suzuki, Studies in Zen, ed. by Christmas Humphreys (New York: Dell

Publishing Co., Inc., 1955), p. 139.
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themes were also directly or indirectly influenced by Hua-yen.

In spite of its importance, very little is known about the Hua-
yer: school in the Western world.1o Why and how did this school emerge
and develop? What was the core of the teaching of this schosl? With
what modes of expressicn did this school present its message and appeal
to the intellectuvals of the time? What is its philosophico-religious
significance, and what is its historical contex%? In short, what is
this school and how should it be appraised from beth doctrinal and
historical points of view?

This study will concern itself with these questions. In an
attempt to answer them, we will concentrate on the Hua-yen doctrine of

dharmadhztu(fa~chieh), because it is, as almost unanimously accepted by

gFor the influvence of Hua~yen on Chinses art, for exanple, see
Jan Fountein, The Pilgrimage of Sudhane (The Hagues Mcuton & Co., 1967).
One of the most outstanding examples of Hua-yen influence is found in the
construction of the Daibutsu{the Great Buddha-Vairocana) image in the
Tedaiji Temple, Nara, Japan, which is said to be the largest brounze
statue in the world. This was constructed from 745 to 742 A.D. at the
command of Fmperor Shomu, who was so deeply impressed by the teaching of
Hua=yen that he adopted it as the guiding principle of the country.
According to Nakamura, this is the central symbol of Japanese culture
and its spirit is still alive in the lives of Japanese people. Cf,
Nakemura, "Significance of the Buddhavatamsaka-sitra in the World History
of Tdeas"(in Japanese), Kegon Shiso, edited by Kumataro Kawada and
Hajime Nakamura (Kyoto: Hozokan, 1960), p. 143. In addition, the Pulguksa
Temple, one of the oldest and most beautiful temples in Korea was bui}t
in accordance with Hua-yen thought. OSee Dietrich Seckel, Art of the Worid

(New York: Crown Publishers, Inc., 1964}, p. 90.

10As far as I know, there is only one book exclusively devoted
to the study of Hua-yen philosophy, that is, Garma C. C. Chang, op. cite
Another important study on Hua-yen is F. H. Cook, Fa=-tsang's Treatise on
the Five Doctrines=-An Annotzted Trenslation (Unpublished Ph.De Thesis

of the University of Wisconsin, 1970) .




both classical and modern scholars, the basic doctrine around which all
the other important teachings of the school centre.11 The dharmadhatu
was such an impertant idea for the Hua-yen school that the school was
soretimes called "dharmadhZtu school”(Fa-chieh tsung)zz It is hoped,
therefore, what with a propver understanding of this idea we will achieve
a clearer picture of the Hua~yen school and its philosophico-religicus
teachings. |

In pursuing the study, the following approach will be used.
Part One will be deveted to an introductory study. In this part the term

gparmadhétu will be examined in terms of its etymological and contextual

11For the classical argument on this poink, ssze Fa-toang's
T'an-hsian-chi(¥% %32 , Records on Searching for the Hsian-lMystery),
Paisho ohirshu Daizokyo, ed. by J. Takakusu and X, Watonave (Tokyo: Daiw
zokyo Kankyokai, 1924-34) (Hereafter referred to as T.), vole 35, ps 1203,
522a, et passim. An English summary of this passage is given is Kuan-ju
Kao, "Avatsmsaska Sutra," Incyclepaedia of Buddhism, ed. by Malalasakera
(Colombo: The Government Press, 1967-), vol. II, p. 442b, where it reads
as follows: "Tfaneyen of the Ch'i dynasty has said that the chief tenet
is about the ‘unhindered Dharmadhatu.' Ling=yu held that the chief tenet
iz about the world of the 'very deep Dharmadhatu.' ...Hsien-shou Fa=tsang
of the T'ang dynasty supplemented Hui-kuangt!s theory and maintained that
the chief tenet of the sutra is to show that the theory of causal origina-
tion actually refers to the Dharmadhatu.... This has become the view
commonly held by later scholars of the Hsien-shou [ Hua-yenl school." Cf,
Chteng-kuan's Hua-yen Fa=chieh-hsUan~ching, T. 45, p. 672c, etc. A4s to
the opinions of modern scholars on this matier, see, for example, J.
Takakiu, oge eit.s Do 1133 Ko Ch'en, op. ¢it., p. 316; de Bary, op. cit.,

v. 369; Wing-t3it Chan, op. cit., p. 4075 etc.

“
~

12m5 take an example, Hsi-~fa(i§s , 1684-1728), an eminent Buddhiss
monk=-scholar of the Ch'ing dynasty, called the Hua-yen school "Irarmadhatu
school"(Fa~-chieh tsung) in his Fa=chieh-tsung wu=teu liaoc-chi{# 3 2519k
3t, A Concise Biography of the Five Patriarchs of the Dharmadhatu School)e
¢f. Esit Tsang~ching (Supplementary Tripitaka in Chinese) (Taiwan: revrint
1967, from lanji Zokuzokvo), 134, pp. 271ff., and Bussho Xaisetsu Taijiten,
vole 10, Ppe. 8c=9a. For Huli-fa, see Mochitzuki, Bukkyo Taijiten, p. 3146¢c,
For the usage of the term dharmadhitu prior to Fa-itsang, see his Yu=chigg=

L2

chang (Essay on the Five Teachingéjj-T~ 45, pe 480c, and Oda, Bukkyo Jiten,
Pe 15%4a.




meaning. In addition, a brief attempt will be made to survey both the

Avatamsaka-sutra (Hua-ven ching) and the Hua-yen (Avatamsaka) school.

Our main attention, however, will be focused on the development
of the dharmadhatu doctrine within the Hua-yen school. In Part Two,
therefore, we will examine the doctrine in terms of its development
from one to another of its five patriarchs, who lived during the Sui-
T'ang period. The question of how these patriarchs understééé this
idea of dharmad@éﬁg and how they presented it in their own terms will
be analyzed in detail.

In Part Three, on the basis of our investigation of the Hua-yen

dharmadhatu doctrine, we will inquire into the question of its signi-~
ficance. We will first examine some "philosophical" implications of
dharmedhatu doctrine. Second, we will also discuss its "religious®
meaning by asking whether it is, as characterized by some outsiders,
"z, pointless expostion of empty words," or whether it can be assessed
in terms of its religious contribution to the Hua-yen tradition. And
third, we will further expiore the "historical impact of the Hua-yen
dharmaqgéig doctrine on Chinese religious history in general.

We will try to make the present study as comprehensive as
pessible within its own scope. However, since the primary purpose of
the study is to éssess Hua-yen philosophy through an investigation into
the Hua-yen dharmadhatu doctrine as presented in the writings of the
patriarchs, subjects such as the detailed analysis of the éxgigégg&g-
sTtre itself, the extensive verification of historical data, textual

criticism, and comparison with Western thought will deliberately be put

out3zide the scope of the present study.



The primary source of the study is the writings of the
patriarchs, which will be listed in the Bibliography. The most important

and most frequently consulted works among them are: Tu-shun's Fa-chieh-

kuan-men, Chih~yen's I-ch'eng shih-hsilan-men, Fa~tsang's Wu-chiao-chang,
and the commentaries of Ch'eng-kuan and Tsung-mi on Tu-shun's Fa-chieh-

kuan~men,

All the accessible secondary sources on the Hua-yen dharmadhatu

and related topics will be consulted., The most helpful materials,

however, are found in Professor Shigeo Kamata's Chukogu Kegon Shiso Shi
no Kenkyu (Tokyo: The University of Tokyo Press, 1965), and in Professor

Ryoshu Takemine's Kegon Shiso Shi (Kyoto: Kokyo Shoin, 1942).

In translating the original Chinese texts for quotations, all
the translations available in Western languages as well as those in
Korean and Japanese will be consulted. In quoting from the texts, it will
be adopted as a principle to place the Chinese originals in the footnotes
whenever they are directly translated from the texts. In most cases
translation will necessarily be made directly from the original sources,
because most original sources have not been translated. Even those
partial translations which exist now do not serve our attempt to attune
the translation to the whole context of the study and to be terminologi-
cally consistent.

Among those few translations of Hua~yen works, F. H. Cook's

Fa-tsang's Treatise on the Five Doctrines--An Annotated Transletion

(og. cit.) is found to be the most reliable and suggestive., The translations

of some short Hua-yen treatises found in Garma C, C. Chzng's The 3uddhist

Teaching of Totality (op. cit.) have to be consulted with caution because




of their extremely free translation.

What must be pointed out here is that even though Western
riiilosophical terms such as phenomena, noumena, substance, and form
will be used in the study, it is simply because of the lack of better
terms, Theze terms, therefore, should be understood in the context of
Hua~yen philosophy, not in the context of Western philosophical tradie-
tion.

As regards terminology, every effort will be made to translate
the technical terms into English., However, some Sanskrit and Chinese
words will be used, not to make the discussion more technical, but to
avoid one arbitrary, limited rendering. The most important of these

words are "dharmadhatu"(fa-chieh), and li-shih. As will be discussed

later, not only have these terms no exact English equivalents, but also
their trensliteration is in conformity with modern scholarly practice

in the Buddhist field,



PART ORE

BACKGROUND



I. THE TERM THARMADHATU

A, The Etymological leuning of "Dharmadhatu"

First of all, it is necessary to examine what the Sanskrit term
dharradhZtn literally means. Needless to say, it is a compound of two
words, "drarma" and "dhatu." Both of these words are notorious as having
extremely broad and diverse meanings. For example, V. S. Apte, in his
Senskrit-bBnglish dictionary, lists twenty-two different meanings under
"dharma'" and fifteen under “éhéﬁg."1 Other dictionaries such as Monier-
Williams',2 the Pali Text Society‘s3 and Childers'4 also give similarily
varicus definitions and meanings for these words.

It is hoped, however, that by examining the efymological meaning

of these tvo words separately the compound form of these two —- "dharmadhatu'

1V. S. Apte, The Practical Sanscrit-English Dictionary (Bombay:
Gopal Narayen & Co., 1924), pp. 522 and 524.

2Monier Monier-Williams, A Sanskrit-English Dictionary (Oxford:
The Clarendon ress, 1899), pp. 510 and 513.

3’I.‘. W, Bhys Davids and William Stede, ed., P21i Text Society's
Pali-Tnglish Dictionary (Surry: The Pali Text Society, 1921-1925), Pt. IV,

pp. 173 and 175«

4R. C. Childers, A Dictionary for the Pali Lanzuage (London:
Kegan Paul, Trench, Trubner & Co., Ltd., n.d.), op. 118 and 121.

11
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can be better understood,

What, then, does the term dharma mean? In spite of the most
valvnable "philological® study of Mrs. and Professor Geiger on the term5
and Professor Th. Stcherbatsiry's investigation from the "philosophical
standpoi;r‘u,6 3till it can hardly he said that the term is now fully and
exactly elucidated.,

Etymologically speaking, "dharma" is the noun form derived from
the verbal root dhr which means to uphold, to establish, to bear, etc.

The primary meaning of “dharma" would be, therefore, "that which is

upheld or established.” "The thing which is upheld" can imply various
things according to its application and scope. For example, if it is
applied to something that is upheld by people in general in the rezlm of
social relationship it may mean custom, law, manner, morality, or duty.

If it is something that should be universally upheld as the highest ideal
for human life, it would mean Truth, Wisdom, Enlightenment, Religion, or
Principle; and when this is believed to have been expressed in words, then
teaching, doctrine, or collection of the teaching would be considered as
the thing which is universally upheld.

Dharma which is upheld universally, on the other hand, can
also be thought of as an upholder, maintainer, sustainer, or zupporter,

because without this very "thing that is universally upheld" the universe

o Magdalene and Wilhelm Geiger, P31i Dhamma (Munich: 1921).

6The Stcherbatsky, The Central Concevtion of Buddhism and the
Meaninz of the Word Dhaxma (Lcndon: 1923, reprint, Culcutta: Susil Gupta
Ltd., 1961).
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or society would be entirely chaotic and could not be sustained. The
universe(gg§gg§) is only possible by Leing supported by it. In this
sense, "dharma" could mean a constituent or primary element of the world
whether it is spiritual or physical.

As a specifically Buddhist technical term especially for
ontological discussion, "dharma' has the meanings such as "element” of
exis‘bence,7 "state of existence, condition of being,"8 "Element or Ultimste
Constituent of Existence,"9 "Reality, Fact, Thing, Blement(created and not
created), Mind-and-Matter, Idea—and—Phenomenon,"1o etc., The meaning which
is the primary concern in our study seems to fall in the last category,
i.e., the ontological conception of the term "dharma' because the doctrine
of the dharmadhatu is primerily concerned with an ontological problem,
rather than with an ethical or social question, as will be clear later.

Next, what is the meaning of the word ghatu? The meaning of
"dhatu" is as complicated as that of dharma. The noun form "dhatu" is
derived from the verbal root dha which, according %o the above consulted
dictionaries, means 1) to put, place, set, lay, put in or onj 2) to fix

upon, direct (the mind or thought) towards; 3) to give, confer; 4) to

712;9., ppe 2, 3, et passim.

8F. Bégrerton, Buddhist Evbrid Sanskrit Gremmar and Dictionary
(=3 ¥
(New Haven: Yale University Press, 1953), p. 276,

9P. R. V. Murti, The Central Philosophy of Buddhism (Tondon:
George Allen and Unwin Ltd., 1955), p. 345.

105, Makakusu, The Tssentials of Buddhist Philosophy (Honolulu:
University of Hawaii, 1956°), p. 57.
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establish, constitute; 5) to produce, make, create, cause; 6) to uphold,
bear, support; 7) to accept,; conceive (especially in the womb); 8) to

possess, etc. The suffix "~tu" forms a nomen actionis (2ction-noun) or

sometimes a nomen azentis (agent-noun) which means 1) the product of the

action of the preceeding verbal root; 2) the place where the action is
performed; 3) the means by which the action is done; and 4) the supporter
or agent of the action.11

Therefore, if among the various verbal meanings of dhd, the
meaning "establish," for example, is chosen, adding the suffix "-tu"
to it, the word "dhatu" would mean: 1) the thing that has been established;
2) the place where anything is established, or foundation, grounds 2) the
means by which anything is estzblished; and 4) the establisher. Hence
when these basic meanings of suffix "-tu" are applied to the various
meanings of the verbal root dhz, the noun form dhatu has basically such
various meanings as 1) constituent, ingredient, 2) an element, 3) layer,
stratum, deposit, 4) essential element or ingredient of the body, namely,
organs of sense, fluid or Jjuice, humour or affection of the bvody,; bone
or the remains of the body after cremation, relic, 5) primary element of
the earth, i.e., mineral, mine, ore, and 6) element of words, i.e.,

grammatical verbal root or stem.12 In addition to these, F. Edgerton

lists two other meanings: 1) sphere, region, world, state of existence,

11Cf. W. D, Whitney, A Sanckrit Grammer (Cambridge, lMass.: Harvard
University Press, 196711), p. 435, anc K. Kawada, "Dharmadhitu," Indogaku
Bultkvoraku Kenicyu, XTI (1963), De 680(17),

2 . . Vs oas .
See sub verbo in the above mentioned dictionaries.
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and 2) mass, abundance, large guentity, the latter of which does not
appear to be closely connected with the primary meanings of the vord .12

Among these various meanings, what "dghaiu" really and properly
means as a iypically Buddhist term and especially when it is used in the
compound word dharmadhatu, we cannot now hastily conclude. The only
thing to be noted is that the primary meaning of the word is twofold,
viz., "element," and "the thing which possesses or causes this element,®
both of which have relevance to our study as will be clearer later.

Now on the basis of the preceding survey of its components we
can dimly see the etymological meaning, at least, of the word dharmadhitu.
To see it more clearly, however, it is also necessary to know what kind
of compound is implied in the word dharmadhatu. Among the various kinds
of compound14 two are most possibly applicable in the case of dharmadhatu,

)12

il.€0. E@tpur*sa(dependent oompound) and karmadhérava(descriptive

According to the first class, dharmadh3tu would be "dhitu of dharma” just

like devasena(sena of deva, army of gods) or vamadﬁta(dﬁta of Yama, Yama's

messenger). According to the second, on the other hand, as seen in the
cases of brahmarsi(priest-sage) or rzjarsi(king-saze), the words could be
understood as used appositionally. Hence, dharmadhZtu can be interpreted
as "dharma which is dhatu," or vice versa.

Between these two interpretations ~- "dhatu of dharma' and "dharma-

dhatu" -- & choice can only be made in terms of the contexts in which they

15Cf. Edgerton, op. cit., p. 283,

A
1"Cf. We Do Whitney, op. cit., DP. 480ff.(sections 1245ff.).

157bid., pp. 489ff.(sections 1262Ff.).
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are used., IHowever, from the purely etimoloccal point of view, one thing

we can notice is that dharma and dihatu have very similar meanings. There-

fere, it would be nnatural to see these two componenis of the compound
as in appositien. In other words, they need not necessarily be considered
16

as beine in a genitive relation alone, as is offten assumed.

It is interesting to note that there ars at leagt three words
in Tibetan for renderinz the fterm dhatu, i.e., hawe, rizs, and Q§1;g§.17
This indicates that the Tibetans were conscious of the several different
meaniogs implied in the original. Vhile the usual Tibetan word for dhatu

is khamg, after dharma it is usually rendered by dbyins which means

"sphere," "expanse," and the like. However, this does not necessarily

mean that dharmadhatu was translated only 2z 'chos lyi dbyins." Sometiues

chos and cros kyi rizs are also Zound in the texts.18

term dharmadhatu was transiated into Chinese in most cases
as "fa-chieh"(34% ). 1In contrast to the fact that the Sanskrit dharma-
dhZtu has a wide variety of meanincs, ite Chinese equivalent fa-chieh

has a rather definite meaning. Because fz is generally understood

Pty

16The one who newly emphasizes the appositive relation of these
two components is K. Kawada. Fox the details on this gquestion, see his
"Dharmadhiiu,"” op. cit., pp. 858£,(191.).

1!Wﬂralbgn, op. _cit., p. 282. For the various meanings of these

als

words, see H, A, Jischke, 4 Tibeten-snslish Dictionary, pp. 5,, 527, and

390, and Sarat Chandra Des, A Tibetun-n-lish Dictionaryv, pp. 140f., 118C,
and 914, Khams means element, realm; rigs means lineaze, class, species, etc.

18Cf

L, Obermiller, The Supreme Sﬁlebcﬁ of the Great Vehicle

to Salvation Being a Manual of Buddhist Monism, Acta Orientalia, vol.

1x (1931, reprint, : 1910), pp. nv)f., 141, 251, 245; and Cadjin
Na; o, Iﬂde" to the vana Sutrslimlirs (Kyoto: 19 ), pp. 121 and 124,
See also Btienne uamotup, ed. and tr, S~2hininirmoccans Sltra, 1'Explication
des 1VKtores (Louvclq. 19;)), pe. 1643 and Jikido Takasaki, A Ztuir on the
RatnasotravibhZza (Rome: Instituto Italiano per il Medio ed Estremo Orente,
1966), pe 291.
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in relation to its Sanskrit original, dharma, and because the word fa itself
has several different meanings, there was relatively little room to take

it for granted that the word fa means only “1aw."19 But chieh means
definitely a "limit," a "boundary," or a "bordew," and when this character
iz used as a sort of suifix with other words preceeding to it, it means

a "world," or "realm," as in the cases of "tuns~wu~chich"(&h# %2 ), = world

of animal, "hsteh-chieh"(% ®.), scholarly or educational world, etc.20

Therefore, it is natural that without a special knowledge of this
technical fterm one would be led to understand fa-chieh as a "world or
realm of dharma."™ In this translation there are no meanings such as
"element," "reality," and "constituent" at all. It is evident that if
the word is understood this way it has lost the flexibility in meaning
which the original conveyed.

How the Hua-yen philosophers understood the idea of dharmadhatu
through its Chinese translation fa-chieh is a question which will be
answered later in this study.Q? However, what could be assumed is that
it might be to avoid such misunderstanding as may occur when this narrower
Chirese translation was used that the term dharmadhatuwas also sometimes

transliterated as ta—»ma—t'o--tu(ﬁ,)%-?ﬁ:%ﬁ ). It was also occasionally

i9Cf. Wing-tsit Chan, A Source Book in Chincge Philoscophy, op.
cite, D 736,

ZOI, A. Giles, A Chinese-English Dictionary (London: Bernard
Quaritch, 1912), p. 185, and R. H. Mathews, Mathews' Chinese-IEnglish
Dictionaxry (Cambridge, Mass.: Harvard University Press, 1947), p. 86.

21See below Part Three.
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translated as fa-hsing(#htf, dherma-nature) or shih-hsians (g4, Reality).22
Now we are faced with the question of vhat would be a proper
English translation of the term dhzrmadhziu. Before moving to our con-
clusion in this matter, it is useful to see how it has been translated
into English by modern scholars of Buddhism.
F. Edgerton, a specialist in Buddhist Sanskrit terminology,
translates dharmadhatu as "svhere of relig:,rion,"z5 which seems to have pg

Specilized meaning at all. One of the bases of this translation, according

to him, is the fact that Tibetan regularly renders it as chos kyi dbyins

whereas khems is the usual Tibetan for dhatu. However, as pointed out
before, chos kyi dbyifns is not the only rendering for dharmadhatu. There-
fore, his translation seems %00 one-sided.

T. V. Bhys Davids and William Stede, in their Pali dictionary,
do not give a translation but interpret it as 'the mental object considered
as irreducible element; ...an ultimate p;inciple of the Dhlammal]." This
interpretation which is based upon the Pali canon, may be a good explanatlon,24
but because this is not an actual translation of the term, it does not
serve our present purnose.

W. B. Soothill and L. Hodous translate "gharmadhatu" as "Dharma-—

22”. K. Soothill and L. Hodous, A Dictionzry of Chinese Buddhist

Terms (Londent Zessn Paul, Trench Trubner & Co., Ltd., 1934), p. 271. In

the Chiu-ching=i-ch'ens D@o-ﬁ51ﬂr—luﬂ(?a+n9'otruv1oha~1, T. 31, no. 1611),
dhatu is translated in most cases as heinz(t¥, nature or essence). Cf.
Takasaki, ove. cit., pp. 238, 290 and 193. See also Louis de la Vallée ,
Poussin, Vl]P?DbJT ttretisiddhis Lag Siddhi de Hiuven-tsangz, traduite et annotee

(Paris, 1928-30), p. 753.

23Cf. Bdgerton, op. cit., p. 278,

A
"This guestion will be discussed later in the next section,
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element, -factor, or -realm."25 It is interesting to note that the three

main connotations of the term dhatu are included here. The definitions

vhich follow this translation are equally interesting. Althoush we are

not yet ready to evaluate them, it seems worth guoting them here.

(1) A name for "thinzs" in general, noumenal or
phenomenzl; for the physical universe, or any
portion or phase of it. (2) The unifying
wnderlying spiritual rezlity regarded as the
ground or cause of all things, the absolute
from which a2ll procecdSsse.

Junjiiro Tekskusu, payings svecial attention to the term dhatma-—

dhatu, gives several transSlations, such as "the Realm of Principle,” "the

Principle of Totality," and "Realm of Principle or Elements.”

passage he describes it as follows:

The term "Dharma~dhatu'" is sometimes used as a
synonym of the ultimate truth. Therefore, the
translation "the Element of the Elements" is
guite fitting. 3But at other times it means the
uwniverse, "the Realm of All FElements." The
double meaning, the universe and the universal
principle, must always be borne in mind when-
ever we use the term,27

In one

E. Conze translates dharmadhatu in several ways such as "the

Dharma-Element, " "the Element of Dharma," "the Realm of Dharma," and

o
"element of dharma.."2u The word "Reality or Bssence'" is used by T. R. V.

Murti, who equates the dharmadhatu with dharmata(“dharma-ness") and gives

254, B. Soothill and L. Hodous, op. cite, pe 271e

26J. Takakusu, op. cit., ppe. 39ff. et passim.

211514, , p. 113,

—

28

%, Conze, Buddhist Texis throush the Ages (Oxford: Bruno Cassirer,

1954), e 319; The Thirty of Buddnist Studies (Oxford: 1967), p. 11 et passin.
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such definitions: "The Reality or Essence of Dharma(Elements of Existence);
the Noumenal Ground or Phenomena; synonymous with Dharma-Kiya, éﬁnyaté and
Tathatd.">”

D. T. Suzuki vses the word dharmadhatu without trying to give
any Inglish equivalent, while suggesting that it means some kind of
mysvical "universe" or "world."3 His wife B. L. Suzuki, at one point,

n31

transiates it as "Supreme Reality. The other translations such as
"the ess of Reality" (Th. Stcherbatsky), 2 "the ultimate reality"
(a. .0 Jdru”L),)B and "the World of Reality" (Y. S. Hakeda.)34 are similar
to this.

Finally, let us see how ftwo modern Hua-yen scholars handle this

term, PFirst, we find that F. H, Cook avoids translating the term dharma

dhdtu and never even tries to define it.35 Garma C. C. Chang occasionally

R ,
‘9Murti, O0s Cite, Do 345

5OD¢ P, Suzuki, Bssays of Zen Buddhism (third series) (Wew York:
Samuel Weiser Inc., 19712), pp. 78, 99, 149, et passim.

313 L. Suzuki, "An Outline of the Avatamsaka Sutra,” Eastern
Buddhigt, vol. VI. (July, 1934), pp. 280 and 284. T

32Th, Stcherbzts ‘3, The Conception of Buddhict Wirvana (Leningrad:
1927, weprint, The Hague: Mouton & Co., 1965), Ps 33.

34, %, Warder, Iadisn Buddhism (Delhi: Motilal Banarsidass, 1970),
pp. 424, 427, et vpassim,

Z
)4Y. S. Hakeda, tr. The Awakening of Faith (New York: Columbia
University Press, 1967), p. 97.

. 55F. H, Cook, Fa-tsanz's Treatise on the Five Doctrines --— An
Anmotated Translaticn (Unﬁubllshea Ph.D. Thesis of the University of
Wisconsin, 1970).
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adopts the term "totality" as a translation of the term dharmadhatu, but

he also uses the Sanskrit term dharmadhatu throughout his study.Bé
It seems that all of these English translations, when considered

collectively, may give a general glimpse of the term dharmadhztu. None

of them, however, convey the satisfying flexibility of the oxiginal

meaning of the word. Even the scholarly disagreement on an English

translation is a good indication that it is impossible or next-to-impossible

to have a completely proper English translation for this term. Therefore,

we will have to use the original word dharmadhitu to avoid the misleading

connotations which would be carried in any of its English translations.

Strictly speaking, however, since we are dealing with the

Chinese understanding of "dharmadhadtu," it would be more accurate to

use the Chinese traslation fa-chieh instead of the Sanskrit term dharma-

dhatu. Nevertheless, "fa-chieh" has never been used in any English

works on the subject. This rather peculiar scholarly tradition impels

us to adopt the original Sanskrit word dharmadhztu rather than the Chinese

term fa-chieh throughout this study.

.55Garma C. C, Chang, The Buddhist Teaching of Totality (Univer-
sity Park: The Pennsylvania State University Press, 1971).
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B. The Contextual lMeaning of "Dharmadh2tn' in the Indian Buddhist

Literature

The foregoing etymological analysis of "dharmadhZiu” can be
supplemented with a contextual study in reference to Indian Buddhist
literature. In this section, therefore, we will survey some major
literary works representing the mzin streams of Indian Buddhist
thought.

An early appearance of the term dhammadhatu, the Pili equivalent
to the Sanskrit dharmadhatu, is found in the Dighs Nikax..1 Here the
Buddha talks about a number of the Buddhas of the past. The Bhikkhus,
hegring this, ask themselves:

How wonderful a thing, brethren, and how strange is
the great genius, the master mind of the Tathagata,
that he should remember the Buddhas of o0ld....

Now, what think you, brother? Hzs this principle of
truth (dhammadhatul been clearly discerned by the
Tathicata, so that by his discernment of it he
remembers all those facts about the Buddhas of the

past? Or have gods revezled this matter_to the
Tathagata, so that thereby he remembers?

Tmhe DIigha Nikdya, ed. by T. W. Rhys Davids and J. BEstlin
Carpenter (Gaoffrey Cumberlege: Oxiord University Press, 1903, reprint
1947) vol. II. p. 8.

Zgg;g., The underlining is mine. The original of the underlined
part reads as follows: “Tathagatass' eva nu kho esa dhamma-dhatu
suppatividdha yassd dhamma-chatuyZ suppatividdhattd Tathagato atite Buddhe
{ parinibbute... piti:]. The translation is from Dialocues of the Buddha,
pt. IT, tr. by Ta W. and C. A, F. hhys Davids. 3Sacred Bocks of the
Buddhists, vol. III. (London: Luzac & Co. Ltd., PTSs 1910, 1959), pp. 6f.
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The Buddha, listening to this conversation, answers that it is through
his clear discernment of the dhammadhatu that he is able to remember
all of these things about the Buddhas, while gods also have revealed

4

these matters to him.J Similar usages are found in the Sahyuita-Nikava

and the Majjhima—ﬁik5y3.5 What is discovered in all of these passégés

is that the primary source of this extraordinary knowledge is the

penetration or clear discernment of this th@ggggéﬁp, whether it is

translated as "principle of truth"(T. W. and C. A. F. Rhys Davids), "the

causal nature of things"(FMrs. C. A. F. Rhys Davids), "the constitution

of dhamma"(I. B. Horner) or "the reality of phenomena"{A. K.7Warder).6
In contrast to such a general, unfixed meaning of the term,

a different but subsequently most common understanding of dhammadhz.tu

is found in the Samyutta~likiya where it is listed as the seventeenth

of Veighteen dhatus." The eighteen ghatus is one of the three most

common c¢lassifications of dharmas in early Buddhism, the other two being

3
Ibide, p. 10,

4pe Samyutta-Nil3va, pt. IT. ed. by M. Leon Peer (PTS, 1898,
1960), p. 56. For translation, see The Book of the Kindred Sayings, pt.
IT. tre. by Mrs. Rhys Davids assisted by F. L. Woodward (PTS, 1922, 1955)
p. 41. In this passage Sérinutta(Sériputra) is praised for having well
penetrated the dhammadh3tu and answered some questions correctly.

BThe Majjhima-Nikava, vol. I. ed. by V. Trenclmer (PTS, 1888,
1964), ppe. 395f. The translation is found in The Middle Lensth Sevings,
tr. by I. B. Horner (PTS, 1957, 1970), vol. II. pp. 63f. Here the Buddha
says to Prince Abhaya that when he is asked a question he answers immedi-
ately because he clearly discerns the dhammadhdtu, just as the prince can
answer the question about a chariot immediately because he fully kmows
all the particular parts of a chariot.

6See the preceding notes for these translations, and Warder,
op. cite, PPe 10115
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the five skandhas(Pali: khandhas, heaps or groups) and the twelve
azatanas(sense—fields). Here the dhammadhatu is understood as the
object(yiggxg) of mind(@§§§§) Jjust as colour is the object of the eye,
sound is the object of the ear, and so on.7 It iz impossible to know
what is exactly meant by "mind-object" here. What is at least certain
is that it does not here carry such a solemn cosmic meaning as is found
in the later Mahaydna philosophy.

This sort of understanding of dharmadhztu is predominent in
the Abhidharma philosophy, especially in that of the Theravada and the
SarvEstivida. In the Pali Abhidhamma works such as the Dhammasangani,
the Xéggﬁégg, and the Dhatukatha, we find reoccurrences of the term

dhammadhatu in this context.8 It is also the case in the Abhidharmakoég,

a work of the realistic school of Sarvéstivédins.9

The term dharmadhatu appears in the Mahayina literature more

7Cf. The Samyutta~Nikaya, oD. cit.s pp. 140ff. and The Book of
the Kindred Sayings, ope. cit., pp. 101ff.

8hor example, see Dhammassheani (PTS ed., 1885), ppe 58, 67, 147,
ete. (English translation by Mrs. C. H., F, Rhys Davids, A Buddhist Manual
of Psychological Bthics, 1900); Vibhahea (PTS ed., 19045, pp. 87, 593
Dhatukatha (¥nglish tr. by U Narada, Discourse on Element, PTS, 1962),
pp. 5, 32, etcs For a general survey of the Pali Abhidhamma Works, see
Nyanatiloira Mahathera, Guide through the Abhidhamna-pitaka (Kandy,
Ceylon: Buddhist Publication Society, 1971), especially pp. 23f., 52ff.,
100, etce.

9See Th. Stcherbatsky, The Central Conception of Buddhism and the
Meaning of the Word 'Dharma' (London: 1923, rep. 1961), esp. pp. 8f., and
Louis de la Vallee Poussin, Liibhidharmako$a de Vasubandhu: Traduction
et Annotation in Melanges Chinois et Bowddhioves, vol. XVI, tomes i=VI

(1971).
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fregquently and meaningfully. In the Prajﬁépéramité literature,
particularly in the ggyasahasr;gi, possibly the oldest and basic
PrajBaparamit’ text, it appears, according to E. Conze, as the "Absolure
Dharma or simply the Absolute."1o In one pacsage the Buddha is said to
proclaims
 And as emptiness[{inyatd] does not crumble, nor

crumble away, so also the Signless, the Wishless,

the Uneffected, the Unproduced, ?on-existence,

and the Realm of Dbharmaflharmedhatul.
In view of this passage, together with some others,12 it can be observed
that the dharmadhatu is described as belonging to the same category as
Emptiness, the Signless, the Vishless, the Uneffected, etc. and moreover
that it corresponds to Non-existence, Nirvana, and Suchness(tathat3).
What is noticed here, however, is that the dharmadhatu is exclusively
connected with negative expressions. There is no indication that it is
something which has positive dynamic qualities. In this sense it is only
natural that in several places the dharmadhatu is compared %o such a term

as "space"(él:ééa).15 This kind of negative description is in fact the

charzcteristic feature of the Prajﬁépéramité understanding of the Absolute,

1OE. Conze, The Perfect Wisdom in Bight Thousand Lines & Its Verse
Summary (Bolinas: Four Seasons Foundation, 1973), p. 314, For the
original, see The Astasanasrikd, ed. by R. Mitra in the Bibliotheca Indica
(1888) and by Wogihara (Tokyo: 1932-35). TFor the date of the text, sece
Conze, ibid., p. xi, and Murti, op. cit., p. 83.

Men, XII, 256, Conze, ibid., pe 173.

12For example, see ch. XII, 283, Conze, ibid., p. 177.

13Chs. VIII, 197; XII, 273. Conze, ibid., pp. 146, and 177.
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The germinal form of the Prajﬁépéramita philosophy found a
fuller expression in the Madhyramika system, which seems to have developed
as a system around the beginning of the Christian era. The true reality
(tattva) is, according to the definition of NZgdrjuna, the founder, '"not
caused by something else, peaceful, quiescent, unelaborated by discursive
thought, indeterminate, undifferentizted, non-plural." 14 In other words,
this reality is so transcendent of thought and predication that it cannot
be theorized about or conceived of in terms of the empirical. It is just
emptiness(éﬁnxaté), devoid of thought-determination, conceptualization,
categorization, and theorization. All the concepts concerning this
ultimate reality(gggggézzgg) are the fantasy of pseudo-~reality, conven—
tional or concess1onal(°amvrt1 or vvavaharika), and hence false.

In such a line of thought it seems quite natural that there could
be no room,especially in philosophical discussion, for terms like dhatu
or dharmadhatu which might give the misleading impression of some sort
of quasi-substantial entity. If it is necessary to designate the ultimate
reality at all, the Madhyamika seems to have thought it more favorable to

Lo - -
adopt rather abstract terms such as SUnyata, dharmata("dharmaness") or

tathata("suchness") insiead of dharmadhatu, although they were considered

14The Mﬁlamadhvamakaxarlkas, che AVIII, 9., PFor translztions see
F. J. Streng, buptiness (flashville: Ablnngﬁ.Preos, 1967); and Kennetn
K. Inada, N3g3rjuna, A Translation of His MiBlamadhvamakskirikad with an
Introductory Sssay (Tokyo: Hokuseido Press, 1970). Some selections are
found Th. Stchexrbaisky, The Concepbtion of Buddhist P’rvanu (*ep. Hague:
Moulton & Co., 1965), Jan VW. de Jong, Cing chapitres de ia Prasannapada
(Parls. Geuthner, 1,49/, Stanislaw Schayer, Auscewahlie Ilapitel aus der
Prasannapada (Lrakow. Naktadem Polskie, 1931,, etc.
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in the final analysis all synonymous.15 Consequently we can find no
example of special significance ascribed exclusively to the term
dharmadhitu in the Madhyamika system.

Lt was in the later MahzyZna works composed or compiled after
the heyday of the orthodox Madhyamika éﬁnyavada that the positive terms
for the Ultimate were reintroduced -~ obviously with different ceeper
meanings and with new emphases. Although the basic idea of the Madhyamika
%ﬁgﬁg}@ was accepted by later Buddhists, its unqualified rejection of all
phenomena appeared to be an extremism or a sheer nihilism, and hence
emerged some reaction against, or rather modification of, such an
apparently misleading negativism. One of these reactions found its form
in the Yogzcara Idealism which represents the "third turning of the wheel

of Dharma(dharmacakra)."

The YogZcira contends that phenomena should be rejected as unreal
(éﬁhya) but they must be understood as rooted in some reality. Everything
is illusory, but the illusion should have a ground on which the illusory

projection can take place. Moreover, the "imaginer" of the unreal

(abhutaparikalpita) should be also understood to exist(asti). This

. . . - . . + JArm \
ground or imaginer, according to Yogacara, is Cons01ousness(ziﬂnana),

cr, vSEavats tathats bhitakotih dhermadhatur ityadi parydyah"
Bodhi=carv-dvatira-praijfiika by Prajfdkaramati (Bib. Ind.), D. 354, cuoted
in T. R. V. IMurti, op. cit., p. 246. For the meanings of these terms
and their relations in detail, see H. Nakamura, "The Significance of the
Buddhivatahsaka~sitra in the World History of Ideas,"(Japanese) in Kezon
Shigo, ed. by K. Kawada and H. Hakarura({Kyoto: Hozokan, 1960), po. 95-127.
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and this is truly rea1.16
Strictly speaking, what is generally called "the third turning
of the wheel of Dharma" should be understood to include by and large

three streams of thought: 1) the tathigatagarbha system, 2) the Yogacira
17

Idealism, and 3) the combined stream.

1) "Dharmadhitu" in the tathagatagarbha system: As a representative

text for the first category, the Ratnagotravibhiga(or Uttaratantr§)18

19

can be taken, since the other works such as the Tathagatagarbha-sttra,

o i - - 20 - s - 21
the Srimald-devisimhanada-sutra, and the Mahaparinirvana-sutra = are

all extensively quoted by it and their basic ideas are all refiected in

it.

16 f. Asanga's Madhyantavibhaga referred to in A. K. Warder,
op. cit., p. 440. Stcherbatsky called this idea "an Indian Cogito, ergo
sum.” Buddhist Logic, vol. I (New York: Dover Publications Inc., 1962,
first ed. Leningrad, c. 19%0), p. 12. Cf. also Vasubandhu's Vijnipti-~
mitratisiddhi, ed. S. Levi (Paris, 1925), p. 16.

17For more detail on this controversial matter, see Jikido
Takasaki, A Study on the Ratnagotravibhéga(Uttaratantra5 Being a Treatise
on the Tathiszatagarbha Theory of MahavEna Buddhism (Serie Orientale Roma,
XXIII) (Rome: Institue Italiano per Medio ed Estremo Oriente, 1966),
especially pp. 58ff.

18pe Sanskrit edition by E. H. Johnston (Patna: 1950) and
Obermillerts translation from the Tibetan, The Supreme Science of the
Great Vehicle to Salvation,!" op. cit., and Takasaki's based‘on the .
Sanskrit, the Tibetan and the Chinese. T. 31, nmo. 1611. (%%-% 51¥39).

191, 16, no. €66 and no. 667.

20, 12, no. 353 (W% er3n-FATRAIREE ) or nlex Wayman
and Hideko Wayman, tr. The Lion's Roar of Queen Srimala (New Yorks
Columbia University Press, 1974).

210, 12, no. 374. (RANEEEE).



The core doctrine of the Ratnagotravibhagsa is the tath3satagarbha

theory which positively proclaims that "All living beings are possessed

22

of the tathigatagarbha(the Matrix of the Tethigata)."” It is further

explained that "the Absolute Body(dharmakdya) of the Tathigata
penetrates all living beings," and hence in every living being "there

exists the Germ of the Tathégata(tathagatagotra)."23 This innermost

element of potentiality which is to be actualized into Buddhahood or
Enlightenment is variously called gotra(germ), ggrbha(matrix), dhatu,
or hetu(cause) of the TathEgata24 or of the Buddha. Thus there are

found such terms as tathdgatagarbha, tathigatagotra, buddhadhitu,

buddhagotra, and tathagatadhatu.

According to the text, this, and this alone, is the Absolute
Reality. "Bven though it is possessed of the adventitious faults by
occasion, because of the virtues essential to its nature, it is immutable,
the same in the beginning and afterwards.__"25 It is "the foundation, the
support, and the substratum" of all the elements.26 It also has the

characteristic of being both empty(ginya) and nonnempty(aéﬁnzg): empty

22The Ratnagotravibhaga, tr. by Takasaki, op. cit., p. 196. For
the key passages of the text translated into English, see Conze, Buddhist
Texts throush the Ages, op. cit., pp. 181-184.

25Tvbid., p. 196.

2462, ibid., pp. 21, 59, 290, etc.
25, .
Ibid., p. 234.

26, .
Ibid., p. 2%92.
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in the sense that it is by nature "devoid" of all the defilements(kleég),
and non-empty in the sense that it is full of the Buddha's qualities.27
It is transcendental(lokottara), and moreover it is the Supreme Eternity,

the Supreme Bliss, the Supreme Unity, and the Supreme Purity.28 This

ultimate reality is sometimes referred to in the text with such terms

9

as Tathata, cittaprak?ti(mind—nature}, dharmakaya, and éﬁnxat;oz
The term dharmadhztu is applied as synonymous with all these

designations of the Absolute Reality only to express it in a positive way.

It s2ys, "Hssential nature(dharmedhatu) means the Matrix of the Tathagata,

which is not different from his own quality by nature."so "The Essence

[dhatu] that exists since beginningless time is the foundation of all

the elements."31 However, it should be noted that even though dharmadhatu

in this system is identified with the main theme tathzratazarbha or

gotra, the element in every living being(sattvedhatu), it refers rather

to the aspect of its own proper nature, whereas the gotra or garbhe refers

rather to the ground-aspect from which this Absolute should emerge or at

least be recognized., It is .said that the dharmaksya should be known

211p5d., pe 301.
26
Ibid., pp. 291 and 298.

29Cf, ibid., pp. 100, 161, 229, etc., and yarder, op, cit.,
pp. 404f.

Ope Ratnagotravibhaga, tr. by Takasaki, op. cit., p. 161.

31Ib§§., P. 290, In many places the dharmadhétu or tathamatas
dhdtu is called just dhatu. Cf. ibid., pp. 143, 187, 26%, et passim.
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"in two aspects: one iz the dharmadhatu which is perfectly immaculate,
and the other is its outflow."52 In other words, the gotra which should
be purified has the dharmadhatu as its own ultimate nature, and once
purified it is rather called dharmadhatu which stands as it truly is
in the absolute sense.33

2) "Dharmadhztu" in the Yogacara Idealism: In the Abhidharma-
§égggg§g§,34 a compendium of the Yogacara Abhidharma, Asanga, just as
in the early Abhidharma system, gives.a long list of dharmas totaling
one hundred items. In this list the dharmadhatu is put as just one item
among the eleven ghatus, i.e., five senses, and their corresponding
objects, plus dharmadhatu.

In addition to this, Aéaﬁga recognizes another special meaning
of the term dharmadhatu. He admits thaf there are "the dharmadhatu
which are not comprised among the aggregates." According to his inter-

pretation, they are "the unconditioned(asamsk;ﬁg) eight in number." The

first of these is said to be the "Suchness of good dharma”(kuéaladharma—

tathata). And to the question, "what is the Suchness of good dhayma?"
he answers that it is "No—self"(nairatmxa), Emptiness(éﬁnvaté), "Signless~

ness"(animitta), Reality-limit(bhutakoti), Ultimate Reality(paramirtha)

521p5d., p. 284.

35Cf. ibid., p. 290, and Varder, op. cit., pp. 401 and 409.

el trey

34The Sanskrit edition by Pralhad Pradhan in the Visvabharati
Studies, 12, 1950. A French translation by . Rahula is found in le
Compendium de l1a Super-Doctrine{Philosophi) (Abhidharmasamuccava) d'Asanga
(ﬁéris: fcole Frangaise D'Extreme-Orient, vol. LXXVIII, 1971). T. 31, no.1605,

72Le Compendiums, p. 18.
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-

and the dharma.dh?;tu.96 He further says that the Suchness is called dharma-

dhatu "because it is the fundamental sign of the Buddha's teaching for

w37

all the disciples and the Pratyekabuddhas.
It is rather easy to admit that all these terms are synonymous,

but the reason wihy they should be is not clear at all. The reason is

58 in a little more detail. The alleged

- - that
author of the karika, Maitreya or Asahga, statespthe above mentioned

given in the lzadhyantevibhagatika

terms are the synonyms of Zmptiness. Vasubandhu, who comments on this

stanza, gives the reasons why these are synonymous, at last saying that

"it is the Element of Dharma [dharmzdhatul as the root cause of the

dhaxmas of the saints." Further Sthiramati subcomments here saying that

the word Blement [dhatu] is also used to denote "something which has a
(certain) form on account of its own marks," and gives "gold, copper or
silvexr" as examples for "element."39According to Sthiramati; in addition
to the above listed five synonyms, the others such as "non-duality, the
realm of non-discrimination, the true nature of dharma, the inexpressible,
that which has not been stopped, the Unconditioned, Eigzépg, etc." could

alsc be adopted.

36Ibid., pe 18. The translator of the ftext, /. Rahula put this
dharmadhaiu into French as "1l'element de la Loi'" while he translated the
term dhamsdhity as "1'element des objets mentaux" in other cases.

ST1vid., pe 19.

38The Sansirrit text was edited bty S. Yamaguch (Nagoya, 1274).
The English itranslation of the first chepter was done by D. L. Fried-
mann {Utrecht: 1937), and by Stcherbatsky in Bibliotheca Buddhica, XXX,

(1936).

39Quoted in Conze, Buddhisti Texts, op. cit., p. 170=172. Cf.
also YVerder, 2n._cite., D. 434,
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This is better than the former explanation, but is still
ambiguous. One thing, however, is clearly seen,; i.e., that all these
are the designations of Absclute Realiiy with specific emphasis on its
various aspects. The name dharmadhatu, therefore, is one expression for
the Absolute understood in the Yogacara doctrine. 40

3) "Dharmadhdtu" in the Combined Stream: A typical literary

. . . - - - 4 . .
work reflecting the combined stream is the Laﬁkavatara—sutra,‘1 which is

a collection of the various lMahayana teachings, thus maintaining most of

the salient features of both the Yogacara doctrine and the tathzgatagarbha

theory. Here in this §§§£g, the doctrine of Mind(citta) or Mind-only
(Eiiﬁﬂﬁéﬁﬁﬂig) is so cardinal that it appears as if "warp and weft of the
sutra."42

To quote some representative passages concerning Mind from the

Lankivatara-sutra as illustrations, they read as follows:

Mind) is beyond all philosophical views, is
apart from discrimination, it is not attainable,
nor is it ever born: I say, there is nothing but
Mind.

It is not an existence, nor is it a non-existencej
it is indeed beyond both existence and
non-existences; it is Suchness, it is even released
from mind Lintellection: I say, there is

nothing but Mind.

40For gimilar synonyms in Yogacara philosophy, see Viinapti-
matratasiddhi, ed. by S. Levi (Paris, 1925), pe 41. Cf. also Hslan-chuang's

Ch'eng~wei~shin-lun, T. 31, pe. 48ab.

41Ed. by B. Nanjio in 1923. Tor Chinese translations, see T. 16,
nos. 670-672. An English translation has been done by D. T. Suzuki, The
Lahkavatire sitra (London: Routledge & Fegan Paul Ltd., 1932, 1966).

See also his Situdies in the LahkdvatZra sutra (London: Routledge & Paul
Kegan Ltd., 1930, 1972).

428uzuki, Studies, op. cit.s p. 244.
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Out of Mind spring innumerable things, conditioned
by discrimination and habit energy; these things
reople accept az an external world. I say, there
is nothing but Mind,

What appears to be external does not exist
in reelity, it is indeed IMind that is seen as
multiplicity; the body, vproperty, and above-~
all these, I say, a¥re nothing but Mind.43
In addition, we find many phrases which seem to be summary

statements of the central doctrine, e. g.; "The world is nothing but

Mind {cittenmdtrah 1okam)."44 "Wothing is to be seen outside the Mind

. - 4 . . . . g
(c1ttab§hyadarsanam)."'5 "The triple world is Mind itself (sva01ttamatrah

47

tgaidhﬁtqggm)."46 and so on.
The Mind(¢itta) hers is presented as something that constitutes
the basis of the world, something left behind when all the forms of dis-
crinination are eliminated, and something that goes beyond this world of
varticularization. It is something primordial from which 21l the multi-
plicity of an external world emerges. But when we cut off such mental
activities as particularization, categorization, and discrimination which
have been the cause of spiritual bondage and defilement, and ii we pensirate

into the very essence of these things, it appears in its pristine purity.

45Laﬁk€vatérawsﬁtra, pp. 153f. The page numbers are according
to the Nanjio edition which are easily identifiable in Suzuki's trans-
lation. This English translation is from Suzuki, Studies, p. 242.

44Nanjio ed. pe 73,

e
1pid., p. 42

401014., pr. 80, 42, 123, et passin.

475

or further references, see Suzuki, Studies, pp. 243.
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This reality taken hold of by a "sheer act of intuvition which is made

possible by the working of non-discriminative wisdom(avikalpa—jﬁéna),

. - o - 3 I ol .
or supreme wisdom{ZErvajnana), or superior ¥nowledge(prajha) in the

inmost recesses of consciousness(pratyatma-gocara)" ~- this is called

the Mind.48

This Mind(citta), in the Lankavaidra-sutra, identified with

- L -
alayavijnana(store-house consciousness)49 and again with the tathagata-

garbhg(ﬁhe matrix of the Tathégata),jo is picked up as a synonym of
51

driarmadhatu, It is especially significant that gharmadhatu is novw

52

corcnected primarily with positive terms, because the Hua-yen under-

standing of dharmadhitu stands, as will be clear, in this line of

55

tradition.

Prpig., p. 279.
9 ... .
4/Lanka,9 Nanjio ed., pp. 278, et passim.

Soggigw, pp. 222, 223, 235, 278, et passim.

.1

A B3]

Ibid., p. 154.

5ZFor the detaildiexplanation of the positive character of citta-
matrati(Mind-only) in contrast to the Yogicira idea of vijiiptimitrats
representation-only), see Suzuki, Studies, pp. 181f., and 278-282,

50f. Takadaki, Ratna., op. cite, Do 8e




II. THE AVATAMSAKA-SUTRA

The idea of dharmadhatu is the most significant contributioan

of the Avatamsaka-slitra. This idea was taken up and made the central

theme for teaching and meditation by the Hua-yen school. It is, therefore,
necessary to examine both the satra and the school as a prelude 1o a
detailed discussion of the dharmadhadtu in the Hua=yen school. The

present chapter will deal with the Avatamsaka-—sitra in terms of its

history and its basic structure, with the next chapter being devoted to

an examination of the Hua~yen school.

A, The History of the Avatamsaka-sutra

The complete Sanskrit title of the sutra is BuddbhZvatamsakae

mahévaipulyamsﬁtra.1 The Sanskrit text as a whole with this title is

1éxataﬁsaka generally means "flower garland," and mzshavaipulya
"great."” Gandavyliha is another name of the silitra. Ganda means "stalk"
and vyuha "decoration" or "array." Gandavyuha, however, is usuvally
used as a title of an independent siitra which corresponds to the last
chapter of the Avatamsaka, For a discussion of the title, see K. Kawada,
mypreath of Buddha" (in Japanese), Kegon Shiso, ed. by Kumataro Kawada
and Hajime Nakamura (Kyoto: Hozokan, 1960), pp. 7ff. The Chinese title,
"Pg~fang=kuang-fo-hva=yen-chins"{ KA FF 4L ) is the literal
translation of the original. But in China many fancy interpretations
were later added to each character of the title. Cf, H. Nakamura, Ways
of Thinking of Eastern People (Hawaii: East-West Center, 1964), p. 223,

36
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not now extant,

How did this sutra come into existence? When and by whom was
it written? Nothing certain is known about the history of the sutra
except some traditional legends concerning it. According to a legend,
which Hua=yen followers firmly believe, the teaching of the gutira was
uttered by the Buddha himself., Not only was the authorship of the stutra
ascribed to the Buddha, it was also believed that the sitra is the only
genuine expression of the Buddha's enlightenment experience. It is said
that during the second week after his enlightenment2 the Buddha, still

3

teneath the tree of bodhi, sat immersed in the Sagara-mudra-samadhi,

the 'ocean~like concentration,' and during this time he delivered the
truth of the Avatamsaka, i.e., the teaching of dharmadhatu, to the

bodhisattvas, devas and others who visited him from the ten directions

of the universe. The teaching, however, was so profound and difficult
that none of these listeners could understand 2 single word of it, as

if they were "“deaf and dumb." Consequently, he began thereafter to
present the truth in a form more suited to the capacities of his audience.

The other scriptures, starting with the four Egamas(Nikévas), are all the

results of this conzession to the understanding of his listeners, while

the Avatamsaka is a direct revelation of the truth that the Buddha

2T. 45, Do 590b, et passim.

3For the discussion of the importance of this gamidhi in the Hua-
yen school, see S, Kamata, "Kaiinzammai no Sekai"§The World of Saceramudri~
sam3dhi), in his Chugolku Bukkyo Shiso Shi Kenkyu (Tokyo: Shunjuasha, 1968),
pp. 403-425; and Cook, op. cit., ppe 26 and 543,
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realized in his enlightenment., The Avatamsaka, therefore, is called

technically the "fundamental teaching or Qbarma—wheel"(mﬁladharmacakra,

*aﬁ‘i?@) in contrast to the other "minor branch teachings"($akhi-

dharmacalkra, 5% 44%) A

NN

According to another legendary story, the sutra was brought

from the Dragon palace by Nagarjuna, as were supposedly most of the

5

other Mahayana siitras.

The master Tripitaka, Paramartha, said that the tales
of the Western Regions 1Indial said that Nagarjuna
went to the Dragon's Palace and saw three texts of
the Avatamsska, the Great Inconceivable Liberation
Stitra: the longest text contained slokas as numerous
as the atomic particles of ten chilioccosm of three
grades and chapters as numerous as those of the four
spheres; the middle text contained 498,800 §lokas in
1200 chapters; the smallest texit contained 100,000
Slokas in 48 chapters. As the longest and the middle
texts were beyond the power of ordinary mortals to
comprehend, they lay hidden and were not propagated;
only the smallest was made prevalent in India.g

4ce. Ch'eng-kuan's Hua~yen-ching=svi-shu yen=i~ch'ao(% 2 42 4% th7%
&A)) T. 36, p. T, or BIC, 8, p. 182c. "Hua=yen is the fundamental
teaching"(# % & 40 % Vi4% ;. These terms were originally used by Chih~
tsang(¥ & ,549-623) of the San-lun school to characterize the teaching
of the Avatamsaka and the others repectively in contrast to the teaching
of the Saddharmauundarika which is the teaching of "returning to the
original vhile integrating the derivative"(¥ 1% A4L%& ). Cf. also Fa-
tsang's statement on this question, T. 35, p. 111b, 11, =4, This
categorization was refuted by Ch'eng=kuan in his Hua-yen_ching-shu(igﬁkkg
% , the Commentary on the Avatamsaka=siitra) Te 35, D. 509b, and its
sub=commentary, HI'C, 8, p. 250ab. Cf. also 0da, Bukkyo Daijiten(A Great
Dictionary of Buddhism) {Tokyo: Daijo Shuppansha, 1972 vevised), pp. 506a,
669b, 760a.

2Cf. A. K. Vaxder, op. cite, pp. 354f, 373f.

6Fa—tsang°s Huamyen~chinz=chuan-chi( ¥ #1832 , The Records on
the Avatemsaka=siitra}, Te 51, Pe 153a=b., Quoted in Kao, Kuan-ju,
"Avatamsaka Sutra," Encyclopaediz of Buddhism, ed. by G. P, Malalasekerza,
(Colombo, Ceylon: the Government Press, 1967) vole 11, ps 43T Cf. also
Ttan~hstian-chi, T. 35, p. 122b, and Hua=yen=-ching wen=i-kang-mu, T. 35,

Do 493a-bo
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To what extent these legends are relevant to the historicity
of the sitra, we do not know. It may be assumed that they were an
attempt to ascribe more authority to the sutra by putting a mythical
halo around its origine. In any case, from considerable evidence, btoth
external and internal, it is impossible to accept the idea that this
tremendously voluminous scripture could have been written by one person
at a certain period of time.

Therefore, it can safely be said that the sutra as a whole was
gradually composed in many smaller parts, which accumulated over a
congziderable length of time.7 In fact, it would appear that some chapters

were circulated independently as separate sitras.a Anmong them the most

popular, and still extant in Sanskrit, are the Daéabhﬁmika-sﬁtra9 and the

Qgggavyﬁhansﬁtra.1o Even in China these separate chapters were translated

7For similar arguments, see H, Nakamura, "The Significance of
the Buddhavatamsaka~sltra in the World History of Ideas" (in Japanese) in
Kegon Shiso, op. cit., p. 84f, Ryoshu Takamine, Xegon Shiso Shi (Kyotos
Kokyoshoin, 1942), pe T, and F. H. Cook, op. cit., ps 28 and Suzuki, Essays
in Zen Buddhism(3rd series), p. 180.

8¢t. Kao, op. cit., p. 438a.

9The Sanskrit editions are as follows: DaSabhumikasttra et
Bodhisattvabhiimi, chapitres Vihdra et Bhimi, par J. Rahder, (Paris: Paul
Geuthner, 1926), (Societe Belge d'Etudes Orientales); Dasabhlmika=Stutram,
Seven stazes, ed. and tr. by J. Rahder, Acta Orientalia, 4(1926), pp. 214=
2565 The Gathis of the Dagsabhimika-sltira, ed. by J. Rahder and Shinryu
Susa, the Eastern Buddhist, 5(1929—31), PP. 335=359; DafabhUmiévaro nama
Mah3yana~sittray ed. by Ryuko Kondo (Tokyo: The Daijyo Bukkyo Kenkyu-kai,
1936), etc, See also Megumu Honda, "Annotated Translation of the
Daabhimika=-sitra," in Studies in South, Bast, and Central Asia ed. by
D, Sinor (New Delhi, 1968), pp. 115-276.

"O7pe Sanskrit text for the Gandavyiha is The Gandevyiha=sitra,
4 parts, ed. by D. T. Suzuki and H., Idzumi (Xyoto: The Sanskrit Buddhist
Texts Publishing Society, 1934-36), Gandavyuhasiitra, ed. by P. L. Vaidya,
Budéhist Sanskrit Texts, no. 5. (Darbhanga; The Mithila Institute of Post
Graduate Studies and Research in Sanskrit Learaing, 1960).
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and quoted as independent works.11
In spite of the dark veil covering the historicity of this
gﬁﬁz@, professor H., Nakamura, after a thorough examination of the text
in terms of its references to stupa=-worship, image-worship, certain names
of places, ideas, and so on contained in it, suggested that this gﬁggg,
especially the ggpggzxﬁgg, probably originated among the people of
Southern India who were engaged in navigation and trade. He continued to
say that the present form of the Gandavyuha must have been fixed in North-
Weat or Middle India and that the §§§g§ as a whole was apparently formed
somevhere in Central Asia around 100~200 A.D.12
As mentioned before, there were many translations of a particular

chapter or part of the sutra into Chinese, The first of this kind was the

Toumsha—chinqﬂﬁivyéﬁ) translated by Lokaksema or Lokaraksa (in Chinese:

Chi~lou=chia=ch'an, iﬁméﬁ) during the Later Han dynasty in the Middle
of the second century A.D.13 However, a complete version of the Avatamsaka~

sutra did not appear in China until its full=length translation by

11As to the Chinese translations of these separste chapters, see
Kao, Ope Cites PP. 436f¢, vhich is based on Seng=yu's Ch'u-san=-tsang=chi=
9.2(512;'%&%, The Collection of the Records of the Tripitska Translations).
Cf. also Ryoshu Takamine, Kegon Shiso Shi (Kyoto: Kokyo Shoin, 1942), pp.
3f, .

12Nakamura, op, cit., pp. 90ff, There are various assumptions
11 this matlter, e.g.; ¢f, Takamine op. cit., pp. 10ff,;, where he argues
that the present form of the gutra appeared only around 250~350 A.D, The
meticvlous investigation of the dates and origin of the shtra is out of
the scope ol our study. For more detail, see the references which Nakamura
gné Taksmine made in their studies.

4
'BT. 10, ne. 280, vp. 442-446. This is a shorter version of the
chapter "Junlaiumingbhao—p'in"(ﬁv%j%l%3} ) of the later translation,
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Buddhabhadra(359-429)14 with the help of Fa-yen, Hui-yen, Hui-kuan and
others during 418-420 in the Eastern Tsin dynasty. Its original text
contained 36,000 élgggg, and the translation was finally composed of
thirty-four chapters in sixty fascicles(chilan). Its title was the Ta~-

fang~kuang-fo~hua-yen-ching( X % 7& m.,gﬁﬁg;g) , but to be distinguished

from the later translations which have the same title it is uvswally
called the "Tsin Translation," "Hua=yen in Sixty," or "0ld Translation."15

The second translation was done by éik§5nanda16 from an original
text of 45,000 élgggg during 695=699 in the T'ang dynasty. Such monk-
scholars as Bodhiruci, I-ching, Fa-tsang, and Fu=li helped with the work.
This version contained thirty-nine chapters with eighty fascicles., It is
now commonly called the "T''ang Translation," "Hua~yen in Eighty," or “New
Translation."17

The translation of the Gandavybha~sutra is usually designated

as the third version of the sutra. It was translated from an original

14His Chinese name was transliterated as m&ﬁﬁ%ﬁﬁ?fﬁo For his
biography, see Liangwkao-senﬁ~chuan(2%$%¢%}§ s Biographies of Eminent
Monks written in the Liang Period)sTe 50, Do 334bffe, Ps 339b. See also
Te 36, 113a.

rhe text is found in T. 9, no. 278, pp. 395-788.

16Cf. Fo=tgu t'unﬁ—chi(4$¥$i§ﬁ§i, A General Record of the Buddha
and Patriarchs), T. 49, p. 370b, etc. His Chinese name was 4 L %4 7E,
His biography is found in Hua=yen-chins-chuan-chi, op., cit., T. 513
K'ai=yian shiwchiaomlu(ﬂﬁ?u%ﬁﬁﬁ&&, Catalogue of the K'ai-ylan Era on
Buddhism), T» 55, p. 566a; Sung=-kao=sena-chuan(R & E4& , Biographies
of Eminent Monks compiled in the Sung Period), T. 50, p. 718c.

M, 10, no. 279, pp. 1-444.
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of 16,700 élgkg§ presented by the king of Udra(Orissa) in south India
to the Imperor Tai-tsung of the T'ang dynasty. Prajﬁé18 translated it
with Chineze assistants such as Ch'eng-kuan during 795=798, dividing it
into forty f&soicles,19 Although the weords and stanzas were greatly
increased and sometimes newly édded, this translation is basically
equivalent to the last chapter of the previous versions, that is, the
Chapter on Entering into Dharmadhztu( A "’i.ﬁ; Sz ), and, therefore, camot
be considered as a third translation., However, perhaps, in view of the
magnificence and profundity of its contents, it was regarded as the third
20

transiation of the sutra with the same title as the other +wo versions.

The Avatamsska-sitra was also iranslated into Tibetan by two Indians,

Jinamitra and Surendrabodhi, and a Tibvetan, Ye-ées-sde, titled Sans-rgyas

/
phal-po~che shes=—bya=-ba sin=tu-rgyas-pa~chen~pohi mdo. The original

title corresponding to this translation was said to be the Buddhivatamsaka-

nama~mahavaipulya-sutra. This, by and large corresponds to the Tlan
Ll ? b4

translation, with two additional chapters, viz., the eleventh and the

thirtyn-second.z1

181n Chinese-ﬁ&%f o Fu~tsu-t!ung-chi, op. cit., T. 49, p. 380a.
His biography is found in Sung-kao-senz-chusn, ob. cit., Te 50, Po\722aﬂba
Cf. P. C. Bagchi, Le Cznon Bouddhique en Chine (Paris: 1927 & 1938), p. 582,

19’1‘. 10, ne. 293, pp. 661-851, For details about this event, see
Tun=hua Jan, "On Chinese Translation of 'Avatahsakq Sutra' Criginally from
Udra," The Orissa Historical Research Jowrnal, vii(1960), p. 125f.

20145 Sanskrit title is Gandvyuha, which is equivalent, in meaning,
roughly to Avatamsaka.

216, Kao, op. cit., p. 437.



B. The Basic Structure cof the Avatamsaka-sutra

There are many sutras in Mahayana Buddhism which have excellent

literary or dramatic styles, such as the Saddharma—pundar?ka—sﬁtra,1 the

érimaliwsﬁtra,2 2nd the Vimalak'i.rti—sﬁtra,3 together with the Avatamsaka-

sitra., The Avatamsaka-sitra, however, is generally considersd to be the

most eminent in its scale and plot as well as in its profundity of thought.4

The structure of the Avatamszka-siitra is that of a large-scale

drams with seven scenes and nine acts. Traditionally it was described,
according to the new version, as "seven places(sthéna)Aand nine assemblies

(pazsad) .’

The first two scenes open on earth. The first one takes place

1T. 9, no. 262. Saddharma-Pundarika or The Lotus or the True
Law, trans. by H. Kern, The Sacred Books of the Bast, vol. XiI (Oxford:
1834); The Sutra of the lotus Flower of the Wonderful Law, trans. by
Bunne Kato, revised by W. E. Soothill and Wilhelm Schiffer (Tokyo: Rissho
Kosei~kai, 1971).

ZT. 12, no. 353. Alex Wayman and Hideko Wayman, tr. The Lion's
Roar of Queen S3rimalad —- A Buddhist Scrivnture of the TathZgatagerbha
Theory (New York: Columbia University Press, 1974).

5’1‘. 14, no., 475, Cf. L'Enseignement de Vimalakirti (Vimalakirti-

nirdeéa), tr. by Etinne Lamotte (Louvain: Universite de Louvain, 1962)3
The Vimalakirti Nirdeda Sfitra, tre. by Lu K'uan Yu(Charles Lak), (Berkley:
Shambala, 1972); Another Xnglish translation by H. Idumi is found in the
Bastern Buddhist, vol. III (1924-1925) and vol. IV (1926-1928); German
translation bty Jakob Fischer is also available.

4For the argument on this point, see K. Kawada, "Wreath of
Buddha," in Kegon Shiso, op. cit., p. 22 and reference in it.

5"'t$LﬁJ%'." In the old translation, it is eight assemblies in-
stead of nine., Our summary hereafter is based on the new translation.
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underthe bodhi tree in the Grove of Urvilve, in the country of Magadha
where the Buddha (here Buddha Vairocana) attained his enlightenment. The
Buddha, bright with his perfect and innumerable merits, sits in silence

on a diamond throne. An infinite number of bodhisattvas, narayanas,

devas and others gather together from the ten directions of the universe
and chant in praise of the Buddha. Bodhisattvae Samantabhadrz, relying
upon the mysterious power of the Buddha, tells them the truths about the
universe and the Buddha, and the likep6 The second scene takes place in
the Hall of Universal Illumination not far from the first place where
again beings from all the worlds praise the enlightened Buddha by singing
hymns . Ma%juéri, at this time, with the power of the Buddha relates the
doctrines such as the Four Noble T:c-uths.7

Next come four scenes in the heavens. The first one is in the

palace of Indra(Sakrs, devanam Indra) on the top of Mt, Sumeru. Here also

the Buddha keeps silent, while Bodhisattvg Dharmamati and others praise
hime Dharmamati, also relying on the majestic power c¢f the Buddha,
describes the "ten dwellings"(daéa—vihéra).8 The second scene in heaven
opens in the palace of Yamah-deva, where Bodhisattva Gu?avana talks about

the "{en practices“(carvg).9 The next is in the palace of Tugita-deva

6T. 10, no. 279, pp. =57, chs. 1=6.

7.&:1“:3:’09 Ppa 57"80, chSo 7"12.
8. .
Ibldv 1] Ppo 80"‘999 ChSo 13-18.

9Tpia., pp. 99-115, chs. 19-22.
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where Bodhisattva Vajradhvaja, also with help of the Buddha's powver,
explains the mothods of ten turnings(gggigém&g).1o The last scene in
heaven is in the palace of Paranirmita~vasavartin. Here Bodhisattva
Vajradhvaja again talks about the ten stages(bhumis) and the doctrines

of entering these stages.11

In the same place there gathers another
assembly where the subjects such as the profound methods of the ten kinds
of samadhi, the ten ubiquitous supernatural powers, the ten kinds of
patience, longevity, and bodhisattvas' living places are expounded to
the listeners.12

The next scene is again on ecarth. The Buddha is in the Hall
of Universal Illumiration. Samantabhadra ancwers many questions asked by
other bodhisattvas such as those concerning the bodhisattvas' confidence
and deeds, and the Buddha's entering gggggggxéqg.13

Then follows the climax and finale of the drama in the thirty-
fourth chapter, or the thirty-ninth in the old version, entitled "Chapter
on Entering into the Dharmedhatu," or sepérately entitled “"Gandavyuha-
14

sutra.” Here is the last assembly, ' held in the Grove of Jetavana where

10&;—_@_0’ Pp- 115-178; chSo 23"'25'

M1yi4., pp. 189-210, ch. 26.

121454., pp. 211-278, chs. 27-37.

5Tvid., pp. 279-318, ch. 38.

14Ibid., pp. 319-444, ch. 39. For this chapter, however, I
consulted the translation of Prajha in T. 10, no. 29%, pp. 661-848 for
fuller informaticn.



46

the Buddha is with five thousand great bodhisattvas, headed by Maﬁjuéfz
and Samantabhadra, five hundred great égézgggg and the innumerable
lords of all the worlds(lokendras). All of them are waiting for the
Buddha's preaching. The Buddha, knowing their minds and moved with his

great compassion(karunz), enters the "lion's yawning"(sihhavijrmbhita)

samadhi and radiates an all~illuminating light. Suddenly the Grove of
Jetavana becomes so wide as to embrace innumerable worlds of beauty and
glory. The ten great bodhisativas each from the ten directions of the
universs gather together to worship the Buddha by paying tribute with
various wonderful offerings and by chanting hymns of praise to him.

Samantabhadra then talks about the ways of entering the "lion's
yawning" samddhi. The Buddha with various miraculous powers illuminates
all the bodhisattvas and all the universe. The bodhisattvas and others
thereby are filled with great compassion(karund) to benefit all beings
in the universe,

Maﬁjuérf, with a great number of bodhisattvas and others, go out
from the Buddha toward the south to preach the truth to the people. Vhen
he preaches the doctrine in the temple in the ééla Grove on the east
of Dhanyakara (City of Bliss), more than two thousand people come
forward to listen %to him. In this audience is a handsome youth of a goed
family, Sudhana, the hero of the drama.15 He is full of the "aspiration
for enlightenment"(@gggig§§§§) and most earnestly asks for instruction in

the sezrch for the path to perfect bodhi. Maﬁjuéri, perceiving Sudhana's

15For the study on this story and its influence on Oriental art,
cee Jan Fontein, The Pilgrimage of Suthana (The Hague: Mouton & Co., 1967)
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aspiration, advises him to see a "good friend"(gglxégggiiggy.%f;p%ﬁo,
Bhiksu Gunanmegha in Mt. Sugriva in the country of Ramavaranta. Sudhana
then sets out on his journey southward and visits Gunanmegha, who tells
him a specific teaching and sends him again to another friend. Sudhana,

in this way, gradually proceeds to pay visits to many other "good friends,"
totaling fiftymthreee16 After this long journey he meets Bodhisattiva
Samantabhadra again. Looking at his unlimited supernatural and mysterious
powers(pgggg), Sudhana finally experiences indescribable bliss, which
pervades his mind and body. In each part of the body and each pore of the
skin of Samantabhadra he is able to see the innumerable worlds of the ten
directions of the past, the present and the future, interpenetrating each
other without disturbance or confusion. He realizes that in each particle
of dust(pgzggégg) in all the universe there is the dharmadhétu.17 He sees
the universe not as ordinary people whose minds are covered with defilements
see it but as the true bodhisativas see it. He also hears all kinds of
sounds in the universe as the bodhisattva does. Moreover, he gains the

. e e R . .
ten "perfections of wisdom"(prajnaparamitds) and immerses himself in

innumerable samadhi., Now he has really "entered into the Dharmadhatu."
He sees it as it really is, i.e., the universe of the perfect harmony and
interpenetration of every component part of it., He has now become equal

of Samantabhadra and all the Buddhas in every respect, such as enlighten-

16For the gummary of the names of those friends and their teachings,
see Kawada, op. cit., pp. 54ff.; Nakamura, op. cit., pp. 88f.; and
J. Foutein, op. Git., pp. 6ff.

Tp, 10, p. 840a.
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ment, power, compassion, etc.18 Samantabhadra finally advises Sudhana
to practise a very practical and concrete teaching which is composed of
a ten-fold vow(pggg;ggégg).19 At last with Samantabhadra's hymns
praising the Buddha's sea of merits, the curtain of the drama falls.20
This kind of summary offers but a glimpse of a work on such a large
scale, The scale and contents in the work are so vast and huge that the

only description which correctly characterises it may be, as the text

often says, "far beyond description”(anabhilapyanabhilavys). The best

way to feel the grandeur of the work is to read it, or even a portion of

it; for oneself, D. T. Suzuki, after reading it for himself expressed his

®n, 10, p. 284a.

19The translation of this section is found in Suzuki, Studies jin
the Lankavatdra Sutra, op. cite, ppe 230-2%6; Garma C. C. Chang, op. cit.,
Ppe 187-196, etc. The ten vows are as follows: (1) reverence toward all
the Buddhas, (2) adoration of the Buddhas, (3) the practice of offering
and giving, (4) confession, penitence, and absolution, (5) emulation of
meritorious deeds, (6) entreating the Buddhas to turn the wheel of truth,
(7) entreating them to live among human beings forever, (8) perpetually
observing Buddhist discipline, (9) constantly adapting oneself to fellow
being, and (10) the practice of the universal dedication. Quoted from
M. Anesaki, "Vow(Buddhist)," Encyclopaedia of Relizion and Ethics, ed.
by James Hastings (New York, 1921), vol. XII, p. 644. He refers to
Samantabhadra~chari~pranidhina-gathi, and K. Watanabe, Die Bhadracari
(Leibzig, 1912). Cf. Mochizuki, Bukkyo Jiten, vol. 5, pe. 44033 and Jes
Peter Asmussen, The Khotanese Bhadracaryadesana (Kébenhavn, 1961); Hokei
Idzuki, "The Hymm of the Life and Vows of Samantabhadra,” in The Fastern
Buddhist. vol. V (1929~1931), pp. 226-247. This Bhadracariprapidhina is
one of the most famous sets of vows, being well remembered and practised
in oriental countries even today. :

20As to the contents of individual chapters of the Chinese new
version, a brief English summary of K. Kuo is helpful. See his article,
OPe citey, DPPo 438-441, There are alsc many outline introductions written
by classical Chinese Hua-yen scholars. A typical example of such outline
introductions are found in Fa~tsang's Hua-yen-ching wen-i-kang-mu(The
Outline of the Meanings of the Avatamsaka-siitra), T. 35, no. 1734
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impreassion as follows:

As to the Avatamsaka-sitra, it is really the
congummation of Buddhist thought, Buddhist
sentiment, and Buddhist experience. To my mind,

no religious literature in the world can ever
approach the grandeur of conception, the depths

of feeling, and the gigantic scale of composition,
as attained by this siutra. It is the eternal
fountain of life from which no religious mind 54
will turn back athirst or only partially satisfied.”

New one may ask what is the leitmotiv or main thesis of this
great sutra. To this question, the Hua=yen school will immediately
angwer that it is the doctrine of dharmadhatu. Others will answer that

the gutra is a prime source for the idea of tathagatagarbha(the Matrix or

womb of the TatWigata).’> Traditionally it was also said that the sitra
should be interpreted as the collection of teachings on four items, viz.,
"faith," "understanding," "practice,” and "Enlightenmen‘c."23 Obviously,
it is most difficult to find any specific philosophical standpoint

in this voluminous work. Even about the.Gandavyvha alone, A. K. Warder

21

Suzuki, Studies in the Lankavatara Svutra, op. cit., pe 95

220f, J. Makasaki, op. cit., pp. 32, 35f. But it is difficult
to assume on the textual basis that the tathdgatagarbha idea is directly
connected with the sgltra, because the word is not found here. In the
Chinese versions the Chinese term equivalent to the tathzsatagharbha,

i.cey JU-lai-tsang appears a few times (?. 10, p. 426c3 T. 9, p. 631a,ﬁ

and p. 774c), but their Sanskrit original is "Buddhagarbha," and "Tathagata-
guhya," not "tathagatagarbha." See Nakamura, op. ¢it., p, 94, Jikido
Pakasaki, "The Hua-yen Philosophy and the Tathdgatagarbha Theory"(in
Japanese), in Kegon Shiso, Op. citey pp. 280ff.

231n Chineses 43 &4 4T%% » Cf. Yuishin Saito, Kegon-gaku Koyo
(Tokycs Shuseisha, 1920), p. 63.
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expresses the difficulty of this by saying:

The Gandvyvha is usually assumed to reflect the
idealist view, but perhaps wakes nothing like a
definitive statement of such a position. Since
it is a literary and poetic work we should
probably not expect to find in it clear
philesophical formulationsS.ce.

Apart from these descriptions, however, several characteristic

features in the Avalamsaka-sutra are discernible. First of all, unlike

the other sutras, especially the Prajndpiramitd eltras which were mainly

concerned with the thecretical explanation of emptiness(éﬁnyéié), what

is found here in the Avatancaka-sutra is the concrete and detailed

description of the whole career of a bodhisattva(bodhisattvacarya). The

goal of the carecer is most clearly portrayed as the final zsttainment of
entrance into the gbarmadhatu, and this is vividly emphasized throughout
the §§§£§. Practice, rather than philesophical speculation, is the prime
concern of the whole text.

Second, throvghout the sutra, instead of the Buddha himself,
various bodhisattvas -~ most notably Samantabhadra and Mafijusri -- speak,
by virtue of the Buddha's majestic power. Of course, the Buddha is the
source of inspiration for these narrators and actually it is he who reveals
the truths. Nevertheless, stylistically speaking, he himself for the most
part keeps silent. According to H. Nskamura, this is the unique and strik-

ing stylistic feature of the sﬁtra;zs and if he is right this may indicate

24A. K. Warder, Indian Buddhism (Delhi: Motilal Banarsidass, 1970),
pp. 429ff0 Cfc a.].SO Jo Fontein, Ogo Cito, Pe 16.

25Nakamura, op. cit.; p. 86,
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that the authors or editors had spiritual background quite different
from those concerned with other sutras. They may have tried to present
truths somewhat different from the traditional vy adopting a somewhat
different literary style.

Third, the social positions of the fifty-three "good friends"
Sudhana visits in his journey in search for the path to bodhi reveal
another characteristic feature of the gﬁizg. Among those fifty-three,
there are five bodhisattvas, five Qgigggg(monks), one bhiksuni(nun),
two Qgégggg, about a dozen deities, and a ;gg(seer). All of the others
are lay pecple, such as householders, a vhysician, laymen and laywomen,
"good boys and girls," kings, a perfume seller, a sailor, a slave, and
g0 on.,26 It can be seen that the emphasis is upon lay people rather

than bhiksus. In view of this kind of Mahaydna tendency, it can be assumed

that the §§§£g tries to stress the universa +truth, applicable to all
people rather than to a particular group of people.

Fourth, throughout the gutra we find the constant enumeration
of degrees of progress in the path to enlightenment. In fact, fifty-two
stages are enumerated, namely, ten faluhs(ﬂa, qraddh ), ten dwellings({%,
zihég@, ten practices(47, gggx@), ten transfers(1®H , Darlnam parinama), ten
stages(l, EQEE}), the perfect enlightenmentf%ﬁ%%), and the wondrous
enlightenment(#?%%),27 It seems at first glance contradictory that the

Mahayana, which was partly a reaction against the troublesome classifications

26For an exact classification of these people, see Wakamura, op.
Cit. ’ PP 88f.

27For the components of these tens, see Hurvitz, Chi-i, pp. 263ff.
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and numerations in the Hinayzna teaching, should indulze in such a practice.

However, when seen in context, the unigueness of the Avatamsaka-sutra is

again evident, in that even though it mentions these stages its insistent
message put forth in its unique logic is that "the very beginning is the
end." One of the most typical verses expressing this idea is: “When one
first awakens the aspiration(cittotDZda) for Supreme Enlightenment(

28

snuttarasamyaksambodhi), he has already attained it."

Finally, one important point should be made in connection with

the dharmedhatu idea in the Avatahsaka~sutre. Althovgh the term dharma-

gbgtu appears extremely frequently in the text, there is no place where
the idea of dharmsdhatu is separately or systematically dealt with or

philosovhically defined,29 As pointed out earlicr, wecannot expect to

find any clear-cut philosophical formulations in such a "literazry and
poetic work." Here the primary meaning of dharmadhatu is set forith almost
always in the context of a bodhisattva career as the goal of spiritual
attainment. This seems to confirm that it is not the subject of
speculation but something %o be realized or to be "entered." This basic

attitude toward dharmadhstu seems to have been transmitted to the Huz~-yen

philosophers, especially to Tu-shun as seen in his Fa-chieh-kuan-men,

which will be discussed in Part Two.

B agpo B (ZHEH " in T. 9, p. 449c, or “IEHced Bped PaiE STl s e
in Te 10y ps 8%. Cf. also T. 9, p. 452, For the meaning of cittotpiia,
gsee Suzuki, Eszzys in Zen Buddhism, ov. cit., pp. 170ff., and M. Vinternitz,
A Historv of Indian Litexature (New York: Russell and Russell, 1971, 1st
pub. in 1933), p. 375.

>

29Cf. Index to the Taisho Tripitaka, vol. 5, Kegon-bu, pp. 292c~194c.




ITI. THE HUA-YEN SCHOOL

A, The Background of the School

The Avatahsalka-sutra was originally composed in India, but there

is no record of an independent school in India named after the Avatamsaka.

It was in China that the Avatamsaka-sttra and its teaching led to the

rise of an independent school which had "Avatansaka" or "Hua~-yen" as its
credo-name., How did this school emerge and grow in China? In the present
chapter we will investigate the background of the emergence of this
school and its historical development.

According to the literature available now, it was apparently
Ch'eng—kuan@ﬁﬁﬁi, ca. 737-83%8 A.D.), traditionally regarded as the
fourth patriarch of the school, who used the name "Hua-yen(Avatamsaka,)
school," or "Hua-yen tsung"(% %% ) for the first time.1 It may be that
there was no sectarian consciousness before Ch'eng-kuan, and hence no
need for the name.2 In any case, what is certain is that long before

Ch'eng-kuan, around the Sui and early T'ang periods, there was a group

1 .

Cf. Ch'eng-kvan's Hua-yen—chins-shu(The Commentary on the
Avatahsake-sitra), T. 35, p. 529b, and Hua=yen-chins-suei=-shu-ven-i=ch'ao
(Sub-commentary on the Avztemsaka~-shtra), T. 36, pp. 51c, ©92c, =tc.

ZCf. Kamata, op. cit., p. 51, and R. Yuki, op. cit., pp. 276ff.

53
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of people who were primarily encasged in upholding the teachings of the

[ ]

Avatamsaka-sutra. Their influence was fairly strong, and objectively

speaking, they could well be called a "school! or “sect."

How did this group or "Hua-yen" school emerge on the scene of
Chinese religious history? This question will be examined both from
the standpoints of doctrinal influences and social circumstances.

In the first place, from a Buddhist doctrinal point of view,
the Hua-yen school can be traced back to a school named Ti-lun(3t3%),

founded by the group of people who studied the Dafabhimikashtradistra

(Shih*ti—chin@'—lun)5 of Vasubandhu(Ca. 350 A.D.).4 Since the Daéabhﬁmikg—

sutra comprises, as was mentioned before, a chapter in the Avatamsaka-
sutra, it is natural that the masters of the Ti-lun school should have

contributed to the general study of the Avatamsaka-sutra and thus to

5

laying the groundwork for the development of the Hua-yen school.

5¢£. T. 26, no. 1522.

4This commentary on the Dzfabhinika~siitra was translated by

Bodhiruci and Ratnamati around 511 A.D. According to certain documents,
Buddhasanta is also mentioned as a co-translator. Cf. R. Takamine, op.
cite, P. 73. In the course of time, there appeared a split in the school
between the disciples of Bodhiruci and those of Ratnamati because of
differences of opinion on the matter of the relation between élgyavi*ﬁéna
(storehouse consciousness) and tzthatz(thusness") or tathizetorzrbha.
Between the two branches, the Hua-yen school, sspecially with Crih~yen
and Fa-tsang, was more closely related to that of Ratnamati. It is also
worth noticing that Ratnamati translated also the Ratnazotravibhiza
(Chiu-ching—i—ch'enq bao—hsing-lun) which upheld the tathizatasarbha
theory. See Takasaki, op. cit., p. 7.

5As to the formation of the Ti-~lun school and its split into the
"Branch of the Northern Path'" and the "Branch of the Southern Path" and
their points of dispute, see .Takamine,op.cit.,pp. 76-114, Y. Sakamoto,
op. cit., PD. 362-396, etc.
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In addition, the formation of the Hua-yen waz partly due to the
She-lun(#%44 ) school, which was founded on Asanga's writing Mahayana-

samzraha (She-—ta-ch'en,ﬁ;--lun),6 first translated by Paramartha in 563 A.D.

This work is a "“compendium" of the Yogacara philosophy dealing with the
proposition of gijﬁiptimitra(Ideation—only). The She-lun school was the
forerummer of the Chinese Fa-hsiang or Dharmalaksana school started by
hsuan—chuang(a %, 596-664 A.D.)7 and his disciple, K'uei~chi(%% , 632~
682). The philosophical discourse of the text of the She~lvn on various
peints, however, was so closely connected with the Hua-yen school that
one can safely say that the full-fledged Huz~yen system would hardly have
been possible without the She-lun.8

As to the doctrinal background of the emergence of ths Hua-yen

school, the influence of The Awakenins of Faith in the Mahdvina(llahayzna-

éraddotﬁada—ééstra)9 cannot be overestimated, This treatise, allegedly

.

6T 31, nos. 1592-94. Cf. French translation based meinly on the
Tibetan version, La Somme du Grand Véhicule d'Asahza, 2 vols. (uouvalnu
195b—59), tr. by E. Lamotte.

7He himself translated the text again during 648-649 A.D.

8For the history and philosophy of the She-lun school in more
detail, see Takamine, op. cit., pp. 115-139, J. Takakusu, on. cit.,. pp.
81-83. ‘

9Cf. an Inglish translation by Yoshito S. Hakeda, The Awakening

of Faith (Wew York: Columbia DnJver51ty Press, 1967) Other translations
re also available in D. T. Suzuki, hévashosha's Discourse on the Awaken-
ine of Feith in the Mah3yina (Chicarso, 1900) Tlmothy Richard, The
Avakeninge of Iaith in the Mahayana doctrine -- the New ?uﬁahlsm 'bhap'hw,,
1907)3 and Dwight Goddard, ed., A 2Juddhict Bible (iew York: 1252), pp. 357-
404. The Sanskrit title is a reconstructed form from the Chinese title
Ta-ch'ene cht'i-hsin-lun.
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written by Aévagho§a, is a very comprehensive summary of the essentials
of Mahayana Buddhist doctrine. An independent school was not founded on
the basis of this text in China, but throughout history this short tract
exerted a stronz influence on Chinese Buddhism, and especizally on the
Hua~yen school. Its philosophical concepts such as Mind(giiﬁg),
dharmadhdtu, "Suchness"(Tathatd), and "Matrix or Womb of the Tathagata"

(Tathagatagarbha), acted as a stepping-stone to Hua-yen philosophy.

This is seen, for example, in the fact that Fy-tsang, traditionally
regarded as the third patriarch and the greatest theoretical systematizer
of the school, wrote a commentary on it1o and gsed this text as a founda-
tion in building up his more advanced philosophy of Hua-—yen.1

From the sténdpoint of doctrinal history, therefore, one can

point to the Ti-lun school, the She-lun school, and The Awakeninz of

Faith as a background to the rise of the Hua~yen teaching. Without these
forerunners, the rise and development of Hua-yen philosophy in its
particulars would have been impossible.

However, it cannot be assumed that these theoretical influences
b2

1O'I‘he three commentzries regarded as the best are those of Hui~
yian(Zd , 52%3-592), Won~hyo(# ¥, 617=686), and Fa=tsang(hiKk , 643-712).
They are found in T. 44, pp. 175-201, pp. 202-226, and pp. 240-~287,
respectively.

ViPor the influence of the text on Hua~yen, see Takamine, op. cit.,
pp. 64f. and 140-144, Kobayashi, "Kishinron Kaishaku no hensen-kegon
kyogaku tenkai no kontei toshite"(The Changes of the Interpretation uf the
Awakening of Faith -- as the Basis for the Development of the Hua-yer
Doctrine), Indogaly Bukkvozaku Kenlkyu, XIII, no. 2(26), March 1965, pp. 668-

672.
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account completely for the appearance of the Hua-yen school., Hua-yen
was not merely a philosophical trend but also a school which was develop-
ed in response to the particular needs of society. A discussion of the
background of the Hua-yen school, therefore, would be incomplete without
referring to some of relevant social situation of Sixth and Seventh
century China. In dealing with the social situwation, we will consider
three major factors: 1) the Avatamsaks faith, 2) religio-intellectual
atmosphere, and 3) political condition,

1) The Avatamsaka Faith: According to Professor Shigeo Kamata,
a leading scholar in the field of the history of the Hua-yen school, the

faith in the Avatamsaka=-siutra which prevailed in northern China during

the sixth century A.D. should be regarded as essential to the founding

of the Hua~yen school as a school rooted in both the élite and the masses
- . 12

of society.

Among the expressions of faith in the Avatamsaka-sitrs were

reciting, or chanting(?ﬁ%% ), and copying it. These practices must have
been grounded on the promise fopnd at the end the sutra itself, where it
is written that anyone who recites or copies any item of the ten vous of
the sutra will be grented various kinds of merit, blessings, and even the
privilege of being born in the "blissful land."13

Whatever the grounds, it was widely believed at that time that

12 .
Se Kamata, Chucoltu ¥ezon Shiso Shi no Yenkvu (Tokyo: Tolkyo
daigzaku Shuppankai, 1965), pp. 17-50.

13Cf, for example, T, 10, p. 8461, c.
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one vho chanted all or a portion of the sutra repeatedly could
experience supernatural powers and miraculous things. An example of such
belief is found in the following story of a sunuch.

In the time of the Emperor Kao-cho of the Northern Vei, a
eunuch, with the permiszion of the emperor, went to a mountain to Jjoin

the monastic life and "chanted the Avatamsaka~suira day and night." And

then, "even before one summer was over, at the end of the sixth month of
the year, beard started to grow on him and he was restored a manly feature.

The emperor was so surprised to hear of this he ordered the country to

respect the Avatamsaka tsﬁtra}"14
1
Many similar examples could be given. 5What is seen from these
historical records is that there was a belief in the supernatural, or

magical, puwer of the Avatamcka-sutra, and that this belief prevailed not

only among a certain class of people but among monks, the aristocratic
class, the common people, and even among.Taoists.
Furthermore, there are a number of records which reveal that

those who believed in the mystical power of the Avatamsake-sutra organized

16

on

some sort of special meetings called "Hua~ven—-chai~hui "(§;§ “% )

Mpattonsmei-tien-lu( AR M % 4% ), vol. 10, T. - 55, B 3390,
Cf. also T. 52, De 686, Te 51, Do 1360, etce "THTAEIH .. 528 SRR LBk
GLRAD LH A %xﬁg@u ERBCF A

5For the detailed documentation on this matter, see Kamata,

OE-'O Ci’tn, ppo 20-42.

16 It vas usually called in an abridged form, 'Hua=yen=-chai.'
In other cases 'Fang-lmang!(mehavaipulva) was used instead of 'Hua-yen'
(Av%tﬂmsaha)
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The "Chai-hui" was originally a service or feast in vhich vegetarian
food was offered to monks., Later, however, althoush some food might

still be provided, it gradually chenged into an assembly primarily for

the spirituval training of monks and lay peonle. The "Eua-ven-—chai-=hui"
became 2 kind of spiritually oriented meeting especially arranged for

17

chanting the Avatorsass—stUtra.

The first organization of this kind of meeting was apparently
promoted by Hsizo Tzu~liang :S"t:,' 3 §L ), Prince Ching-ling(% ?i) somewvhere
around 484=495 A.,D. during the Southern Chti dynasty.18 In this meeting,
it is s2id, not only the sttra was chanted but also the knotty passages
were explicated.19

Another meeting is reported to have been held around this time
under the leadership of Dharma-master Hung( £ 34 €% ). About fifty to
sixty members gathered together on the fifteenth day of the month, and

"everyone chanted one fescicle from the Avatamsaka-sutrat having finished

chanting the sutra [the groupl dispersed in all directions."

1',K. Ch'en called this meeting "Society for the Recitation of
the Avatamsakassutra.”! Cf. his The Chinese Transformation of Buddhism
(Princeton: Princeton University Press, 1973), pp. 293f., and 210f. Here
he described a2 meeting held in the ninth century A.D. The similar meet-
ings were also held for chanting the Ssddharme-punderika-sitra. They
vere called ”P'u—-hsien-»chai”(ﬁ,‘}ﬁé ?;;ﬁ ). Cf. T, 50, p. 4072, T4 51, p. 142,

T, 50, p. 369D, etc.

18For his patrconage of Buddhism, see K. Chlen, Buddhism in China
(Princeton: Princeton University Press, 1964), pp« 123f£f,, o, Ziircher,
The Buddhist Conquest of China (Leiden: 3. J. Brill, 1972), p. 439, no.
149, etc.

123, 50, p. 460D,

S e N

- ZOTo 51, De 172,&, "/\k%{ﬂ%;ﬁ—k...;&‘%ﬂgéct??ﬂﬁ 3
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Further evidence shows that these assemblies, gathered primarily

for chanting the Avatamsakaesutra, gradually grew in number and size and

also in quality. Later, these assemblies went a step further and develop-
ed into "Hua~yen Societies" which embraced as many as a2 hundred thousand
people, including voth monks and lay believers.21 It would seem that

the Avatemsska-sutra permeated almost every stratum of the society. In

other words, the spiritual soil of the time was sufficiently well cultivat-
ed to produce = school dedicated to propagating the truth of this sutra.
One may ask here how faith and practice connected with the

Avatamsaka~sitra is relevent to the lofty theoretical system of Hua-yen

philosophy. It 1s obvious that practical beliefs among the people at
large were rather different from the philosophicel discourses of the Hua-
ven theoreticians., However, it is also true that philosophy can often be
regarded, to a certain extent, as an attempt to give a logical foundation
to practices already prevailing among théfpeople. In this sense it can
be assumed that the grand philosophical system of the Hua-yen school
might have been developed partly as a theoretical justification and

articulation ol these popular beliefs, and it is in this sense that these

popular beliefs in the Avatamsaka~sutra are thought to have played a

significant role in the rise of the Hua-yen school.
2) Religio-intellectual Atmosphere: Around the end of the

Nothern and Southern Dynasties, Buddhism, after five cenvturies of existence

21For the detail of the Hua~yen Societies, see Kamata, op. cit.,
pp. 235=249.
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in China, now faced a stalemate from both the institutional and the
doctrinal points of view, This two~fold crisis is aptly summarized by
T. Unno as involving 1) a "growing degeneration of the monastic order,
stemming primarily from the abuse of its privileged political and
economic positions” and 2) a "mounting agitation among the concerned
priests who saw that the imported disciplines proved ineffestive in
swrmounting the impending collapse of the church."22

The chaotic situation of the monastic order of the time can
even be seen in the number of monks and nuns. According to the Pien-
gggggzlgg(Essay on the Discussion of the Correct) of Fa~lin(3L3#4, 572~
640), during the Northern Wei dynasty the total number of monks end nuns
converted was over two million. Vel Shou(iﬁﬂi), the official historian
of the Horthern Vei dynasty, reported that at the end of the dynasty the
number present in north China vas two million. Feil Ch’a.ng-fang(ﬁ 3%)%‘ )

in his Li-tai san-pao~chi{Record of the Three Treasures through the

History) said ‘that the number of monks and nuns returned to the laity

. . . - ) cqn s 23

during the persecution of 574-577 was three million.
ihether these numbers are somewhat exaggerated or not, they are

enough to indicate that the number of monks and nuns was amazingly high

at that time. Considering that many of them were the pseudo-clergy who

flocked into the monasteries merely to avoid military and labol services,

220 - - . . . .
Taitetsu Unno, "The Dimensions of Practice in Hue=yen Thought,"

Yulii Commemorative Volume (Tokyo: Daizo Shuppansha, 1964), p. 52.
b4

230f. K. Ch'en, op. cit., pp. 203f.
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or to be exempt from taxation, or even to hide their criminal acts, the
moral and spiritual condition of the monzstic order can easily be under—
stood. The moral, economical, and political corruption and degradation
4
of the order was a natural corollary of such a condi'bion.2r
Under such circumstances, there appeared a kind of eschatologi-
cal outlook on history, which is known as the idea of mo«fa(?%&) or
"the decay of the True Law." According to this idea, the decay of the
Buddhist religion was inevitably at hand. It is true that this idea was
not a Chinese invention. The prophecy that the Buddha's true teaching
world decline under certain conditions is found even in the Pali canon.25
An example is as follow:
If Ananda, women had not received permission
to go out of the household life and enter
the houseless state; under the doctrine and
discipline proclaimed by the Tathagata, then
would the pure religion, Ananda, have stood
fast for a thousand years. But since, dAnanda,
women now have received the permission, the

pure religion, Ananda, will not le=st so long,
the Good Law would now stand fast for only

24For concrete examples,; see Ryoshu Michbatc, Chugoltu Buklyo Shi
(@ % 3 ¢ ) (Lyoto: 1939, 5th improved ed. 1956), pp. 90f.

25For the historical development of the idea, see é. Lamotte,
Histoire du Bouddhisme Indien (Louvain: ?ibliothéque du Muséon, vol. 43,
1959) ch. ZIT and "Prophéties relatives a la Disparition de la Bomne
Loi," in Présence du Bouddhicme (France~isie, ¥VI. nos. 153=157, 1959),
pp. 6576685 L. Joshi, 3tudies in the Buddhistic Culture of India gDelhi:
Motilal Banarsidass, 1967), pp. 384ff.; Ki-young Rhi, "Chdns=pdp Unrolsdl
e Kuanhan Chonghap~chdk Pip'an," (Critical Synthesis of the Different
Arguments on the Decay of True Law) in the Bulgyo Helrpo (Seoul: Doncluk
University, 1963), 1(1963), pp. 231-270, etc., The last one is an excellent
study based on extensive sources.
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five hundred years.26
Similar ideas are also found in Sarvastivadin literature and, with some
different reasons for the decay of the True Law, in the various Mah3yana
scriptures.27 It seems, therefore, that such an outlook on the destiny
of Buddhism was a rather persistent tradition in Buddhist countries.
According to the traditional formula of this belief, the life-

span of the true Dharma(Saddharma, Z3i4 ) of the Buddha would be shortened

by five hundred years after the Buddha and it would be followed by the

period of the counterfeit Dherma(dharmapratirunzlz, 4% 3% ) of another

five or ten hundred years. After this there comes the last period of

the total decay of Dherma(dhzrmavipralopaz, f3i% ) which would last ten

thousand years until the fubture Buddha liaitreya comes from the Tugita
heaven to establish a new era of the Saddharma(True Law).28

The Buddhists of sixth century China, seeing the degeneration of

26Cu11avara X, 1. Quoted in L., Joshi, 3tudies in the Buddhistic
Culture of India (Delhi: Iotilal Banarsidasz, 1967), Pe 384. Cf. also
H. C. Warren, Buddhism in Translation (liew Yorlk: Atheneum 1973°), p. 447.
Similar passages appear in the Ansuttara=llikeva PTS Pali edition Pt. IV,
Pe 278, and trans. vol. IV, pp. 184f.; Samyutta~Nikaya,PTS ed, vol., II,
Pe. 224, trans. vol. II. p. 152.

2TFor examples, see above mentioned references and Buston,
History of Buddhzism, op. cite, I . 102ff., 178 In the lahzyana texts
Nd s OF 9 9 1 - ] )
the zdmission of women into the sansgha is not found as the reason. See

Rhi, ops Cite, pe 261,

28There are some variations in regard to the durations of the

first and the second periods: 500-500; 500-1,000; 1,000-500; or 1,000=
1,000, Of these four, the second one was most widely accepted. Since
Chinese Buddhists of the sixth century generally believed that the Buddha
entered the Hixvinz in 949 B.C., The third period for them would begin
around 550 A.D. Cf. &. Ch'en, op. cit., pp. 298, 345, and R. H. Robinson,
op. Cit.y P. 82. Robinson calls the third period the period of "the Latier-
day Dharma."
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their own community, could not but feel that they were really enterinz
the last period of decay of the Dharma. It was not so much an objective
theory of history 23 it was 2 concrete fact they could feel and sce

right in their own experience. 4And it was Hui—ssu(515—577) of the D'ien-
t'ai school who recorded this idea for the first time in the context of

29

their ovm situotion. Such a2 crisis-consciousness wvas even more intensi—
. . . 30
fied by the Ilorthern Chou persecution of 574 AD, It is quite under-

standable that to the Buddhists of that time that disastrous suppression

From the historical point of view, however, such a series of
events was not merely a catastrorhe, bub served aliozether as a stepping
stone for the leap toward the stage of the "independent srowth of Chinese
Buddhism." 1In the case of Northern Chou persecution the Buddhism that
had been destroyed was that of the period of disunity which on the
surface appeared glorious and grand but “in reality was little more than
a shadow of Indian Buddhism. In the ashes and ruins of it there sprung
forth a fresh bud which was to flourish as a characteristically Chinese
Buddhism prepered to meet the spiritual ard culturzl needs of the Chinese

people of the time, The institutional and doctrinal deadlock, the

29See his Li~shin izneren( €3 &9 X, Record on Teking the Vows)
written in 558. T, <5, p., 7olc, For details, see Ywii, ! thha Bulltyn ni
okeru Mappo S-igo wo Hoki(The Rise of the ilo-7z Idea in the Chinese Buddhism)"
Gzlono Vi(1935), 205-215, Rvojo Yamade, "i2pno Shiso ni tsuite"(Con-
Jo10o | oY) e 9 PETRLY ) .
cerning uu&‘gsnfa Icea), Indo~almu Buklwocalm enlcmy, vol. IV, no. 2 (izrch,

1956), pp. 361=370.

3OFor the details of this persecution, see Ch'en, op. cit., pp.
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. following persecution, and the idea of 99:£331—- all of these were, so
to speak, a "challenge," and the attempt to successfully "respond" to
it was the main motivation for the transformation of Buddhism in the
period of the Sui-T'ang dynasties.

With such motivations and incentives the Chinese schools such as

the San-chieh-chiao(z ¥% #4), Hua~yen, T'ien-t'ai, Pure Land, Ch'an, etc 2
were founded or reinforced by Hsin~hsing( 4347, 540-594), Tu~shun{557-
640), Chih-i(538-584), Tao-ch'o(% 4%, 562-645), Hui-k'e(¥ %, 487-593),
respectively.

According to these Chinese Buddhist schools, the foremost and most
appropriate method to cope with the situation of the time was the practical
or applicable and accessible method for salvation. The most striking
example may be found in Hsin-hsing of the San~chieh~-chiao or the Sect of
the Three Stages and in Tao-~ch'o of the Pure Land school. According to
Hsin-hsing, in the third period, i.e., the Dharma-decaying period in
thich people are blind, heretic and lawless, the methods of the Ekayana
(One Vehicle) of the first period and the Triyana(Three Vehicles) of the

second were inappropriate. Only the practical method of strict austerity,

31For the different views of the eminent monks of the Sui-T'ang
periods concerning lio~fa, see Takao, '"lappo Shiso to Zui-to Shoka no Taido”
(The Mo-fa Idea and the Attitudes of the Sui-T'ang lonks toward It), in his
Chusoku Bukizvo Shiron, pp. 54-956. Tor modification of its conclusion, see

Yuki’ OE. Cito’ pp. 92f.

32The Fa-hsiang and the San-lun were not mentioned here, because
they are usually called "Buddhism in China" instead of "Chinese 3Buddhism,"
But it is worthy of note that in the case of the Fa-hsiang not Hslan-chuang,
who mainly transplented the Indian Yogicirz school, but Z'uei~-chi, who
tried to systematize it within 2 Chinese frame of thinking, was regarded
as the founder of the school.
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33

as prescribed by him, was the way out of this age of evil and chaos.

Tao~ch'o also similarly argued that in the degenerate age of the corrupted

Dharma, the "difficult path"(¥i45%) or the "holy path"(® % ) is no longer

applicable and that consequently the only possible recourse practicable

£

for emancipation is the "easy path"(% 47 ) or the "gate of the Pure Land"

(%iﬁi).“
Such a general tendency toward practicable methods for spiritual

emancipetion was expressed, according to Yuki, most remarxably in an

attempt to grasp the underlying purport of any given sutrza in terms of
several (usually three) items for insight or meditation(Fdrd). Yulid says
that this formation of meditational items on the ground of truths found in
the sutras is the very phenomenon that can tiruly be called the distinctive
characteristic of the "new Buddhism" of the Sui-T'ang porlods.35
Chih-i of the T'ien-t'ai school explicitly shoved this when he

said, "by means of three~fold insight, the meaning of a part of this

[ Saddharmeovundarikal sitra is interpreted," and further, "this period of

the lest aze, the bodhisatives, vhether they rernounced househkold life or

not, if they want to learn the Budchist truth and seelt the inconceivable

sually c¢hico means teeo c“i*;),
2z Lne mozy cxvensive stoedy, sce
Somechieh-chiao) (Tolmo:

=ullctin of the Dcionl
cozelrer with Yuki's

cce 1., Ch
Yeiki Yabuli,
Iooneni, 192
of Oricntnl ¢
spove Imeniion

_,/ . . .. . F o B
7*Cf. his gn—lo—cn;(ﬂf$§%, Collection of Zosay on Bliss), T. 47,

p. 13Ce

)5Cf. hiz article, "Zui-to no Chugolmvu~telzi Zhinbwicro Shoshixi no
Ichirei to shite no ilicpon Zorltai anmmon ni tzuite," oz, cit., pp. 550IE.
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emancipation, cannot go apart from the dharma~gate of the three-fold insight."3
Within this historical context, it is completely understandable

that Tu-shun's Fa-chieh-lwan-men, the most practical manual of meditation

and the "fundamental text" of the Hua-yen school, appeared in that parti-~
cular time of history. It was, as it were, an outcome of the urgent
demand to develop a practicable method with which to make the true intention
of the traditional Buddhist teachings realized "here and now." The emergence
of the FHua-yen school, a2t least in its first stage, should be understood in
such a historical context,

3) Political Condivions: The persecution of 574 A.D. by Emperor
Wu of the Northern Chou was severe but did not last long, beczuse the
Emperor died in 578 and was succeeded by his son Yu-wen Pin, who was
somewhat more sympathetic to Buddhism. Ilioreover, three years later, in
581, the lorthern Chou was superceded by an army officer end Pin's father-
in-law, Yang Chien, who thus founded the Sui dynasty and became Emperor
Wen( % ¢ )e Soon after, in 589, by conquering the Ch'en dynasty in the
south he unified China once again after nearly three hundred years of

disuniion.

During the early years of his reign, Imperor Wen, in an attempt to

win support for his new dynasty, contciously showed respect toward all

three religions.37 For cxzuple, in oxder to justify his zssumption of
3 1 Sohvn e mei {2 Bd % 17 in~ £ M- 13 -
Chih-i's Jon=lmon-i(z 6 ) | 2ring of Trree=fold Insizht),
HTC. 2, 4, p. 51d. "migifimit-HA" "k “c‘- fe 5 EH e m 3, A 3 Tikev] AR

37'701' Zmperor Wen and his zttitude toward the three relizions,
see Arthur F. Wrisht, "The Formetion of Sui Ideolory, 531-604," in John
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power and to gain support from the Confucianisits, he performed a ceremony
in which he informed Heaven of his receiving the "heavenly mandate," He
established schools and a college for the study of Confucian classics,
and promoted filial piety by exempting filial sons from texation and the
labor service. Likewise, for Tzoism, despite his suspicion of Taoist
adepts, he took measures for the revival of Tzoist practice and promotion
of the Lazo-tzu cult.

However, born into a Buddhist family and brought up and educated

under 3uddhist influence, Iaperor ‘Jen bestowed his greatest favours uvpon

Buddhism, by initiating various projects to restore and promote the
Buddhist religion whick had been severely damaged during the percccutions

f the previous years. In zll of thsse calculated measures, hovevir, he
szrted Buddhism to be & unifying ideology for his neowly wnified crpire,
In other wvords, for the unity which he now mest needed, he choce 3uidhicm
To work as a religion unifyirn: the empire.

It is not necessary here to enumerate gll the meezures embreaced

LU =

-

. . - - 58 c e e s . .
this line of pollcy.) Yor is it cesirsble to invectigate all of the

in

T2 - T g - 4 P n
cinilar icies tziten by the succezdinz Zmperor Tan~ 2nd the emnerorrs of
the folloving D'ans dimaztv. The only thins to %o nointed out here iv
L= 1 S P £3 Ap e P T B A UUTS Ry R
bzt the idez of wnity in 2 wnified country —u~t hove hzd nozething to

hivese Tk tThe Universisy
oM. me Tul mmezrors
Chron
o et~ Y = P e T R e e B Me 3y A~
7 Ior cex~il, szee ipid., pp. 9377, 2nd Li=m Sudcéhisnm in Thinens
— KRN Lo =) —~am - 0 TR
ictort, 0Te CIl., DPP. 2577, end I, Cn'er, 0. cit., TT. 12777,
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able that Buddhist intellectuals, entrusted with building ideas which
could serve in an ideology of unity for a newly unified country, could
not but formulate comprehensive, embracing and unifying systems such

as would fit that purpose. It is, therefore, not a matter of accident
that those 3uddhist schools, including Hua-yen, which emerzed around

that time 211 developed highly systematic and comprehensive doctrinal
structures which show the universal, organic characteristics of wholeness.

The group of people centered on the Avatamsaka-suira had been

equipped with doctrinal foundations inherited from the Ti-lun school, the

She-lun school, and the Auzliening of Faith, as well as the Avatamsalia-

sutre itself. They were also keenly aware of the particular social needs
of the time. XNow they were prepared to launch a school or sect, both as
a doctrinal tradition and as a relizious congresation. Under such
circumstances, Tu-shun avpeared zround the turn of the 3Seventh century

A,D., and people were soon attracted to his relirious lezdership.

39One of the best examples of the relationship tetween the
political sitnations and doctrinal cystems is fourd in the case of Fa-
tsan~, the reztest svstenmztizer of Huc-yen, and hic patroness zmuress
Wu Tse~t'ien., As to the socio-political elements in Fa-itsans's system,
see rJamata, ov. cit., pp. 107f.; and for Marxist interpretztions, see
Wai-lu Hou(4g o ed., Chun——!mo Ssu-rsizn~ t'unt—shih( @ 248
W ) (Peking: ©People's Publichins House, 1959), vol. 4, no. 1, DD.

nd C. Jen(44%&M ), fizr-T'ar> Chun--Iuo Fo-chizo-zzu-hsians lun-
) (Fzking: 1%£%), . T2.

W

Y]

39
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e

3. The History of the 3chool

As part of the backsround survey it is necessary to investi-ate now
new the tradition of the Hua-yen school itself was formulated. For this
purpose we shall briefly survey the biographical documents on the lives

. . . 40 . . < .
e five patriarchz.” ‘hat should be lep:i in mind is that the main

=

A

T

(o]

interest in this survey is not merely to follow those documents to
reconstruct the authentic lives of the patriarchs but rather to aszsess
thieir academic baclizround connected with their building up the doctrine

4
9

@]
2y
QU
-
a3
*.)
(_I:
)
ml

Ue

Tu-shun($: 14, 557-640) has traditionally been rezarded as the
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the school.42

There was little arzument concerning this lineasge of the

trierchs unitil modern scholarship rzised cuestions as to the actual

founder of the school., The first one who doubted Tu-shun as the founder
was oyo Sz2'iairo. accordint to his aroument, the founder of the Fua-yen

43

school rust have been Chih-chen-(8& , 55¢-239) instead of Tu-shun.
Daijo Tokiwa, then, arzuing acainst him on the basis of literary evidence

and a field survey of the historical places connected with the school,
- _ . L4
el the traditional lineare with Tu-shun as the authentic founder.”

In the neantime, Sochu Juzwii, criticizins the arcuments of both Sziaino

45

arnd Tolxiwa, contended thet Chil-yen should be talen as the founder,™
Polziwe a~cin ar-ued azzinst both of them and maintained his former

AL - s - n
opinion.’ Reccntl:r Reimon YW has supplemented Tokive's zr ument from

a7

the ristorical ctandpoint and reaffirmed the traditionzl vozition.

i, 0v. cit., T. 49, p. 292c. Concerning Chil-

Zo=tsu~-t'un ~chi
the Tha-ven cochool, see below ppe 224f.

n'an and hic comment on

‘aino, Jhina Bumo-shi love (Tolzyo: 1929), vol. IT. om.
bio Taphy of Crik-chenr, see Isl-lrao-cens-chuan, op. cit.,

To.iva, "3hine i'e ‘onshu Dentoron,"” Toho -alniio, no. 3, Dr. 1=2

j -
U5, Svawii, Genchi Jeron Tetsutalru Fenlvu (Tolwvo: Daido Shup-

Ve

~oulrro soshilzi no Ichi

s

T n0 Shoso Tojun 1o Fo'uzi
= T 5 \

e /711, 2 (19€9), pp. 32-3%.
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Kameta also agrees with this position.””

In dealing with the guestion of who was the founder, it is

necessary to remember several factors. As was mentioned above, until
the time of Ch'eng-kuan there had been no sectarian consciousness amons
the different religious groups leading them to call themselves by the
name of "school" or "sect"(isunzs). Accordinsly, for those who had no
consciousness of "school" there could be no founder of the school and
hence no need to formulate any formal linezre of the rairiarchs soin

baclk to that founder. In this sense, the "founder" did not exist or

at least was not desirmated in the bezinning of the Huz-ven school. It

&)

was only in the leter part of the T'ans period when there appearsd
competitive spirit amons the ré igious zroups that the necessity was

o

cenerally felt to estzablish 2 formal name and

"
‘_—l
}_l
Ty
)
Ay
M

of patrisrchs

ol A DN |

or one's “Toup. 3eczuse of this situvation, by the time of Ch'en -luan

th

Q
49 -3 oy the time of Tocuni-

o

ck

he name "Hua-yen-tsvng" vas put to this sect,
mi the lineage of tie patrierciz was formally recormized.

If by "Tounder" it is meant the one vho fowndc an or-anization

- -

on the basis of =z .7Tana theoretical system of doctirine or 4o T, tiien o=
t cystermatizer of Iua-ren docirirne =znd thilozoihy, maw well

fit thic catezory.’ Coviouclv, Tu-shun, o was a reli

en(GRIE, T11-772), Chtens

Y Y
orzrr, firzt beran to use ihe nzme "T'ier-t'ai-~izung"
o

SYES: older conterporarr,

to dezi-mate his scloel. Cf, Y., S2lzroto, o%. cit., »p. 151,
jaya
./-T 1 -
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practice rather than a theoretical systematizer, was not that kind of

foundexr,

Generally spealing, however, the bezinning of any religious

02

51
~ . . . . .
sect wes as much to a "charismatic’ ™ religious leader as to its

theoretical systemstizer, 3oth are indisvpensable for the continuous

51,, .
Here I deliberately use the word "sect" instead of '"school™
to avoid the impresszion of the word "school" zs a purely academic tradi-
tion.

“2Accordiﬂg to iiax Weber's definition, "charisma" is "a certain
qualily of an individual personzlity by viritue of which he is set apart
from ordinary men and itreated as endowed with suvernatural, superhuman,
or at least specifically excectional powers or gualities. These zre such
as are not accessible to the ordinary nerson, but zre rezarded as of
divine origin or as exemplary, and on the basis of them The individual
concerned is treated as a lezder." lax ‘/eber, The Theory of Social and
Zconomic Orwenization, tr. by A. . Fenderson and Talcoti Parsons (New
Yor:: The Frec Press, 1947), pe. 350f, “hat is to be noted here is that
charisma is not & characteristic of a leader asz cuch but rather a quality
ascribed to him by his followers. ‘Jeber pointed this out when he said:
" hat is alone importent ic how the individual is actuelly resarded by
thoze subject to charismatic authority, by his 'followers' or 'disciples’
eeees 1t is recosmition on the part of those subject to authority which
is decisive for the validity of charisma." Ibid., r. 5359. In other words,
the vrimary cource of chzrizma 1o not so much the leader himself as the
"

The Ymass base to uze the sociolozgi-

recommition of peopie around him.
cal terms, is the prerequisite for the rrocess of charisma., The masses
mist exist first and it iz they who "rerard" the leader as a possessor
of "zupernatural" and "supseriuman" vowers, Cf. Joseph Z. Roucek, "The
Changing Corncept of Chaericmatic Leaderszhip," Internztionzles Jahrbuch
fiir Relirionssoziolo~ie(III) (Xoln, 19£9), ». 92. Zor the discussion of
the vnlace of cl '"Ta in relisious phenomenz, see also Feter Berger,

ous Irnrmovation," American Zociological Review, vol.
940-950; J. T. llarcus, "Transcendence and Charisma,"

rly, vol. 14 (1941), »n. £3%-241; 3Sdvard Shila,
" 4mcrican Sociolomical Review, vol. 30, 2
chin Jzch, Socioloay of Heligion (Chicago:
T ss, 1944, 1967); S. N. zisenstadt, ed., Hax
and Institution Building (Cklca‘o. The Unlverb¢uy of

i
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stable growth of the sect, but, at least in the first staze of develop-
ment, the appearance of the leader with charismatic power and influence
more directly contributez to its foundation. LKost of the founders of
the Buddhist sects in the Sui-T'ang periods were such cherismatic

reliious leaders. For exemple, before Chit-i(R¥h , 533—59?,53 the

doctrinal systematizer of the T'ien-t'ai sect, there had been fisures
. 7 s —- . 54
such zs HUl—WEH(N.& s flour. c. 530) and Hui-zsu(#% 2. , 515-577),”" whose

bio rezhies are full of wondrous elements.

“hen we consider that there was a large group of people who were

in scexch of miraculous pover it is only understandabhle thzt Tu-si-m
’

who had been believed to possess such extrzordinary voucr, ener~ed
as another charismatic leader around whom was tuilt & reli-ious orjanization

- o
er 0oL

ct

ztarzl that as

3

such a ~rour it is

QJ

or movement. ic the len

tris [ roup ;radually toolr shape as the "Iue-yen school™ he should hove

cone to be rezarded as the "first patrizrch" of the school.

Tu-skun's charismatic character as 2 founder is clearly seen in

[ gy
s . AT T S - - L . —~ - . ——— v
the li~nat of 1nic comevhat TrTicriouns Lio warnt.

=

D):or hic life and thousnt, —ee Leon Hurvitsz,
Introduction to the life and Ideas of 2 Chinzcse Buidhisz
2rvoes, Inprinerie Sezinte-~laziherine, 5. A, 1962)

Tor tre lives of thece two, see ibid,, opo,

bio_repry is

crUar—clhi, OD.
Decords of lvmticzl Monlz),
BBy , Tonercl Secordn
T, S92, D. B7Cecs Fe=tzr=t'unc
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Althoush, of course, his life story must have been embellished to fit
the general tastes of his followers, it ~ives us enouch material to
infer how he was pictured by those peovle who made him the firs: petri-
arch.

According to the records, Tu-chun was a naitive of ‘an-nien
county in Yung-chou, present Sian in Shensi. His Buddhist priest name
was Fe~shun((4"% ), but since his oricinal surname was Tu{kt) he was
cenerally called Tu-shun. He ras a man of a good and gzentle character.

At the age of eighteen(seventeen oy Occidental recionin~), he tool

monastic orders under the Ch'an master Ser—chen(4%§f). Tot very much

Imown about this Teacher cicept that he was diligently engaged in the practice
of meditation, traveling from place to place, even sleeping outdoors.

From this fact we may suspect that :is discinle Tu-shun, lilze his teacher,
wzg also not so much a scholzztic fi-ure a2z a man of wraciice. It is

-

reported that Tu-shun himself zdviced his disciples to oractise "the

practice of Samantabhadrd(Samantsz ohaci“'a—-carv—é,%ii/-,-? ).56 Althouzgh it is
not at all certain what the contents of this »rectice wvere, from the fact
that the thir? and the rinth iterc in ten items of vou of Boddhizzttiva
Semantebrzdra are Y"the practice of offerivn- zrd ~ivin ! end "conctently
adzptins oneself fto fellow bcin;:,"57 it ceemn lilely <o have been
concerned with some action tallen for the benefit of society. 3Such a
philosorniny, not surprisinsly, artpesled to the peopls o needed charitable
care either ihyciczlly or sririvarlly,

or the Demzntavhzdra's ten-fold vow, cez zbove, D. 48.
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Iioreover, it appezrs that the deference of the peovle towerds Tu-

believed to be

[&)]

shun had a cecond basis, that of the miraculous power

rossesced by him. In many cases he was described as a -ind of saint-

rmarician vwho could rerform various miracles. For eramole, it is said
thzt e could heal people from far and near vith all linds of diseases,

even those born deal snd dumb, without any medication. e also converied
a tvnorourhly evil man nemed Chens into a very sood ran. Fe could ~ive to
the thoucani peonle who “zthered in his assembly a hear::s meal with the
Tood zrepared for only five hundred. “hen he ceme to croszs the Vellow

River, wrich was in flood, the flood let up =nd allowed him to cross to

Once he was azlied to give advice resnrdins the illness of the
Zmperor T'oi~tsung of the T'ang dymnasty. Tu-shun advised him to grant
2 universal armcesty to the nation. After this was carried out the Zmperor
recovered. The Zmperor was so srateful that he invited Tu-shun to hi

o

nzlace and zve him the honorary title of "the Venerable One of the

5Q
. cul . s
Tmperial -ewrc" e f;;@ ).)’ When Tu-zhun vz about to die, he called nis

ticcivles To give trhem his final instructions. .fter he Lo
cat vpriht =3 il ongasing in

Fal

Meze zre only a2 few

gmonT reny similer zitories. Thether

11 0of thecze stories are baced on fact or not is irrelevant here, "“That 1

oL

t it thazt nic follovers 2zcribed thesc supernavursl cuzlities to

Zor more devzilz, cece Germa C., C. Chan~o, op. cit., po. 231-0234,



him.
qualified founder, or more correctly a venerable firs
of the sect.

the Further Biographies of Zminent llonks, Tu-chun was

Accordingz to the report of Tao—hsiian(}ié_‘i'

7

In other words, he was actually so "regzaerded" as to appear as a

t "grandfather,"
), the author of
genuinely respect-

— all

ed and followed by "monks and laymen,

the noble and the common,"

the classes of people in

1y seen why Tu-shun came

those days.6o From this baclisround it is clear-

4

to be considered the founder of the FHva-yen sect.

As the writings of Tu-shun two works have tradition2lly been
licted: Hua-yen Wu~chizo-chih—kuan{ ¥ & 23 ¢ F% , The Trandvillization
L e 61
and cght in the Five Doctrines), and Hun-=ven :—c%“eh—ﬂuan—men(%iﬁ;
3 ZFAP9, the Gate of Insight into the Dharmadhétu). The former,
however, has been proved not to be his work on the basis of textual
. 6 . .
evidence, 5 znd the authorship of the latter is also a matter of contro-

versy,

as shall be discussed later.

One of the eminent

who later became

the second

-disciples of Tu-shun

patriarch of the school.

C‘
=R

Chih~yen("

Accordinz

ve )
Vi )y

to his

60,

[ o "
T. 50, p. 652c. "G ¢E% 4k
61, . o

T. 45, no. 18£7, pp. 509-514=,

62 L o 4 s b PRI Y b ..

The te s not found separatelv in the Y2icho but contained
in the commentaries of Chtens-kuan end Tsanﬁ—mi(T. 45, DPpe. 6722-64Db;
654b-692b), and 1t constitutes a part of Fe-tsan~'s vori; Huz-yen Zc-1'u-
ti-hsin-chan {FRH ErxvE , 7. 45, DD £52z-7542) .

DCf. Re Yuki, "Go:“o—sh_'cr Senjutsushz Ronke"(4in Tasey on the
“uohor of the *~~-omuo-cmh-.mn), Shalvo ez, VII, Tew Seriec 2 (1930),
. 77-93. ‘inZ Tzlzamine, ov. cit., to. 147fF, Yu;* contends thzat thiz
must have beesn a draft of Tz-wsans's Zua-ven Yu-hein-fe—chich-chi(% gL
424 5 Te 45, no. 1877, 3. £42c=-£50c.)
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biography,64 Chih-yen was outstanding in his intelligence even as a little
boy. While playing outside he often erected stupas with bricks and made
canopies vith flowers. Sometimes he gathered his playmates as listeners
and preached to them as if he were a priest., Vhen Chih-yen was twelve, Tu-~
shun, having heared of this little genius, came to his house and asked

the parents to give the child to him. The request was granted and Tu-

shun then entrusted Chih-yen to his disciple, la(u;) in the Chih-hsiang

teny(%,xé-} ), where he studied day and night. Soon after two

[ &1

lionz
Indian monks visited there and, being surprised at Chih-yen's extra-
ordinary intelligence, taucht him Sanslirit, which he mastered easily.

With regard to Chik-yen's academic background, it is said that

he first studied the Mahavanasamzraha( 3% 7&‘2%’?}) under Fa-ch'ang( Si’.%‘, ,

65

557=645), vho was a 3She~lun scholar. It is probably because of this that
. . . . R 66
many cuotations from this text are found in Chih~yen's -rritings. After-

wards, he also studied various other texts of the Vinava, Abhidherma,

Jetyasiddhi, Dafebhimilz, IlahZnirvinz under Senc-pien(4¥dd , 568-642)67

who was o Wei-chih(Yosacara) scholer.

,
““For Chih-yen's biography, see Hsu-kao-seng-chuzn, op. cit.,

?. 50, p. 654a, and Hua-yen-ching chuan-chi, op. cit., T. 51, p. 164a.

;-
ol -~
““7or Ta—-ch'an~'s biography, see IZci-imo-sens-chuzn, ov. cit.,
T, 50, rp. 540c-5470.
4
TTCf. T. 45, De 54%b, p. 57%2-b, T. 55, 7. 117b, ctc.
£7
i _”’C§: Te 5C, p. 5477~c., Thicz teacrer micrt be also Ling-pien
(2 9%, 50(-{(%Z). TFor the identificztion of then, see Fzmaiz, op, cit.,
p. C1.
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By this time, however, he became troubled by the complexity of
the Buddhist scriptures. He wanted to choose one text out of all of
this confusing and self-contradicting canon that he might solely rely
upon. He stood before the sutras and picked up one at random praying
that it would be the proper one to guide his future spirituel wey. The

sutra chosen in this fashion was the Avatzmsala-sutra. e then went to

Master Chih-cheng to listen to his lecture on this text. Being dis-

c o ., the : . : :
satisfied withpold-fashioned intervretations he heard, he decided to
study the entire sutra and 211 available commentaries on it with no
help from anyone. After reading a commentary written by Tuang- unﬁ(u_
%), a Ti-lun scholar, he began to understand the idea of the "infinite
Dipendent Originetion in the Special Teaching of One Vehicle"(?d%&-—j&

A AR,

Soon after, he was z2dvised by a"strange rorni" to ztudy the mesenin

5
of "six characteristics"(~%9) expounded in the Dzfaohimile chzpter in
order to understand the meaning of the One Vericle., After siudy and
contemplation in seclusion for several weelss, he finzlly came to under-—
stand it, and wrote a commentary on the sutra. This was when he was

around twenty-seven years old,

According to Fa-tsang's report, Chih-yen wrote about tireniy worls,

- )

w

I's
]

the sentercz of which were concise and brief, but full of orizinality.
Lrong theze *twenty, about sixteen are identilisble in the rzcords, Lic

. PP a e R 5
important vorl:s being Huz-yen i-ch'ens shir—~rziin~cen( ¥ /& afﬂ'ﬁ Mo,

&

w

T. 51, r. 1642, and T. 49, p. 1007a.
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The Ten liysteries of the One Vehicle of the Hua~yen)§9 Wu-shih yao-
ven-ta( 2+ ¥ M1 % | The Fifty Zssential Cuestions and Answers on

the Hua~yen Doctrine),7o Hua-yen k'uns-mu-chans( ¥ 3t8% , The Hua-yen

Doctrine in Ou’cline),71 Huz~yen-ching sou-hsuan-chi( % % 3 4633L, Records
on Probing the HCﬁan——Kystery)72

Throughout these writinzgs it can be seen that Chih-yen set the
Hua~yen syztem on a more refined theoreticel foundation. Vhereas Tu-
shun was an enthusiastic leader of the sect, Chih-yen was a calm thinker
and theoretician. He might have taken his basic inspiration from Tu-
shun's teaching. On the basis of the teacher's practical instructions
he developed his owm theory and hended it down to his followers., In
fact, even thoush in primitive form, most of the important Hua—yen ideas,

1"
b4

O]

among them the "elassification of tezchinssy the Yeix cheracteristic
and dependent origination, ivere developed in his writin;s.73 In this

cense, Chil-ven can riZhtly be considered as & transitienal figure,

PO,

-Thoze teachin~s wvere an important stepping-zitone to the fuller docirinal

3 - £ Ll T e .
fdevelopreont of the Fut- &n Ccrnood.

v e
cmons his meny disciples, Ui—sadg(jﬁaﬁa, £25-702) and Fa-tsang

pid., no. 128

9 badial
7 Y. 39, no. 1752, pp. 12718,
z
7“These tovics il ke dircuzsed in cubzecusnt chanterc.
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(642-712) were the most eminent. ﬁi—sann vent back to his home country

74

to establish a Korean Hua-yen (or Fie-bm in Horean pronunciation) school,
and Fa-tsang became the third patriarch of the school.75
While he was desiznated as the third patriarch, Fa-tsang was
considered by many as the actuzl founder of the school in the sirict
sense of "school." It vas due to Faz-tcanz's contribution that the Tuz-
a
ven school was provided vith beautifully refined doctrinal and theoreti-~
cal system. He was the jrestest Hua-yen systematizer, and 23 such was
given the honorary titles "Hsien~shou"(%§ % , the Fead of the Worthy)

or "Mo-i"(K¥} — , The Best of the Country). It is for this reason that

the Bua-~yen school is also known as the "Hsien-shou school."

What was his family and scholarly background? ‘ccording to his
i 76 . . - . s
bio rarhy, his grandfather came from the country of Sodia, present
Siniziengs and Russian Central Jlzie, but he iimself was born and rzised in

Tiz » Jun~ I'zo-3en~—chuzn, T. 50, p. 725c-c,
Coam—ruls "U—T°<EI@EE‘% , A }1:tomv cf the Three va:ooms), T. 49, pp. 1206c~
1007b. IZor more Cetails, see Mumz-hwa Yi, Chondn Puliwo T'onﬁ—sa(iaiﬁ

i 4R 2, General History of Buddhism in iorez), (Seoul: Porrunlal,

1972, reprint), vol. I, pp. 80-85, vol. III, pp. 119-125, The Chinese

prorunciztion of his name is I-hsianr.

73Q0nc;rn;n the friendship of these tuo, czpecially Tz-tsin's
letter to Ui-sarn~, see Jpm—ruii=vu-sa, ob. cit., T. 49, pp. 10C€c-10072,
ctce The studies on thic letter azre found in followinz works: Pever
7. Lee, "Fa-tsant and Uisans," Journzl of the Americen Oriental Society,
T one vdkchu Sam-ulmrusa
4
"]

1. 22 (1962), pp. 55=59; Zydbn-~do Yi, Wdnmun 1y
e 55 S a

cen (Seoul, 1957, rep prin 1972), pp. 13%€ab.
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Tor his biorrzpny, see Ch'oi Ch'i-on(ff ik ),
. 4 -

boli-32 lo=ca=ju pon~¢704_—UQ1-dok Fub-=jenc Tuz~cene chdnl{ & *
ILEF RN LR L b 4% >, . 3 ’ *m. 280¢c=2C6%;
A iani 3

CT. Citey e Dv, D. 7422-b ; rfo-tsu-t'un~-chi, ov. cit., T.
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Ch'anz-an, the cultural center of T'ang China., At the age of seven-
teen he entered the T'ai-pei Mountain in search of z good teacher, but
in vein. In the Yiin-hua lonastery, however, he listened to Chih=yen's

lecture on the Avatamsale—sUtra and was so deeply impressed that he

decided to become Chih-yen's disciple.

Other than the Hua-yen doctrine inherited from Chih-yen, it is
not clear what teaching he had. But he was well versed in Sansirit,
and assisted in the translaiion of several Sanslrit scripvures invo

77

Chinese, Therefore, it is assured that Ta-tzang based the elzborate
structure of Hua-yen philosophy upon such fundamentals az well as upon
the teachings of his mester Chih-yen.

Throushout his life Fa-isang put forth unremitting efforts in
teaching and writing on Hua~yen philozophy. He w22 sometimes 2sked

by EZmpress Wu Tse-t'ien( 1A 3\4E ) to rive lectures on Hua-yen doctrine

for her. At one time in 699 A4.D., while preaching to her he used the

colden lion in the Imperizl F»ll a5 a visual a2id to illusirate his
metaphysical argument, This iz the f2mous D282 on the Tolden Tion

\7"’\/
(’343?3—% Js  His uritten workc in esszays, commertaries, and dictioncries

77In Sun~=lmo-ren-chuarn, on. cit., T. 50, ». 7322,
that Fa~tsans helped the translation worl: in }g‘;:—tsang's
centre., Teakamine and zmzta thinlt it doubiful bzcouse Ta-

w1

el

v tuenty-one (tuventy in Vectern rec ‘oninz) when Yslon-
eroue that Fa-tsengs wac tio vouns to be admitied i

Talkamine, on., cit., p. 21C, =m=ta, op. cit.,
that this argument taced ouly upon hic zze ic

ok

Cl
O]

}

L
v

D M

Bl O O

o

azcisted I-chineg in his various tranclztion.

lu, T. 55, PP. 564z and 5%%2, c. The Lailaved
by Sikgonanda vwith the zrcictsznce of Tz-tsons
movn that he revised the Tocin version of the

1 : o ~t

ansizit text broushi by Yieh-choo(w®h) (417
aczicted in the translatlon of the Man~ ver
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comprise more than one hundred fascicles. Among them the most important

are the T'an-hsiian—chi( % %l, Record on Searching for the Hsian-llystery)

79

which is his unfinished commentary on the ivatemsake-sutrz,’'” and the Zua-

ven i-ch'ens chiaso-i-fen-ch'i~chang( %% - & k4 % % , Issay on the

Division of the Teaching and Ilezning of the One Vehicle of Fua-i n)

80
usvally lmown as Wu=chizo-chanz( 2 %% , Zssay on the Five Teachinzs).

One of his disciples, Shim-—sang(%’ﬁ, 2-742), *the Yorean, went

. . 31 ,
to Japan and jave the firzt lecture on Hua~yen in Japan, Fa=tsans's

leading disciple was Imi-; %n(i{“i, ca. £73-74%). ¥e finished the cormen-

tery on the Avatemcalia-suira left unfinished by Ta-tzzn~, 3Zut he eirprecsed

comz different viev-poinis from those of hic mester, especially on the
problemc of "classification of teachirza" and "ten mycieries,” he wras

o)

condcmried i Ch'eng-luan ~né Tsuno-ni 30 severely az to Te considered

z nercstic in the Hus—~yen ilence, Ch'eno-tuzn, who was born

2 C

"7, 45, no. 1780, pp. 662-CFT7.
Tunz, L istor of Chinece Philotoynr, tr.
Tiversits Freoc, 1027, voll ID. np. G

- . : . T el
5553 Chen, on, cit., Tp. 400-2145 and Chang

“e _nrlizh translztion is found in ¥. Z. Cool,
Tive Doctrines — An ‘nnoizted Translation (Ph.D..

of Jicconzin, 1970).

iens, Juicncse, ohinzho. rox
n. Citey DD J722f., 2nd T,
cuite" (Comcerming the Teachinss

Ten'omi, vol. (Il. no. 2 (Glerch,

“"Zecauvze of thic fact nis bio-rephy is found only in Sun: lzo-
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twenty-seven years after Fa~iseng's death, came to be considered as the

"orthodox" successor to him and thus somevhat auvlmrardly as the fourth

Ch'eng-luan was a man of great lezrninz., His lmovledze was so
comprehensive as to cover almost all the branches of learning of his day.
He vas well versed not only in the teachinzgs of various Buddhist schools
but also in Sanskrit literature, Chinese classics, and the arts. e was
truly an encyclopedic man.

In rezard to the background of Ch'ens-luan, pariiculzrly a5 a
Suddhist scholar, it is said that he renounced household life =zt the zge
of eleven or so to vholly enzege himself in the study of various cutrasz
and S£3stres. According to his epitaph, the texis which he most dearly
cherished and pored over in his youth ‘were Ssn--chao's {%’Ef" , Z74-412)

Scu-chueh=-lun! '@ #43% ), Teo-shens's( ¥ ¥, d. 434) Shih~ssu-:to-i{ 112

# %), Tu-chun's Fa—chieh-lman-men( 33 & $4#9), Chih-i's T'ica-t'2i-"hih

s
(s

-lnen( % ¢ &£ g8 ), end Fa~tsang's Vanc—chin-huen—yvizn-iman( FE Wk ).

Tre influence of these worliz= on the mind of thic young siudcnt must have
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been cdecisive and endurinc,

sent-chuan, T. 50, p. 759. Zor the most extenscive study of
his ideas, cee Y. Sekamoto, ov. cit., »p. 1=-297. Cf, 2lso0 Talizmine,
cit., DD. 2627F,

C/.q

or Cn'enz-luan's biorraphy, see Sun~ iz
T.e 20y Pe 727 a~-c.Fo-tsu-T"unr—-chi, on. cic., T.

li-tai-t'un:—tsei, ov. cit., Te 49, pp. 609bf., €
c¢hugn, ov. cit., T, 50, p. 1C04b-c, etc. The moct recliab
»is5 1ife and academic background iz found in hiz i

1”1u(é§*$, c. 7€ 7—‘;J o« 1nhe text from its rutted cony rossecced
rrofessor . Yuki iz fournd ir Iamate, op. cit., 7. 1575, znd © _
3, The dates cornrected with hiszs life zre a2ll wvazrionit. Ze :23 borm in
2 - 7
37 or 732, or even T7£0 and died in 838 oxr 323G or zomevhere betseen 206
B 2%y p
and 020 accoridinT to various documents.
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various writings.
In addition, he studied under various masters from such Buddhist
schools as the Vinaya, the T'ien-t'ai, the San~lun(lizdhyamika), the Ch'an
84
(gen) as well as the Huz-yen. As regards his relation to the Hua-yen
tradition, it is said that he inherited the Fua—ven doctrine from a2 Fua-
7 ) -‘%\‘.%/ o 3 85 En . P ~ T
yen scholar, Fa-shen(3hi% , 713-778). Fa-shen, according to Sun~ ¥ao-
sen~—-chuan, learned the Fua-yen teaching from a Great linster Zn~chen(ﬁ§
% x8%). The identity of the Master is not certain. But on the basis
of the report of Gyonen(3§&95 , 1240-1321), a most learned Japanese Fua-
1 2 + 1L T~ o~ 86 [ B
ven monlz, saying that Fa-shen was a student of Fui-yian, Sa:tamoto
N + b L “ L R P iy 87 T : 3 LGN
equates the liaster n-chen with Tui-yuzn, If this is the case, ac it

ceems to be, the academic lineage of the Xiua-yen should be Fa~tsang -

Hui-yuan - Fa-shen - Ch'eng-lkuan.
Ch'enz-luan wrote many essays and commentaries, in =211 more
than thirty. Among them his opus mamnum is the Commentary on the

Stra(fus~yen-chins-chu, ¥mt% ¥R ) which numbers over four

o - . 3 ~ . -
““Tor the detzils on hiz relation to these schools, cf. ibid.,

e
“lor, Sun-—~lino=cen —crua2n, 0P. cit., T. 50, P. 7572, etc. rov

2
tl:e bio rwphy of rc-shen, see, ibid., p. 7362b, Ch'uan T'en-—uwen(4 B )

ch. 918, 1Ilis neme vas also movm as *a—hulen(ﬁig#)

86 an . -

86 f. Ze~on ! o‘:,:a*—“’“'O(gﬁl"i%?&{&), D231 Mihon Zu o Tenclo
(~3%%%M45% ), vol. 13, p. 2032, and Vumoltacho-toton-o-i{3Ld% % 4
21), ivid., vol. 7, D. 251c. £ Japanese transletion of the former text

by Vzmzta in Demaln m‘lT”DU\""O(Q?/>19f§§1), Dinon Shiso Dzil=zi,
Tolzyo: Inrenzmi Shotern, 1971).

27

Y. Salzmoto, op. cit., DD. 5155,
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hundred fascicles and took him approximately four years to complete.8

His own sub-commentary on this commentary, nemely, Hua-yen-chinz—sui-

shu~yen~i-ch'ao( ¥ fa 4% P& 37§ %4Y) is also a tremendous worl: which shows
90

his comprehensive and mature lmowled-e. Here he guoted frecuently
from the literzture of Confuciznism =2nd Teoism as well zs from the
literture of different schools of Buddhism,

It is important to note that Ch'enz-'muzn wrote 2 commentary on

Tu=-shun's Fa-chieh-~lruan-men entitled Fa—-chiel- n~chln~\'i§L3.4&,), for

this is one of the best sources for his ideas of dharmadhatu. As was seen

ext in his youth. Hence he

21

before, he wes deeply impressed by this
expounded it for the spiritual benefit of others
Ch'ens-luan wes extremely influenticl spirituaelly and at the

same time politiczlly. He served az the Imperial lMaster for seven

92

3UCCessive eMDETOorsS., Consequently he vwas jrented many honorzry titles,
881‘\ s | AN, | - 4 L -
Tor an ertensive study on Ch'en~lmuan's writinos, see mmate,
on. cit., pp. 1271-220,
f‘tq _

““The text is found in T. 33, no. 1735. It is the commentary
on the llew(T'anz) Translation of the SUtra. In some documents it is s
that it tool: "fifteen years" vhich probably inclucez the rears spent for
epara

paration and collection of the materials., Cf. T. 36, p. 601a.

O . . . - "
7 Thiz & fouwrd in T. 3f, no. 1736,

’1The text ic in T. 45, no. 1223, The fact that it as writien
for the lay Buddhist officizlc iz ceen in T. 49, p. 600c.

o« Co Chzn~ mertions only =zix. Cf.

’ 2 o relztion with the T'an- Court, see Jan, &

Chronicle 3 Zm Chinz (1q1—/0u AJDG) (Ju_tiz4ﬁatan: Vicva=-
Sharati fesesrch Fublica tionz, 1927}, Dp. 75, T4, 72
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the best-imown being the Ch'ing-lians Kuo-shih(:h :% @ ¢, Imperial
liaster of Furity and Coolness) Fuch of the influence and popularity
of the fuz~-yen school at that time was actually due to his contribution.
Ch'enz-lmuan had a great number of disciples, It is said that
more than a hundred disciples were cuzlified to trensmit the Lzw and
more than a thousand students to expound it. Among them thirty-eizh

became Tamed as masters of the Lz, Only Seng-jul (f%'%-) end Tsunz-mi

93

! =5}

are reported to have atfained the true deep mearning of Ch'ens-luan
end the latter, eventually, beceme considered the fifth patriarch of the
Teun--ni(720-341)7" holds a special position in Chinese Buddhism.
“ven tioush he was revered es the fifth patriarch of the Hua-yen school,
e var also portraved as an inheritor of the Ch'an trzdition. Te was a
men vho wes "able to earn an inter-reli~ious and inter-sectarien reputa-

ndo

tion and respect.

Cn ox uJ”Q“;ym," T'ouny P20, LVITII, 1972,

.
a him 2z a Iuo~
‘s Zor the former -roup, cSee °un“~hao—senf—chuan, 0D, cite.,
741=T74%03 Do=tou=tlun=chi, op._cit., T. 49, D. 233c, etc.; 2n
latter groud, cec To=tsu-li-~tei-t'unc-tsai, on. cite, Te 49, Do, £3°0
€3%2; Yin-—te-chuin~ten~—1u(¥4% ¥ k€A%, The Trzncmizsion of the Lamp),
ed. *y ao—'u_g, ., 51, pPP. 505¢-37Cb, etc. A ind of autobio ravhy is
»v'-»~-chm'—w—om-cﬂﬁo(lﬂ»‘*fi THEY ), 05, 143 and

=~
£n

—71ao—7nb ~ch'20(8% ¥4, T. 25, p. 57€c-57%z=.
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He first studied the Confucizn classics up to the age of
seventeen, but to his disappointment he was dissatisfied with the answvers
which these classics offered %o his ultimete guestions. He btercan studying
Buddhism wh he was eisht i A wenh:

ism when he wes eighveen and continued to do so until he was twenty-
three. For the next two years he returned to the study of Confucianism,
perhaps to prepare himself for z public carecer in accordance with his
family's expectations. His writinzs, especially the Yizr-jen-lun(4& i,
96
The Original lNzture of lian) show that he kad a thoroush undersianding
of Confucianism,

AT the age of tventy-seven, vhen he by chance attended sermons
delivered by a2 Ch'an monlk, Tao—yﬁanﬁﬁla ), he wes fully converted %o
Buddhism and renounced the worldly life to become his disciple. This

' 1- ~ + Lroliad:®Y appt  -ila~e © 3 . e s
Ch'an mon' belonsed to the Ho-tse(f:¥ ) sect, whose founder wes 3hen-hui
(@é@ )s the well-lmowm champion for the Southern school of Ch'an. Tsunc-mi
learned not only from this monk but zlso from thisc monlk's mester Wel-chunsg
M@ . 97 . ' A - . ,

( L,u‘) for 2 while, Tris Ch'an influence on Tsun_-ni later emerged acz
an inte-xrzl part of his thousht.

When he was still a member in his master's monas

invited to a lasmen's house vhere he found a cony of the Tian~-chich-chins

>ct Enli:htenment). e ves oo iporessed Ly it thot teers

iy
[
4]
I3
k4
D]

(The 3dira o

flowed from his eyes. The influcnce of this zuirz on him was tremendous

See below note 100,

97E‘or tne controverzis2l inforration zbout this mon': =2nd his

relation to Tsunr-mi, see Jzxn, "DTounz-mi, iz Anel-cis of O

op. cit., vr. 9f.
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.

and enduring, so much so as to make him devote uns paring and indefatigeble

efforts in preaching and writing on it, just as Ch'enc-kuan did on the

However, the most important event occurred at the ace of thirty
vhen he came to read and study Ch'enc=lmuan's commentary on the Avetemsale—
sutra. The teaching found there seemed %o him so profound and interesting
net he started to lecture on it. After corresponding with Ch'eng-luan
2 feu times he decided to become his disciple. In 812 vhen he was thirty-

o, ke met his new seventr-four year-old master, Ch'en~-luan, under whom
H < o ? < ’

spent the next two years studying Hua-yen philosophy. Thereafter, he

—
b

remained as a ‘ua-yen scholar until his death 2t the zze of sixty-two.
souever, he never abandoned the Ch'an tradition, but rather iried to
. . . 5 P rh =
harmonizc the practice of Ch'an with the theory of Tue-yen{MF%-3%4), and
J o ’

his

iz wns apprecizted as his unigue contribution to Chinese Zuidhicn,
fact iz clcexrly chown in his literary activities, ithich covered both Ch'an

- T - -
od un-ven.

ag

. . . . Al s N ' - <
Xmong hic various weoitin-os, uhich vere over two hundred fasciclen,”
the mest important vwere his commentories on the Yuen-chush-ching, a2nd his

- - . A 3 g - -
famous Kuei-fens lon-Jo C"l'?u;—-'(lf;'-anf(%;f % 1y i y, The Ch'an Trinitalze of

DL 2% .
Tuei~fem Fonastery) or better lmown as Ch'an—iiien chu-—ch'uan—chi( 3% R

Vien-jen-1un

a
%% , Trrious Iuplanationz on the Source of Ch'an),9/ the

" The teny ic lost but itc nee cuxrvives with the title Ch'an
—-Gom chu—zh'uon~-chi beren(FI0 ), no. 2215, ‘in zvmotated Zr-lish
+tranclzvion ic coming forth from . an, wiile zome excervis from it
sre found in hic opn., cit., . 3 recent Japzrese translztion was
done by S. lamzva, Zen no Gorolmu, Toiz-0: Chilumz Shoto, 1971), pp.
1-2£3.
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00
(% A3 ﬂ‘)! and the Commentary on the Hua=yen Fa-chieh-luan-men(:¥ ¥k

o2 5epg), 107
With Tsung-mi, the formal linease of Hua-yen as a school was

'

broken and there appeazred no other patrizrchs, The main exfermzl reason
for this break is that four years afier Tsuns-mi's death, in 545, there
brolie out the so-called Hui-ch'ang persecution which swept ewvey elmost
2ll institutional Buddhism and marked a pivotal point in the history of

2
Buddhism in China.1o— Purthermore, there folloved the Period of the

K]
i

ive
IWnasties(i({ ), which was characterized as a time of chaotic confusion
and social disoxrder.
ter the Tui-ch'ang persecution and the confusion which followad

it, the dominant Buddhist school in China was the Ch'an sect. This cect
could survive such oppression primerily because of its infependence of
guch externals as scripture and imz-es, vhich are so vulnerable under such
circumstances, and because of its emphasis on productive manuzl labour,

ich vitiated the chzrmse thzt monits were parasites on Society.1o5 It

L o1
vooul

ne

should be remembered, however, that thiz does not mesn tha

philosopiy as such was completely abolished from scholzrr circles of

Ve i

1001, 45, no. 1836, pp. 707c~710c. An Tn~lish trzuclation of
the text is found in “m. Th. de 3ary, ed., The Iuddhist Tradition (iew
Yorl: The liodern Livrarv, 1969), pp. 179-196, OJee 2lso in Gemmen, Fans
Zros, "Youngmi's Yuen-zon-lun, eine Abhandlung Uter den Urcpruns des
Ilzncchen aus dem Iznon Aec chinesischen Buddhismuc," lrchiv fUr Relipsionz-
icoerdnaft, Bd, XIT (1909), to. 491-332,

00, 5, no. 1824,

102 - . .
Tor det=2il, see II, Ch'en, c». cit., 0. 22(-237,

s, ivid., p. 363¢.



Buddhism, On the contrary, it continued %o exert its influence to
a great extent on Buddhist philosophy in particular and on Chinese

tlhought in ~eneral, as will be shown in 2 later chep

9



PART TWO

THE DHARMADHATU DOCTRINE IN THE HUA-YEN SCHOOL



INTRODUCTORY

In an earlier chapter a brief effort was made to see how the idea
of dharmadhatu was understood in Indian Buddhist literature. In addition
to gaining some clearer picture of the dharmadhagg idea in India, it was
also found that no Indian school of Buddhism ever developed the doctrine
on a full-fledged, systematic scale. As will be clear later, it was
in the Chinese Hua-yen school that the dharmadhatu doctrine was most
fully and systematically developed, so much so that the school was some-
times called "dharmadh3tu school."!

What, then, is the dharmadhstu dectrine in the Hua-yen school?
Before going into a discussion of the dharmadhatg doctrine, however, one
may rightly ask here what is meant by the term dharmadhﬁtg in Hua-yen
philosophy. Tu-shun, the first patriarch of the school, and Chih-yen,
the second, did not try to give a clear-cut definition of "dharmadhatu
even though their whole essays were concerned with this cardinal concept.

As far as we know from the extant records, it was Fa-tsang, the
third patriarch, who first tried to define this term. According to his
definition, the dharmz in the compound word dharmadhatn has something to

do with "self-nature,” "law" or "regulation" and the like; whereas ghatu

1See above Introduction, p. 6, note 12.
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means cause, nature or essence, and differentiations., In his own words,
it goes as follows:

Eg(dharma) has three meanings: 1) that which
upholds self-nature, 2) the law or regulation,
and 3) the meanings corresponding [to these
two}; chieh(dhitu) has also three meanings: 1)
the cause by which the holy way comes into
existence, 2) the nature [or essence] upon which
all dharmzs are dependent, and 3) the differen~
tiation by which all the characteristcs appear-
ing in dependent origination are possible with-
out confusing each other.<

Fa--tsang here does not give any indication which meaning are primary

and which of lesser importance. He does not even give the meanings

of the compound word dharmadhatu. All that is seen in his definition

is that "dharmadhatu" has something to do with both the underlying essence
and the manifestations particularized or differentiated in accordance with

the principle of"dependent origination"(pratityasamutpada).

A clearer but similar type of definition of dharmadhatu is found
in the writings of Ch'eng-kuan, the fourth patriarch of the school.3 But

his more straightforward definition reads: "The deep dharmadhatu is the

%pranehsiian-chi, T. 35, p. 440b, 11. 9ff, "Hfz4 - 2 34a4e
SRUME it SARc A -ZRKRMAETR .. =R PRIt pp kB

:-:ﬁ;/;?’?s‘ﬁ 28k 19 248 5L." The meaning of "¥&" is not clear to me.

36f. Ta Hua~yen-ching liao-ts'e(AEHME L% ), T, 36, p. 707c.
Here it is said: 'What is meant by the dharmadhitu(fa-chieh)? Fa(dharma)
means rule and its observances Chieh(dhétu) means two things: 1) from
the standpoint of the phenomenal world it means differentiation, for it
particularizes according to particular phenomena, and 2) from the stand-
point of the noumenal world it means nature or essence, for the essence
of all dharmas is immutable."( BA R AL L Bhh=-& -t9335L 227
Ak PRTAII =Pt K AR B A W e 2 B85 "
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substance of Mind of all the Buddhas and sentient beings."4 When Emperor
Hsien-tsung('§ % ) of the T'ang dynasty asked him, "What is the dharmadh3tu?®
he also answered: "The dharmadhatu is the substance of the nature of all

5

tr

sentient beings.

Tsung-mi, the fifth patriarch, in his commentary on Fa-chieh~kuan-

men, borrowed Ch'eng-kuan's definition: "the one true dharmadhatu is that
vhich includes the myriad things and this is the One-M'ind."6 Tsung-mi
further said that "all the Buddhas, all the sentient beings, body and mind,
and Buddha lands, 211 of these are the essence and function of this

gharmadhatu."7 In his preface to Tsung-mi's commentary on Fa-chieh=kuvan~

men, P'ei Hsiu(¥£4A) said that he had heard Tsung-mi saying that "dharmadhatu

4T¢ 45, P- 67230 "voo ‘;gai%é ?#{%{&%i I\.‘r“ét’_’.."

I Potguat *ung=chi, T. 49, r. 381a, 11. 6f. "3h®% Eizlisdte ©

Cf. also Fa-chieh-hsian-ching, T. 45, pp. 672c~673a. Hua~yen-ching hsing-
yiian-p!in-shu, Esi Tsang-ching (Supplementary Tripitaka in Chinese) (Taiwan,
reprint 1967 from Manji aokuzokvo) vole. 75 Do 249b, ¢, etc. (Hereafter

Hsu Tsang-ching will be referred to as HTC.

6Chu Hua~yen=fa-chieh-kuan-men, T. 45, pe. 684b, 11l. 24f, "ixoft
-hAE WIRUBAHE-

TIbid., p. 684c. " -323hi®- P HELGCDL -~ Rr B R b, "
Tsung-mi was also careful to define the ¢harmadhatu in contrast with the
tathagatagarbhe by saying: "The nature of gbgrmadhdtu and the tathigatagarbha
are identical in essence but different in meaning. The difference is two-
fold: 1) in terms of sentient beings it is called the tathégatagarbhaj
while in terms of non-sentient beings, the nature of dharmadhatu., This
is the difference between the "buddha-nature" and the "dharms-nature" as
explained in the Chlh-lun(Mah1—pragnanaram1ta«sastra) _y‘If the term
dharmadhatu is used, it refers to [the state in which] sentient beings
and non-sentient beings are interpenetrating and mind and mind-object are
undifferentiated; if the term tathagatagarbha is used, it refers only to
the pure original Scurce and the substance cf mind of all the Buddhas and
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is the true substance of the myriad phenomena, the original source of
the myriad practices, and the 'fruit-ocean' of the myriad virtues.“a'
He himself added that it is "the original essence of bodies and minds
of all sentient beings."9

These are some examples of the definitions concerning the
dharmadhatu that can be found in the works of the Hua=yen patriarcha. In
their definitions, it is noted that they did not understand "dharmadhatu®
in the etymological sense of the Chinese translation, "fa-chieh." They tried
to define the term in the frame of Buddhist, more specifically, Hua-yen,
philosophical tradition. It is because of this that in spite of such a
simple, even one-sided, Chinese word, "fa-chieh," "the world of law," the
term was understocd as having notably flexible connotations such as "cause"
(1), "nature" or "essence"(tt), "substance"(4#), "One=Mind"( - ),
"original source"(#3:% ), and the likes, The dharmadhatu, in this case, was

interpreted as the underlying reality or principle from which all

the sentient beings. Ta-fang=kuzng-ylUan-chieh-hsiu~to-lo liao-i-ching-
ligo=shu—chu( *F% 5% T RS AAY )s Te 39, DP. 535¢, 11, 22-26,
"L ek W ER L3 BAL T -ARREE AR B H50ENE RS 1%
B2 8 RIS W B RN R4 RRIRA 232550 L 3T 5% v "
"Chih-1lun" here refers to the Ta~chib~tu~lun{ %4 %3 ), T. 25, no. 1509,
ascribed to Nigarjuna and tr. by Kumarajiva in a hundred fascicles. Forx
detail, see K. Verkata Ramanan, Nagarjuna's Philosophy - as Presented in
the Maha-Prajfidpiramitd-Siatra (Rutland, Vermont and Tokyo: Charles =,
Tutle Ce. Inc. 1966), and a French translation done by E. Lamotte, Le
Traité de la Grande Vertu de Sagesse de Nagarjuna, 3 vols. (Louvain:
Bureaux du Muséon, 1944, 1949, & 1970).

8Chu Bua-yen fa-chieh-kuan-men, op. cit., p. 683¢c, 11l. 5f.
"$EEE2L &G BT8R BB E0."

ITbid., p. 683b, 1. 4., " —skEtwided.”




particular phenomena are manifested or transformed. In this sense,
"dharmadhatu” seems to mean first "the element of all dharmas," "the
cause of all things," "“the essence of all things," and the like.

On the other hand, it was also described as "the one true
dharmadhdtu"{ - § 33 ® ) which "incluvdes the myriad of things." In this
case, "dhurmadhatu" seems to indicate primarily something like the Universe
which embraces the totality of things. Consequently, it might be called
“the realm of all dharmas," "the All-embracing," "the ground of all,"
or "the totality" itself.

It should be noted, however, that the dharmadhatu doctrine in
Hua~yen philosophy cannot fully and properly be dealt with merely by find-
ing definitions of it, for Hua=yen philosophexrs did not occupy  them~
selves with definition. They were not interested in formulating a theory
regerding the conceptual nature of dharmadhatu. Whether it be called the
Absolute, the Ultimate Reality, the Esserice, the Totality, or the All-
embracing, the definition of the term was not the main business of the
Hua~yen school. Their interest was not in the dharmadhatu per se, but,
as will be seen later, in its function--=its various aspects and their
interrelationships. Rather than discussing what it is, penetrating into
how it functions was the main focus of their discourses. By the term
nfunction®(M ), they meant the "infinite interrelationship" of all charmas
in the Qparmadh%ﬁg, and this was, in the Hua-yen technical terms, the

"dependent origination of dharmadh&tu“(dharmadhituupratityasamutapida).10

1O"PratItyasamutp5da" can also be translated _as "dependent
co~arising," "dependent co-origination," "interdependent crigination,” etc.
Throughout this study "“dependent origination" is used for pratityasamutpada

or,in Chinese, ylan-ch'i{tk %t ).
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Historically speaking, it was Tu-shun who for the first time
associated the doctrine of dharmadh3tu with dependent origination. In

the summary remark of the second section of his Fa—chieh-kusn-men, he

said that all the ten items of truth concerning the dharmadhatu in the
section were, in fact, grounded on the principle of "dependent origina-
tion"(.%%‘,%}).ﬁ This means that to see the truth of dharmadhatu is to
discern the truth of dependent origination; this particular truth of
dependent origination, in this case, is "the dependent origination of
dharmadhatu"(3%% 44% ), for it is considered here as being applied
particularly and exclusively to the dharmadhatu. At the same time, to
put it otherwise, the dharmadhatu here is also "the dharmadhitu of
dependent origination™( %% %1 3%% ) in the sense that its truth is grasped
only in terms of dependent c:r.'igina‘t;icn.12 In short, the dharmadhatu
doctrine in the Hua-yen tradition was from the outset the doctrine
concerning a particular type of dependent origination theory which was

regarded as being applied to the interrelationship of the various components

e, 45, p. 653, 1. 12.

1211 the Hua=yen Wu-chiao-chih=kuan(## 2% #2 ) which had
traditionally been ascribed to Tu=-shun until Yuki argued that it should
be Fa-tsang's work, dharmadhidtu-vratityssamutpida(h® i ) and pratTtys-
samutpada~dharmadhitul ¥& 41 342 ) are used as interchangeble., Cf. T. 45,
Pe 512b, Here appear the phrases: "entering the great pratityasamutpada-
dharmadhatu( A & 82 3%% ), (line 15), and "entering the dharmadhatu-
pratityasamutpada( A A% &t5 ), (lines 18 and 21). It is also saids "If
there is an intuvition into the fact that dharmas such as rupa, etc. are
dependently originating, it is dharmadhatu-pratityasamutpida.?(l. 11z
£4HAR &F Bt 2 e 23028 R) and "nature and characteristics are
interfused and completely reduced into one moment, This is the reason why
seeing dharmas [as they are]} is entering the great pratityasamutpada-
dharmadhatu."(11. 20f,: +1f9%8 SERLAIR-TE A LA AR ah ke 5L B wae
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of, and in, the dharmadhitu.'>
The attempt to understand the dharmadhatg in terms of its various
aspects and their interrelationship rather than in terms of its essence,
reality, or entity was more explicitly expressed by Chih~yen when he spoke
of "the meaning of the gggggggﬁéﬁg which is the self-essence of the depen=
dent origination of the Ekayana"(One Vehicle, i.e., the Hua—yen).14 As
a matter of fact, it was apparently Chih-yen who used the term "dependent
origination of dharmadhatu” in the Hua~-yen sense for the first timec15

And this was such an important truth to him that the aim of his Hua-yen

I-ch'eng shih-hsuan-men, according to him, was to elucidate this truth,

which seemed to him to be the purport of the Avataﬁsaké~sﬁtra as well.

In the case of Fa~tsang such a tendency was most obviously set
forth when he stated that "the central theme [of the Avatamsakal is the

dharmadhatu of truth-reality(satyatz bhutakoti) which is the dependent

origination of cause and effect(hetupghala)."16 And he further elaborated

as follows:

13For a discussion on the development of the dependent origination
idea through Buddhist history, see Pt. Three, ch. I.

M’Hua-yen I-ch'eng shih-hsuan-men, T. 45, p. 514a. “-dEsbRbBLTL"

15Historically the first who used this term is Bui-yian(Z% , 523
592), who is different from the man of the same name (334-416) of the Lu
Mountain. But he did not use this in the way Chih-yen did. Cf. Kamata,

op. cit., pp. 538f.

16T°an—hsﬁan-chi, T. 35, ps 1202, 1. 23, and HTC, 4, p. 45b. "1
Faek PFRALB F " Cf, Chih-yen's statement:s " @R &hiAr 525 4% &R
in T. 35, p. 14c, 1. 5. See Kawada, "Dharmadhatu," op. cit., p. 855(22).
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The dependent origination of cause and effect
surely has no self-nature, and because of its
having no self-nature it is the dharmadhitu

of truth-reality. The truth-reality of
dharmadhatu surely has no fixed nature [of its
own}, and because of its having no fixed nature
it establishes the dependent origination of
cause and effect. Therefore, these two are not
two but one and the same truth of non-obstruc-
tion apg sovereignty, and this is the central
theme.1

What is clearly seen from this account is that for Fa-tsang too the truth
of dharmadhatu was none other than the truth of dependent origination.

This basic premise is repeatedly expressed in his systematic explanations
of dharmadhztu. To take a few examples, when he summarized the fundamental

teachings of Hua-yen philosophy in the Essay on the Golden Lion, "the

elucidation of dependent origination"(ef %4t ) was the first item among

]
the ten in the article.1' In the conclusien of his Hua~yen=ching chi-kuei

he also said that all the truth he expounded about the dharmadhatu therein
wvas Y“one great principle of dependent origination."19 Furthermore, the
title "ten mysteries”(+ % 71) or "ten mysterious gates" formulated by Chih-
yen was changed by him as "the ten-fold mysterious dependent origination"
(+3% ¥%&), Moreover, the theoretical ground for it was to him "the six
meanings of dependent origination in the causal aspect"( &2 ®P9: #y; ) and

"the mutual relisnce in dependent originat;on"(ﬁ&i&#ﬁé).

17Ibid "HESB PR 5:{, P00 PR R TR E AN HEedL
BPRMBEL R *’mw:«v(i—fm B iLeon g

18‘1‘. 45, pe 663c. In the Hua-yen-ching i-hai-pai-men, the discourse
of this topic comes first out of a hundred. Cf. T. 45, p. 627b.

19T' 459 P« 5690’ l. 80 "J‘@/\ 'ﬁﬁq-«‘t""f; v

N
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Such an attitude was accepted by Chfeng-kuan and Tsung-mi.
Ch'eng~kuan pointed out the relational or functicnal aspect more vividly
when he said: "this sutra takes the inconceiveble dependent origination
of Qparmadhﬁtu, the cause and effect of the truth-reality as its central
theme.... This dependent origination is called the great function of
essence,"20 The important truth for him too was this "great function"
(t\ﬂ) of the Qgégggggégg, not any static substantial entity itself. For
TPsung-mi this great function was also called the "wondrous function"(4yd )
which can not be dealt with in the aspect of substantiality.21 In this
light it is no wonder that there are found so frequently the terms "power
and function"(A® ) or just "function"(®w) in Hua~yen writings.22

The Hua~yen philosophy of dharmadhatu is, likewise, a specific
type of dependent origination theory. The dependent origination, in this
case, is, as will be seen, a theory of "interrelationship" of the components
of dharmadhatu, the components being most frequently represented by 1li and
shih or noumenon and phenomena,g3 The Hua~yen philosophical discussions,
therefore, centered around the "interrelationship" of these itwo: relation—

ship between li and shih and that between shih and shih, which they called

20'I‘he Hua~-yen-ching ligo-ts'e, HTC, 4, p. 445b. " 2t &%y, 3&2_&@%—\1

EOR AL AEe. . tE D 4R A D"
210, 45, p. 687b, 1. 7.

22For example, see T. 45, pp. 503b, 1. 103 514b, 1. 295 515¢c, 1.
29; 597a, 1. 63 627a, 1. 283 631bcs 665a, 1. 10; etc.

23For the meaning of the terms 1li and shih, see below pp. 114ff.
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"dharmadhatu of non-obstruction of li and shih"™(li-shih wu-ai, 39 ;{Ez,x&t)

and "gharmadhatu of non-obstruction of shih and shih"(shih-shih wu-ai,
2% 53, respectively.

Our study of the Hua~yen doctrine of dharmadhitu, therefore,
should be directed to the questions such as how the Hua-yen philosophers
understood the "infinite interrelationship" of things, how they expressed
this relationship in religio-philosophical terms, and how they systematized
it within their own context.

In pursuing these questions throughout the present part(Part Two),
attention will be focused on an examination of the development of the
dharmadhatu doctrine as presented in the writings of the Hua~-yen patriarchs.
It will be argued that the doctrine can by and large be said to have been
1) founded by Tu-shun, 2) formulated by Chih-yen, 3) systematized by Fa-
tsang, and 4) elucidated by Ch'eng-kuan and Tsung-mi. The examination
here will be mainly dezcriptive and analytical on the basis of the texts. The
philosophico-religious meaning of the dharmadhztu dectrine and its histori-

cal context in Chinese thought will be discussed separately in Part Three,



I. THE FOUNDATION OF THE DHARMADHKTU DOCTRINE LAID BY TU~-SHUN

The foundation of the dharmadhatu doctrine in the Hua-yen

school was definitively laid in a short treatise, Fa«ohiehekuan-men(yiﬂ.

74 , the Gate of Insight into the Dharmadhétu), which has been ascribed

to Tu~shun.1 The importance of this little religious tract cannot be

1Tuyshun's authorship had been accepted until this traditional
view was questioned in recent times., K. Sakaino, for the first time,
argued that the real author of the Fa-chieh=kuan-men was Chih~-cheng(%iz ,
559-639) instead of Tu-shun. (For the references concerning the author-
ship of the Fa=chieh-kuan-men, see those in the section on Tu=-shun's
foundership, Pt.0ne,ch, III.j D, Tokiwa supported the traditional position
of Tu-shun's authorship, which was again challenged by S. Suzuki who thought
that the text was originally part of Fa-tsang's Hua=-yen fa-p'u=-t'i-hsine-
chang(%}}%ﬁ%‘ﬁ&»w% » The Awakening of the Bodhicitta), being extracted
by Tsung-mi. R. Yuki recently substantiated the traditional opinion on
historical grounds., This last theory of Yuki was accepted by many as
definitive. See X. Kimura, "Who was the Author of Fa-chieh-kuan-men" (in
Japanese), Shukyo Kenkyu, 41-195 (June, 1968), ppe. 50ff. But K. Kimura
has raised further questions arguing that the text was taken out of Fa-
tsang's above-mentioned work by someone he declined to specify. Ibid.,
PPe 47=T4, especially pp. 60-64. Yuki, in answering Kimura, has made
several points in favour of the authorship of Tu-shun in his recent article,
"Kegon no Shoso Tojin to Hokkai Kanmon no Chosha tono Mondai' (The Question
of the Founder of the Hua=-yen schocl, Tu=shun and of the Author of the
Fa-chich~kuanenen), Indogaku Bukkyogaku Kenkyu, XVIII, 2 (1969), pp. 32-38.
Unless we have more substantial evidencs against the traditional position,
it would seem hasty to completely discard it. This view was shared by
H. Ui, Bukkyo Shiso Kenkyn (4 Study of Buddhist Thought) (Tokyo: Iwanami
Shoten, 1940,1966), p. 287. In addition, it is quite difficult to believe
that Ch'eng=kuan or Tsung-mi deliberately excerpted a part of Fa-tsang's.
work and ascrited it to Tu-shun, or otherwise that they were deceived =o
completely 2¢ to write their own commentaries in the belief that it was
Tu-shunfs work. See T, 45, p. 672a, and p. 684c. In short, on the basis
of both external and intermal evidence such as given in Yuki's argument,
it is not unreasonable to accept Tu-shun's authorship of the Fa~chieh-kuan-
men. Moreover, since we are dealing with the text rather than the author,
the question of authorship itself is not of crucial importance to this study.
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over-emphasized, for it has been a source of inspivation throughout the
later development of this doctrine. There is some controversy concerning
its authorship, but as Gyonen(3k2#., 1240-1321), the most comprehensive
Hua=yen scholar and monk of thirteenth century Japan, rightly pointed

out, this work has been the "fundamental text" upon which all subsequent
Hua~yen philosophy was based.2 As will be clear later, the idea of 1i and
shih, their mutusl identification and interpenetration, the classification
of teachings, and so on are all found in their primitive forms in this

3

germinal worke.

What is the reason the Fa-chieh=kuan-men has been considered as

such an important work? As its full title Hua-~yen Fa-chieh-kuan-men

indicates, it is a work based upon the Avataﬁsakamsﬁtra.4 The Avatamsaka-

sutra, as has been seen, is such a voluminous text that average people
could not even get through it, and if they did, its highly discursive

and diffuse nature would hinder their understanding of its message. The

2Cf. a similar statement made by Garma C. C. Chang: "The most
original and important piece of work in the literature of Hwa Yen[Hua-yen]
Philosophy is no doubt Tu Shun's Fa Chieh Kvan, On the Meditation of
Dharmadhatu. The germinal thoughts and characteristic approach of Hwa Yen
Fhilosophy are clearly visible in this essay. The four famous masters sube
sequent to Tu Shun...all gained their inspiration from this essay and wrote
their works following the principle and arguments laid down therein." Gp,

citey Pe 207,

3Hokka5.mgikyo(;t>?.~&z% ), Dai Nihon Bukkyo Zensho Kegon Shobushu
(red 45742 T 1834 ), De 300b: "EFABE- A Aals e -R MR
A more easily accessible text is found in Kamakura Kubulkyo(#88 8 #4% )
Nihon Shiso Daikai, No. 15 (Tokyo: Iwanami Shoten, 1971), p. 424; its
Japanese transliation by S. Kamata, p. 292,

4Cf._T. 45, p. 672a, 11, 24f. Here Chfeng-kuan says that the
Avatamsaka-sutra is the "gltra depended upon'(#11%28%) and the Fa-chieh=
kuan-men the Yinsight which depends" on it (4E4<27%L ),
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Fa-chieh~-kuan-men was an attempt to grasp the gist of this huge text.

It was a systematic rearrangement of the subject-matter loosely express-
ed in the sutra. Its author, having fully uvnderstood and digested the
contents and intents of the Avataﬁsaka, tried to lead people to the same
goal toward which he thought the gﬁggg was attempting to guide them.
This idca is explicitly expressed by P'ei Hsiu when he wrotle in his

preface to Tsung-mi's commentary on the Fa-chieh-kuan-men as follows:

Although this sutrs [the Avatamsaka-sitral
is circulating in the world, few can fuily
understand it. The Monk Tu-shun lamented:
"Great indeed is the sutra of dharmadhatu.
Unless one has advanced to the [bodhisattva's]
stages, how can he understand its words and
see its truth? I will establish a gate to
it and let it be shown." Hence he wrote the
Fa~chieh=~kuan{-men] in which he established
the three-fold gate... thereafter that they
mzy enter into the dharmadhatu of the
Avatamsaka [~sutral.?

The same idea is seen even more clearly and concisely in a statement made
by Ui-ch'8n{% % , 1009-1101), a Korean prince and monk who had a thorough
knowledge of Buddhist literature through his extensive collection. When

he introduced the Fa-chieh-kuan-men in his catalogue, he saids

HBence in summing up the Avatamsaka-sutra,
he [ Tu-shun] wrote the Fa-chieh-kuanf-men},
in which the entire purport is embraced in
terms of three gates. The text, though not
more than a few pages, complete;y prgvides
the true meaning of the whole gutra.

z Aialded

P, 45, p. 683b, 11. 188f. " rebT M eTite A Ok 2
7R FHR DAL

I
$ro AHSE20e Bat g (it YK BIRE 2TM e
Bk S A RAAR S

SRl B gy D 1243 TADROBRALIARI PERES T
AL i.a& Ia k‘h'\ﬂ"’.}ii&..“
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Prior to the Fa-chieh-kuan-men, of course, there had been many

studies of the Avatamsaka-siitra, especially, as mentioned before, in the

circles of the Ti-lun school. Most of these studies were, however,
vord~for=-word explanations of the sentences of the §ﬁ§£§.7 The Fa-chieh=-
kuan-men is completely different from them in that it has nothing to do
with a verbatim commentary on the text of the sutra., It is rather an
overarching "gate" or "gateway"(@gp,?ﬂ } to the very essence of the bulky

Avatamsaka=-sutra. It reveals the focal point of the sutra and shows how

to attain the goal the sutra describes as ultimate.

As a matter of fact, such an approach to particular sutras was a
newly developing method at that time. In the Sui-T'ang period there
emerged a tendency to try to grasp the mezning of the somewhat abstruse
teachings of a given canonical work by reorganizing or rebuilding them
into several items of insight(&ggy,ﬁﬁ). This tendency had actually an
epoch~making significance in the history ?f Chinese Buddhism because it
marked the stage of the so-called '"independent growth" of Buddhism on

Chinese soil.8

The Fa-chieh=kuan-men itself, however, is the mest outstanding

Tpor example, see Hui~yian's(#% ) Shirti=ching=lun-i=chi( ++ &g
3% %2t ) and Ling-pien's(E #% ) Hva-yen-ching-shu( % 7 &% ¥ ) which are
said to have been in one hundred volumes. See Yung=-t'ung T'ang(:® W),
Han Wei lianm=chin nan-pei=-ch'ao fo-chiao shin(:E 28 % &t &g @31 d),
2 vols. (Shanghai: 1938, reprint Taipei: 1968), p. 546,

8This tendency and its historical significance in making Buddhism
a truly Chinese religion was discussed in Part One, ch. III, A.
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example of this tendency.9 Moreover, this first resystematization of the

Avatamsaka-sutra, together with the sutra itself, cnabled the emergence
10

of the Chinese Hua~yen(Avatamsaka) school, - and provided the cornerstone
for the foundation of Hua-yen philosophy, especially as regards the
doctrine of dharmadhatu.

In view of these historical considerations, it becomes clear

that the Fa-chieh~kuan-men is well gualified to serve as a base point in

our study from which subsequent developments of the gharmadhatu doctrine
can be measured and understood. If the work is to be thus fundamental to
this study, a more extensive examination and analysis of it may be called
for.

Let us now see what the Fa-chieh-kvan~men says about the dharmadhatu.

What should be noted first is that it never touches on the question as to
what the dharmadhdtu is in itself. Instead of inculging in a scholastic
exposition of the concept of gggrmadhatu, it tries to lead people to have
"insight" into the dhermadhatu for themselves. Its principal attitude is
that the gharmadhatu is not a thing to be talked about, but a truth and
reality to be meditated upon and "entered" into.

This attitude is clearly seen even in its title Fa=-chieh=kuan-men.

"Fa~chieh" is a translation of ¢harmadhatu; and "kuan" means criginally

9Cf. Re Yuki, "Zui-to no Chugoku=teki Shin-bukkyo no Ichirie
toshite no Kegon Hokkai Kanmon ni tsuite" (Concerning the Hua-yen Fa-chieh-
kuan-men as an Example of the Systematization of New Chinese Buddhism in
the Sui-T'ang Period." op. cit., op. 276=281,

10See above Pt. I. ch. III.
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"to behold," "“to gaze," “to see," "to observe" and so on. But in Chinese
Buddhism kuan carries a special meaning,11 for it is a translation of the
Sanskrit word vigaéxana, which basically means "correct insight," "clear
observation," discerning," "vision," and the like.12 Furthermore, it is
nystical contemplation, undistorted intuitive seeing, and even mentally
entering into the truth.13 What the title indicates, therefore, is that
the dharmadhatu is none other than the object of such spiritual insight
14

and observation,

In what way, then, does the Fg—-chieh-kuasn-men see, or more

precisely, ask people to see, the dharmadhatu? It recommends "three-fold
insight"( = % ¥) into the dhermadhatu. This is, according to the text,
the insight into:

A. tgg True Emptiness,
(8 %%)

B. the non-obstruction of li and shih, and

(525 & B2Hy) .

Ce the all~pervading and all-embracing [shih].
(Bes )

11This kuan is usuvally associated with chih(u , éamatha) which
means "stopping, tranquillization, cessation, etc." of one's physical and
mental disturbance. The doctrine of chih-kuan was especially emphasized
by the T'ien=t’ai school in China., Cf. Chih-i's Mo=ho Chih<kuan, T. 46,
pp. 1-140, and Hsiao Chih-kuan, T. 46, pp. 462-73.

1ZCf. Edgerton, op. cit., P. 491. For the meaning of kuan,
especially in Shan-tao, see Julian F. Pas, "Shan~tao's Interpretation of
the Meditative Vision of Buddha Amitayus," History of Religion, vol. 14,
no. 2, (¥ovember, 1974), pp. 96-116, esp. pp. 101f,

3cf. Soothill, op. cit., p. 489a.

14Cf. Kamata in Kegon Shiso, op. cit., pe 421. Here he said that
when the kuan~fa(fi3% ) is mentioned in Hua-yen fa actually means the
dharmadhatu.
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From this it is observed that to have an insight into the dharmadhatu,

according to the Fa-chieh-kuan-men, is to see, in a spiritual vision or

meditative observation, the gharmadhatu in terms of the "interrelationship"
of its components, which, later in the Hua-~yen tradition, was designated
as "depandent origination of dharmadhatu,."”

In each of these three sections there follow ten items, thus
forming thirty altogether., The dharmadhéﬁg, in other words, is seen in
terms of thirty different ways. But the number "ten" should not be
accepted at its face value. This number was considered by the Hua-yen
school as a perfect and auspicious number which embraces everything in
itself, and thus almost every categorization or classification adopted
this number. In Hua-yen writings it is repeatedly mentioned that the
number ten symbolizes "inexhausibility" or “infinity"(%% ,?-%ﬁ) because
it is the "perfect number"@é]%t).15 Therefore, the "ten" in this schenme
must be understood fto have a symbolic and didactic value rather than a
numerical reality.

The first section in this insight, namely, insight into "True
Emptiness," deals with the two aspects of the dharmadhatu, i.e., ”form16

and emptiness," and their interrelationship, This is in fact a schematized

15Cf. for example, Chih-yen's Hua-yen i-ch'eng shihmhsﬁan-men,
Ts 45, P 515¢c, 1. 253 Fa-tsang's Wuw=chiao=chang, T. 45, pp. 5030, 1. 2,
50%a¢ 1. 12, 5072, 1. 12, etc.

rornm or matter( &, rups) here is used as representative of all
phenomenal things, just as used in the Vajracchedika-prainiparamita
(Diamond sﬁtra). It is used as representative of all phenomenzal things
because it is the first of five skandhas. Cf. T. 45, p. 652b. "4o&¥
ex & —In3h A IR )
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re-presentation of the truth of emptiness(éﬁgxaté) proclaimed by the

prajnaparamita(perfection of wisdom) scriptures.17 The only difference,

however, is that emptiness here is dealt with exclusively in relation to
form(gégg). In other words, here in this section, emptiness and form
are juxtaposed and throughout the section the mutual "relationship" of
these two is highlighted for contemplative observation.

This section is subdivided into four, and the first two subdivi-
sions are divided again into four, thus making up ten altogether. They
are as follows:

A. The insight into the True Emptiness:

1) Form is merged into Emptiness.,

(Ze%wann)

(1) Ferm is not emptiness, because it is Emptiness.,
(E2epT svp¥3L )

(2) sazme as above.
(3) same as above.

(4) Form is Emptiness.
(gergt)

2) Emptiness is understood as form.

(vgzmersn)

1Taf. Tsung-mi's view on this point in T. 45, p. 687a, 1l. 17££.

18Hereafter the text included in Fa-tsang's Hua-yen fa=p'uU=t'i=
hsin~c§§gg, T. 45, no. 1878 will be used for reference. DBecause there is
no interference from commentaries the text is convenient for through read-
ing and quick reference. The texts included in Ch'eng-kuan's and Tsung-mi's
commentaries are mixed with commentary, and thus it is difficult to have a
quick glance at the text. For a translation of the text, see Garma C. C.
Cheng, ©D. cit., Dpe. 205ff., which I have consulted but not depended upon
because of its highly questionable free translation.
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(1) Emptiness is not form, because Emptiness is form.
Tk wT e )

(2) same as above.
(3) same as above.

(4) Emptiness is form.
(Tevpe)

~

3) MNone-obstruction of Emptiness and form.

{(pEarsy)

4) Complete dissolution and non~attachment.

(sast®d#e)

In item one, "Form is merged into Emptiness,” there occurs three
times the seemingly paradoxical statement: "Form is not emptiness,
because it is Emptiness."19 As an explanation for such a perplexity it
points out two kinds of emptiness(% )}, viz., common-sense emptiness o®

T )020 Form

emptiness as a sheer non-existence(#(%) and True Emptiness(d&
is not emptiness as understocd on the common=-sense level, nor is it a mere
non-existence as viewed superficially. Form, from the higher standpoint,
is "True Emptiness™ itself, It is "merged" into True Emptiness, and is
never different from it, because all dharmas of form are ultimately without
independent reality or self-nature(g;hgggggézg).21 Hence, the fourth
statement, "Form is [True) Emptiness," comes as an affirming conclusion. .

Whereas the first item is a statement made from the standpoint of form,

0, 45, p. 652b, 11. 14£. " %7 e7% nep s L.

20To make this distinction in English translation, I capitalize
wE" if used in the latter sense,

210f, ibids, p. 652c, 11. 25f. "ALFB PR F R T 3 & KR I
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this item two is from that of Emptiness. But both of these together

constitute a succint representation of the Prajnaparamita Sunyavadin's

two~fold formula, "Form is Emptiness, and Emptiness is form™(riUpam

sunyata, stnyataiva fﬁpah)ozz These two items aim to make this truth

more impressive and persuasive through the use of seemingly paradoxical
and puzzling statements. Such statements are like a disconsonant note
in & piece of music used to surprise and awaken the dormant spirit.
Items one and two, according to the text, are given to help us
"to discern common-sense [knowledgel and develop true understanding."23
The mutual identification of Emptiness and form is hereby logically
established., But according to item three, this very understanding or
logic will be terminated and experience alone will be encouraged. Item
three, "Non-obstruction of Emptiness and form," leads one to the experience
of the bodhisattva, in which when he "observes the form, he cannot fail
to see Emptiness, and when he observes Emptiness, he cannot fail to see
form. And this is called +the dharma of one taste which has neither
hindrance nor obstruction."24 This means that the non~-obstructive mutual
identification of Emptiness and form is affirmed in one's own experience.
In item four, "Complete dissolution and non-attachment," comes

the culmination of the realization concerning the interrelaticnship of

, —
220f, for example, The Satasahasrika, para. 118, and The Heart
Sutra [ Prajnapiremitd~hrdaya-sutral tr. by E. Conze in his Buddhist Wisdom
Books (lizw York: Harper & Row, 1972%), p. 81.

250, 45, p. 652c, 1. 23. "1EiEERAR"

24Ibid., 11, 16f., "§B¢¥ 249 % BEE T prisarp-ofil
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Emptiness and form. The dharmadhatu in this aspect is completely beyond
empirical conceptualization. It is not confined in the realm of mutuality,
for it has nothing to do with the question whether Emptiness is identical
with or different from form. It is beyond such a category. According
to the text:

True Emptiness cannot be said to be either

identical with or different from form. Norx

can [form] be said to be either identical

with or different from Emptiness. All dharmas

are impossible, and this impossibility is

impossible; futhermore, this statement itself

is unacceptable. There is only complete

dissolution and non-attachment. It is not

a2 thing that can be communicated through words,

nor is it a thing that can be reached by

understanding. It is the realm of experiencea25

At this stage words and understanding recoil., All kinds of

verbalization or categorization are "completely dissolved," and there can
be "no attachment" whatsoever. In conjunction with this tremendous
experiential truth there can be nothing but absolute silence. It is so
totally transcendent to thought that it is, as the text says, only the
"realm of experience," the experience in this context being the direct
entering into the "essence of dharma"(:%4} ) through true and clear insight

of it.%8

Next comes the second section in which the Faechieh-kuan-men leads

251b1d., 11. 18-22, "3E T vER DR FAGL P A LT - bl
S 9 hte L h RS W 4453 AFZ P B st ik b 2 BAGIR
26Bere wRE =P =E4F. Cf, Jitzugen Kobayashi, "Kegon Kanmon
no Tenkai to Xyogaku no Hensen," Bukkyogaku Kenkyu, no. 20 (1964), p. 32.
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people to sez the dharmadhatu in terms of "ghih znd 1i in their
interfusion and dissolution, co-existence and anmihiliation, adversity

n27

and harmony. This is, it says, the theme of this section. As in

the first scction where the relationship of Emptiness and form was
observed, here it is recommen&ed that the aspecis of 1li and ghih and
their varicus mutuval relationships be discerned. 32ut uniike the former
section in which ®True Bmptiness" was emphasized snd estabilished, here

in the second gcoltion the stress is shifted fo the wore positive termw

1i, which Ch'eng=kuvan later called "wondrous Existence of the Tathata®

( C%:-g&rz 24 A ).28 Here the relationship of li and shih is observed in fen
items as follows

B, The iunsight irto the non-cBsiruction of li and ghih.

1) Li pervades shih.
;?'Jé_,z‘c-f'/

2) Shih pervades li.
(Bygatse) .

3) By means of li, ghih is established.
( /Kﬂ’bp )

B

4) Shinh is a2ble to veveal li.
{39 58s2)

5} By means of li, shih is destroyed.

(thee 3 )

Shilh is able to conceal li.
( 3 5 P re)

\

27To 459 Fe 652(}, l. 28. "’f‘%% 6‘552 A}tlﬁ"llﬂ

L4

f)
28n, 45, p. 6762, 1. 14.
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7) True li is nothing but shih.
(332e93)

8) Dharma of shih is nothing but li.
(%:hes2)

9) True li is not shih.
(&o2upd )

10) Dharms of ghih is uot li.
(5455 )

The first two items, "Li pervades shih" and "Shih pervades 1li,"
refer to the interfusion or interpenetration of li and ghih. But what
are meant by 1li and shih here? The concept of li-shih, especially the
concept of 1li, has been one of the most important ideas in Chinese thought
in genera1929 It is necessary, therefore, in this context to see briefly
how this concept developed in the history of Chinese thought and how
it was incorporated in the Hua-yen system.

The term li in the sense of principle does not occur in the
ancient Confucian classics. According to Wing=tsit Chan, li was used in
the sense of principle for the first time in the Mo~tzu(% 3 ).50 But
because the Moist movement soon declined in the fourth century B.C.,
there was no significant advance in the Moist philosophy. The early deve-

lopment of the concept, therefore, was mostly due to Taoist philosophy.

2%or an extensive study on this topic, see Ch'un-i T'a.na;sfé* 23),
Chung~Xuo che-hsueh yian-lun(#® #f4 4 % ), vol. I, on Yian-hsinz( %)
(Taiwan: 19568).

3ONecv-Confuc:.1'.3.:0:13111 etc.: Essays by Wing-tgit Chan (Hanover, N. H.:¢
the Oriental Society, 1969), p. 48. Ee refers to the Mo-tzu, ch. 23,
Ssu-pu_ts'ung=k'an(w#p% 4 ) edition 6:7b; ch. 3, 1:7a, 1:6b, 9:18a, 9:19b;
ch. 42, 10:9b; ch. 43, 10:21b; ch. 44, 11:6b, ch. 45, 11:7a. See also A
Concordance Mo Tzu (Harva.rd-Yenching Institute Sinoclogical Idex Series,
Supplement No. 21).
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In the Tao-te-ching, the term li itself does not appear, but

in the Chuang-tzu it appears thirty-eight times., Here in the Chuang-
tzu, for the first time in Chinese history li was equated with Tao.
Moreover, the Principle of Heaven(£%P) is contrasted with human affairs
(#w@'), which is "anticirating the sharp contrast of principleflil and
facts in Chinese Buddhiime" !

4lthough there were some developments in Hsiin-tzu (c. 313-238 B.C.),
a Confucianist who is said to have lived immediately after Chuang-tzu,
and in some others, the idea of 1i ar the universal principle was most
fully discussed by the Neo-Taoist Wang Pi(z#%%, A.D. 226-249) and
Kuo Hsiang($§% , d. A.D. 312). Both of them interpreted Tao in terms of
li, and for them li was "universal principle," "necessary principle,"
Yprinciple by which things are as they are," "ultimate principle," etc.32
However, vhile Kuo Hsiang advocalted the immanent and plural 1li, Wang Pi
upheld the transcendental, absolute li, and it was through Wang Pi that
the development of the concept of li took place in Buddhism during the
next several centuries.

If Wang Pi was the conhecting link between Neo-Taoism and

31Ibido, P 49, Chan refers here to ch. 14, Ssu-pu~ts'ung-k'an
ed. 5:38a, as the foundation of his argument. It reads: " EZ4s %4z
ShAE WBAAREEL 4TEZ 2 4E feicw LY Chan further says, "the
book mentions more than once the great lg(@g:l;, + %% ) and that li is
common to all things(t'ung-li, 91%2). Thus li ic not only a principle
but & umiversal ocne. It ‘cannot bz seen,' 'cannot be named,® and 'infinite
and without limit.!' In other words, it is absolute.”" And for this he
refers to ch., 17, 6:11by and ch. 25, 8:60a.

320f. ibide, pp. 5TEf. and Fung, op. cite, pp. 179£f, and 205£f.
In Chinese’ "@5%7“ "'¢!-{-i§)§"" "ﬁ;%i_:},@g" 1] %%‘"
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Buddhism on the Neo-Taoist side, the Buddhist side of the link was
Chih~tun( 1§ , 314=366), who is also known as Chih Tao-1in( %5 44 ).

According to the Kao-seng—chuan,33 Chih--tun was very much acquainted

with Neo-Taoist philosophy, and came to realize the “extraordinary
principle(&})"(?k%ﬁii?)34 when he was very young. He had many friends
among the famous Neo~Taoists of the age and was a leading personality
in the Buddhist-Taoist dialogues.

According to Chih-tun, "1i is not mutability and mutability is
not 1i ... the thousand mutabilities and the ten thousand transformations
are not outside of li."BS Li was likewise contrasted with phenomenalized
things called pien or "transformation." This 1i is for him ultimate non-
being(% & ) or original non-being( %% ). For him Wang Pi's concept of
transcendental non-being or absolute li was also equated with the Buddhist
concepts such as Wisdom(prajha) or “Thusness"(tathaté).36 Concerning such

a2 transition of Buddhist ideas of the Absolute in Chih-tun, K. Chlen says:

351, 50, p. 348b, translated in Fung, op. cit., vols II, pp. 250f.
See also Zurcher, op. cit., Pp. 116-130, Liebenthal, op. cit., pp. 138ff.
For details on Chih=~tun's thought and his relation to Wang Pi and Xua
Hsiang, see Koshiro Tamaki, Chugoku Bukkyo Shiso no Keisei(The Formation
of Chinese Buddhist Thought) (Tokyo: Chilkuma Shobo, 1971), ch. IV. "Chih-
tun and Chinese Thought" pp. 165-258,

34’1‘his can be also translated as "the principle of impermanence,"
as in Fung. I followed Chan's translation. ©5ee note 32,

35Quoted in Seng=yu's Ch'u-san-tsang-chi chi( ¥ z§&%4), T. 55,
Pe 55by "IPappiB k¥ .. SR B Fak s

36For the details on Chih~tun's idea of li, see Chan, op. cit.,
pp. 61f., P. Demieville, "La pénétration du bouddhisme dans la tradition

philosophique chinoise," in Cahiers d'Histoire Mondiale, 3, I (1956),
pp. 19-38, etc.
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It was Chih Tun who was responsible for a change
in the meaning of the vexy important Chinese
concept of li. According to Chinese classical
thought this 1li refers to natural order of the
universe or reason. Under the influence of
Prajnid philosophy Chih Tun invested this term
with new metaphysical meaning, and interpreted
it as the transcendental absolute principle, a
concept unknown to the Chinese until. then. In.
the writing of the Buddhists from the fourth to
the tenth centuries, li as the absolute was
regularly opposed by shih, mundane events or
facts of empirical experience.

In view of the Neo-Tacist concept of 1li, especially that of Wang Pi,
Ch'en's assumption that 1i as transcendental absolute principle was
unknown until Chih~tun can hardly be asccepted. But he is right in
pointing out that Chih-tun's interpretation of li was the starting=-point
for the further development of the concept in the various branches of
Buddhist philosophy, including Hua-yen.
Chih-tun's disciple Hsi Ch'ao(£3# , 336-377) made the concept of
1i even clearer. He mentioned, "spiritual ;;(Z¢¥@) penetrating everywhere,®

58 He also said, "although

"true 1i(hgg ) never interrupted," and so on.
concrete things are displayed in terms of things(shih) and functions
(yung), when one ceases to perceive them, li becomes effaced."’? This

line of thought concerning li was further developed by Hui-yuan(Z i ,

37K. Ch'en, Buddhism in China, op. cite., p. 66,

38K pomsena-chuan, To 50, Do 349a, 11. 10, 11, "jdsgsqk 0 " &g
% "'é-'-" Ctf. Chan, 14340 Cittg Pe 62,

3Man Ch'ao's article, Peng~fa-yao(% > % ), preserved in Hung-
ming-chi(# A% ) T, 52, p. 89a, 11. 23f, "L LUMRINEe Wetausgg "
Cf. translation in Zurcher, op. cit., P. 175, and somevhat strange one
in Liebenthal, op. cit., p. 142, Liebenthal translates 1li as "Cosmic

Oxrder. "
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334~416), Seng-chao( A%%, 384~414), and most notably by Tao-sheng
(3% » c. 360-434).4°

Tao-sheng is especially famous for his theory of "sudden
enlightenment”(¥%44), Although the general spiritual tendency in
Chinese Buddhist circles of the age was toward sudden enlightenment
as against gradual enlightenment(3%412), Tao-Sheng is credited with
having laid special emphasis on it and formulated a theory corresponding
to the emphasis. As a consequence, he was called “the Great Master of
Sudden Enlightenment," while Seng-chzo, Chih=-tun, Tao-an, and the rest
were called "the Small Magsters of Sudden Enlig—htenment."41 Furthermore,
he was also designated as 'Master of a New Theory."42

The theoretical basis of sudden enlightenment for Tao~sheng

was the truth that li cannot be divided(# 54 ). Por him too, 1i is
non-being(*¥.), mysteriously wonderful(4y), dark and deep(T ), empty(%),
and so on,43 but the indivisibility or non-duality(¥. - ) of 1li is its
most important aspect for him, because hé thought that as li is indivisible,

so is the realization or attainment of it, or the identification with it.

40For the concept of 1li in Hui-yuzn and Seng~chao, see Chan, op.
cit., PPe 63f. The best study on Tao-sheng is Liebenthal, "A Biography
of Tao=-sheng," Monumenta Nipponica, 11, 3 (1955), pp. 64~963 "The World
Conception of Chu Tao-sheng," ibid., 12, 1-2 (1956), pp. 65=104; 12, 3=
4 (1956), pp. 73-100; (1957), pp. 241-268.

Mop, T, 45, p. 121c, " 1EEMLEG * ang o u FRHAER

42qsich Ling=yun(i#t ¥¥, 385-433), in Pien-tsuns-lun{ %2 %3% )
contained in the Kuang-hung-ming—chi(®9q% } P. 52, p. 225b. "4ig35%L)

430f, Liebenthal, "Pao-sheng," op. cit., Dp. T4, 76, 86, 95, 92,
100, etce.
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"The 1li of true reality is originally immutable."44 "True 1i is
Self-so{ 1 ?f,)."45 "If one goes astray from such a 1i and is deluded,
there will necessarily be the myriad differentiations. On the other
hand, if enlightened, 1i is [understood as] non-dual, and the way of
the Tathagata unique."46 "When ons enters 1i, words cease."47 This
state of enlightenment is complete and needs no supplement. If it is
attained, it is in toto, and not in a piecemeal fashion.

The concepts of li and shih in the Fa~chieh-~kuan-men stand in

this line of tradition. Here in this work, li is also used to denote
something fundamental that has '"no differentiation or limitation"( &
/), whereas shih is understocd as something which has "boundaries
and differentiation."(##2 A%l ), Li is "indivisible™(2 %4 ), but

shih is "an individual and particular thing, fact, or event"( - - % )e

li, as seen above, is usually translated as "principle® or
48
"t

>

"order," and shih as "facts" or "events, But in the case of Hua-
yen philosophy, "noumenon" for li and "phenomenon" for shih might te

better translations.49 In their wider senses, li is the unique universal

44 ioted in Ta-nieh-p'an-ching~chi~chich{ % 32 #2348 ), T, 37,
P 395¢c, "R F1e2 Ar el

A1bide, po 3775 "2 &5 HE

46Mia,o—fa«»lien-»hua-ching—shu( 4413 A‘féfi Q’) » quoted in Liebenthal,
op. cite, PPe 76, 93¢ "HEAK Wy HI RHTIEZ TRE - %'izi ="

4Ty Kao-seng=chuan, Te 45, D. 366c, " N3E8 T &

4801‘. Wing-tsit Chany A Source Boock in Chinese Philosophy, op.
cite, DPPo 260, 320, 408, e¢t passim; Fung, op. cit., II, pp. 32, 341, 444, etc,

49‘1‘}1ese translations are used in Pung, op. cit., pp. 341ff.
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noumenon underlying all the particular phenomena appearing in the
wniverse, shih being those particular phenomena. The terms noumenon
and phenomenon, however, should not be understood here in the Kantian
sense, because for Kant the dichotomy of noumenon and phenomenon is
primarily to distinguish the unknowable(a thing-in-iteelf) from the
knowable(appearance).so Whereas Hua~yen idea of 1i and shih is meant,
a3 will be seen below, to refer to the relationship between the universal,
undivided, and undifferentiated aspect of reality and the particuiar,
individual, and differentiated aspect of it, the Kantian dichotomy is to
emphasize the difference between the noumenon as object or event indepen-
dent of our cognitive faculity and the phenomenon as object or event
appearing to our experience. Tp avoid the possible confusion resulting
from the use of such meaning-loaded terms as noumenon and phenomenon and
to give a mezsure of interpretative freedom to the readers, we will use,
in most cases, the transliterations, 1li and shih.

According to the first two itemé’of the second section of the

Fa~chieh-~kuan=men, 1li and shih "pervade® each other. In essence, they

are not two different entities but should be seen as nothing but two aspects
of one reality, which is the inexpressible dharmadhatue "Phis limited
shih," the text says, "becomes perfectly identical, not partially, with

this undivided, unlimited li, because shih, without essence of its own,

should return to l}."51

5OCf. Kant, Critigue of Pure Reason, tr. by Norman Kemp Smith
(New York:s St. Matin's Press, 1965), pp. 257ff.

o117, 45, p. 653a, 11. 5f. "seiRid iz E7R232 ARSI fiwik
MFEAY Fdo R "



122

This relationship of 1i and shih, i.e., their interfusion and
mutual identification, "transcends common-sense understanding and views,
and cannot find a suitable metaphor in this world."52 But as a closest
metaphor of it the relation between ocean and wave is given as follows:

It is somewhat like the fact that the ocean is
present in one wave and yet it does not become
dwarfed; one small wave is present in the great
ocean, and yet it does not become expanded. The
ocean is present in all waves simultanecusly, and
yet it does not become differents all waves are
present in the ocean simultaneocusly, and yet

they do not become same, When the ocean is

present in one wave nothing hinders its essence
from pervading all the other waves; when one wave
is present in the ocean all the other waves are 53
also present and there are no obstacles among them.

By item three, "By means of li, shih is established," it is meant
that "shih has no other essence [than 1il, and thus it can be established
only by virtue of {true ;;."54 As the waves are possible only with water,
go is ghih possible only in comnection with li. It is interesting to

note that the auvthor here introduces the idea of tathégatagarbha(the

matrix or womb of the TathZgata) when he says that because of it all the
dharmas come into existence.55 It seems that in this context the

tathigatagarbha is equated with li, in that both of them are described

as the producer of all the phenomenal dharmas in the universe.,

PIvid., 1. 8, L e gL

531‘21_5_1,, 1le 8-13. "ok :§ £-3Rd b ih3ba Koo ARE T A Bsgsk £
13 eFAde 33 R i bk B ReRARATA M M - WA -3 o ABEAAEHESE -8 eG 1
Beh A LEE R A Feni &4 # % Bkt i

54I_b.i_d..9 Pc 653b’ 110 16fo "g‘:‘?_.%-,<$ :‘;;_‘-};\ :ﬁ.‘/g@{\;‘%t.ﬂ

DTbid., 11. 18f. " fhsedik 4445, "
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In item four, "Shih is able to reveal 1li," it is said that even
though shih is not real in the final analysis, becauvse of this very
unreality, the reality of 1li prevailing in all shihs is vividly manifested.
The waves are unreal in the ultimate sense,; but because of them the
essence of water or "waterness" is revealed.56

Item five, "By means of li, shih is destroyed,” shows that
"apart from the true li, not a single piece of shih is possible,” because
the only wniversal reality is "the unique true 1}."57 In this sense, 1li
has power to deprive shih of its existence as particularity or individu~
ality as well as to establish it.

Item six, "Shih is able to conceal 1i," means that although 1i
establishes the warious phenomenal things, because of these manifest
phenomena 1li is considered as hidden. In this sense ghih is concealing
1i. The waves in the ocean, which cause the aspect. of motion %o be
predominantly manifest, conceal the original calmness of the water.58

Items seven and eight, "True li is nothing but shih," and "Dharma
of shib is nothing but 1},“ orice again articulate the mutual identifica-

tion of 1i and shih, this time on the basis of the truths of dependent

crigination(pratityasamuipada) and no-self(andtman). Because all the

chihs are dependent in origination, and thus have no self-nature or

substance, they are in the ultimate sense nothing but the manifestations

561pia., 11. 19£f.

T1bid., 11. 23£f.

581hid., 11. 261f.
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of the true l}.59

But in items nine and ten, "True 1li is not shih;" "Dharma of

shih is not 1li," there is issued the final warning against the danger
of superficially taking phenomenal things as true li. It is said
that provisional distinction should be made between "the true( &)
and the illusory(%), the real( ) and the unrezl(§ ), that which is
depended upon(f4il) and that which is dependent(%iﬁ&),"6o and so on.
Of course, in the finggjiggi;jd shih are interfusing and identical in
the sense that li is the unique underl}ying principle of shih and shih
is ultimately merged to its origin li, but their separate identities
should be retained. "The waves are not always water, for motion [of
61

waves] is not identical with the wetness [of waterl.”

The concise and systematic nature of the Fa-c¢hieh-kusn-men and

its peculiar way of grasping the truth of dharmadhatu in terms of the
relationship between Emptiness and form and between li and shih are
by now obvious., Nevertheless, the true uniqueness of this treatise ig
not yet so clear. The first section, as we have seen, was basically
an invitation to the Madhyamika truth of emptiness{sUnyata) and the
second was a recapitulation of the truth concerning the relationship

between the absolute and the phenomenal which was not remarkably

different from the basic teaching of the Yogacara or the tathagatagarbha

P 1bids, 1. 29:c,11l. 1=6.

0rpid., o, 1. 6.

Ol rhid,, 110 118, "sfbBabk oh§h & k2R 3
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(the matrix of the Tathagata) theory. DBut the third section which
developed from the two foregoing truths is completely different from
any other Buddhist system and herein lies the unique coniribution of

the Fa~chieh~kuan-men. The principles expressed in this section,

which Ch'eng=kusn and Tsung-mi regarded as the seedbed of "non-obstruc-

tion of shih and shih"(shih-shih wu-ai),62 exerted a tremendous influence

upon subsequent patriarchs in their building of the system of Hua«~yen
vhilosophy, as will be discussed later.

This section, according to the text, is about the realization
of the truth that "shih, being identified with 1li, is interfusing,
pervading, including, and inter-permeating without any obstruction."63
This indicates that shih, the phenomenal aspect, is upheld here with
special significance. Shih, having been identified with 1i, is now
considered in turn as complete in itself and becomes a starting-point

rem which the observation about things proceeds. Every item in this
section is, therefore, presented from the standpoint of shih., The main
interest here is shifted from the relationship between noumenon and
phenomenon to that between one phenomenon and the other phenouena.
The outline of this section is as follows:
C. The insight into the all=pervading and all-embracing [shih].

1) Shih is identified with 1i.
(3 amen)

62n, 45, pp. 672¢, 1. 22 and 6803, 11. 24f.; and pp. 684c, 1. 24
and 689¢, 1. 24,

631bido, Po 6530, llv 16f0 "g,{p {,V,g %ﬁ@f&izk&&ﬁ}@ﬁc"



3)
4)
5)

6)

9)

10)

identified with shih,'" are the restatement of the identification of

Li is identified with ghih.

Gewd)

Shih embraces both 1i and shih without obstruction,

(34525 %)

Non-obstruction
(& fem)

Hon~obstruction
(& ppeam)

Non-obstruction

(&7 zapr)

Non-obstruction
( #x M)

Noppobstruction
(&)

Non-~obstruction
(takeriz)

Won-obstruction

(% se %)

Itens.one, "Shih is identified with 1i," and two, "Li is

of the universal and the particular.

of the broad and the narrow.

of the all-pervading and all-embracing.

of the including and the entering.

of interrelation.

of the mutual existence.

of vniversal interpenetration.

shih and li which has been established in the second section,

q12¢

These are

given here again as a step leading to the truth about the shih and its

relation to 2ll the other shihs which is to be set forth in the follow=

ing elght items.

64

The basic truth about shih starts with item three, "Shih embraces

both 1i and shih without obstruction.” Here it is said that "all the

shihs and 1i are not one, and thus each shih preserves its particularity,

64Cf. Ch'eng=kuan's commentary, T. 45, p. 680b, 11.

-
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and yet it can embrace a.ll."65

This is a really remarkable "leap" in
the meditative process. Up to now shih has been seen as embracing 1li

or shih only because it is in the ultimate sense reduced into li. In
other words, shih has to first lose its identity by being melted into
the all-embracing universal 1li in order to be considered as embracing
anything. The particular should become the wniversal if it is to embrace
the universal in itself. But now it is said that shih even in its
individuality is able to embrace everything. This means that once shih
is identified with li, shih itself is now li, and shih as it is now is
the absolute reality. Shih is "endowed with" the quality of 1li and with
this quality it should be regarded as li at the same time, A thing as
it is now is absolute, This is a way of seeing things from the stand-
point of shih, and it is because of this that one can say, "shih embrace
beth 1i and shih.”

Here we see, in fact, the climax{of the mystical insight into
the dharmadhatu, in which one can experience the realization of the
truth that each phenomenal thing embraces the whole universe "just as
one particle of dust, even though its form is not expanded, can embrace

the boundless dharmadhatu,"6b This is what is described in the Avatamsaka-

sutra as Sudhana's final experience realized after his long pilgrimage

in search of truth.67 The Fa=-chieh-kuane-men formulates four principles

65'.0, 45, pe 653c, 11. 24f. ™334 wew ap-zizﬁ,?},%‘h’aﬁﬁ‘ﬁ."

€0Tbid., 11. 258, "o nfE LTOT K0 S £ 50T

67Cfo the Hua-yen-ching, T. 10, pe 840a., See also Chapter II.
B. 1, b, on Sudhana's experience.
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of interrelationship realized in this direct intuitive vision as follows:
One in one;
One in allg
Al} in one; o
A1l in all.

In items from four to ten, the non-obatruciive interrelationship
of shih and shih is contomplated from different perspectives. Item
four, "Non-obstruction of the universal and the particular," shows
that shih is seen as both universal and particular at the same time,
not as either one or the other. There can be no hindrance or obstacle
for shih to be both the universal and the particular. It is said that
a phenomenal thing does not leave one place, and yet pervades all the
particles of dust in the ten directions. It is beyond the limitations
of locality such zs nearness and farness, being everywhere and being in
one place.69

The interpenetration and uwniversal permeation of the phenomenal
is described in terms of their broadness and narrowness in item five,
"Nen-obstruction of broadness and narrowness.” It is said that one
particle of dust, without being impaired,; can broadly embrace all the
universes. "The shih of one speck of dust is beyond the hindrance or

obstruction of bteing both broad and narrow,; vast and small.“7o

Item six, "Non-obstruction of the all-pervading and the all-

68To 459 po 65309 110 28fo "—‘P" "W‘#", —‘#—P,f], 'WQ"W -"

91v14., p. 654a, 11. 2-5.

T0rnia., 11, 8f. " - BB i vk AL & IEE 2ge."
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embracing" is the synthesis of the previous two items, which emphasized
the pervading aspect(s) and the embracing aspect(%) of shih, respec-
tively. It is shown here that these two principles are simultanecously
working in this dimension of dharmadhatu. It is said: "While this one
particle of dust pervades the others, the others at the same time pervade
ite It can both embrace and enter simultaneously and pervade and include
with no obstruction."71 As the title of this item indicates,72 this
reveals the centrel idea of this section, and the following items are
only the different schematization of this insight.

Items seven, "Non-obstruction of including and entering," eight,
"Non-obstruction of interrelation," and nine, "Non-obstruction of mutual
existence," are elaborations of the above insight in terms of muiual
inclusion(#% ) and penetration(A ) or entering. In item seven it is said
that Yentering the others is including the others... including the others
is entering the others."73 In other words, to include the others is o
be included by the others at the same time, In this extraordinary
relationship there is no distinction or "obstruction" between entering
and including. In the penetrating insight all are seen as "mutually
co~existent" in a mystical way. This non-obstructive relationship is

expressed in the text in a pair of four-fold principles as follows:

T1bid., 11. 1350 "ge-f (il od 2pee Yol HEE LA 1903 Yo rk - R32."

2o, M and Wk ¥ 4

TIbid., 11. 15 and 17, * *ee 2 thae - Phee & Zode."
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One includes all and enters allg

All includes one and entexrs one;

One includes one dharma and enters one dharma;

All includes all and enters all.l4

Including one while entering ones

Including 21l while entering oneg

Including one while entering alls

Including all while entering all.’>

Item ten, "Non-obstruction of universal interfusion,” is the
general conclusion of the section saying once again that "all and one
are universally simultaneous... uwniversally interfusing without any
obstruction."76
The third insight, i.e., insight into "{he all-pervading and

all-embracing” shih, is likewise the insight into the interrelationship
of the phenomenal things which has been symbolized as "embracing,"
Ypervading," "including," "permeating," "penetrating," "co-existing,"
and the like. In such a relationship, it is said, there iz no impediment
or hindrance whatsoever, because every and each phenomenal thing like
a speck of dust is endowed with and possessad of all the qualities such
as universality and particularity, broadness and narrowmess, vastness
and smallness, and so on.

Thus far the basic doctrine of the dharmadhatu as presented

in the Fa~chich-kuan-men has been analysed. To sum up, the dharmadhi@y,

here is seen as an object of meditative insight. "Entering inte the

. TATbid., 11, 20-22, "o $R-30 -} -t ~3pth- -2, - iR oMo B ~2ash -y
-tp N~ ] ——

ToIbid., 11. 25f. "4g- A=, tR-3PA-. Ha-A-£7, Hh-zp k-2 ."

76_1_&:}_(_1., 11, 25 and 26f. ".spm- B RAE ... E R w252 ."
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dharmadhatu," according to this text, is seeing it in terms of three

sets of interrelationship: emptiness and form, li and shih, and shih

and shih. This specific doctrine of the relatedness of things in the
dharmadhatu is the foundation upon which the later structure of the
doctrine came to be built., We now turn to Chih-yen, the second patriarch

and fermulator of the Hua-yen doctrine of the dharmadhatu.



II. THE FORMULATION OF THE DARMADHATU DOCTRINE BY CHIH-YEN

The basic doctrine of dharmadhatu as presented in Tu-shun's Fa-

chieh~lruan~-men was handed down to his disciple, Chih-yen, the second

patriarch of the Hua-yen school, Chih-yen, in turn, developed and neatly

. 4
formulated it in his work, Hua--ven I-ch'ens shih-hsﬁan—men(%éﬁi’ﬂ%’T%&Pi s

The Ten Mysteries of the One Vehicle of the Hua—yen).1

Accoxrding to the title page of this little treatise, it was
"written by Chih-yen inheriting what had been taught by Tu~shun." It is
difficult to determine to what extent Chih~yen depended on his master's
teaching in writing this text. However, as will be clear later, what
is certain is that whereas the basic ideas of this work are from Tu-shun,
as f2r as its creative reorzanization and neat formmlation are concerned
it should be credited to Chih--yen.2 -

In this text, Chih~yen, like his master; tries to see the
dharmadhatu in terms of interrelationship of its components. He arzues
that the truth of dharmediatu is realized by grasping the principle of
"the dependent origination of dharmadhatu," which is to him none other

than the truth of infinite interrelatedness of dharmas. Accordinz to him,

Yo, 45, no. 1868, pp. 514a-518b.

2Cf. Takamine, op. cit., pp. 158 and 162.
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the 2im of this important work is, in fact, to elucidate this fundamental
Hua-yen truth.3
Chih-yen, for this aim, formulates ten principles which he
believes can show the complete and inexhaustible interrelationships
governing all the dharmas in the gharmadhatu. He calls them "ten
mysteries"(ﬁ'%~),4 which Fa-tuang later considers as the core of Hua-yen
dharmadhatu doctrine and more specifically calls the "ten-fold mysterious
dependent origination"(%‘i?ﬁﬁ&).5 These "ten mysteries™ are, as both
Ch'eng~kusn and Tsung-nmi rightly pointed out,6 traceable to the Fa-chieh-
kvan-men, especially to the third section which deals with the ten
principles related to the "all~pervading and all-embracing" gquality of

phenomena..

0. 45, p. S14a.

r

)

4The term "mysteries" here is a translation of Qgﬁgg(%\), wnich
means mystery, profundity, deep truth, subtleness, darkness, and the like.
This was the key word used in the writings of Hua-yen philosophers; such
as Chih~yen's Sou-holdan-chi, Fa~tsans's T'an-hstan-chi, and Ch'ent=lkuan's
Fa-~chieh-hslizn~chinz. As is well-known, the idea of hslan is originally
found in Taocist philosophy. The first chapter of Lao-tzu's Tao-te-ching,
for example, contains a phrase, "the mystery of mysteries"( %z <% ). Cf.
Wing=-tsit Chan, The Way of Lao=tzu (Indianapolis: The Bobbs-Merrill Co.,
Inc., 1963), p. 27+ The translation, "mystery of mysteries" is found in
Pung, A History of Chinese Fhilosovhy, on. c¢it., vol. I. p. 178, Chan
avoids the word "mystery" as associated with "irrationality." But "mys-
tery" in the true sense of the word is not something irrational or occult
but supra-rational and beyond logical or empirical conceptualization.
Cf. Rudolf Otto, lvsticism, BEast and West (New Tork:s 1232, 1962), De 159,
and William James, The Verieties of Religious Experience (London: 1912),
pp. 379ff. For the Hua-yen usage of the term hsizn, see, for example,
T. 35, p. 503a, T. 36, p. 8a, ctc.

5

See the next chapter.

6T. 45, p. (82a, 11. 11f., and T, 45, ». 692b, 1. 4. Cf, also
T, 35, Pe 5152 and HTC, 8, 2684, " mx@/gﬁw%@i@& BARB4EFA +379."
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Needless to say, the "ten mysteries” do not exactly correspond

with the ten principles listed in the third section of the Fa-chieh-kuan-—

7

men. But what is significant is that both of these point %o one and the

same truth that all dharmas are infinitely interrelated and that by
penetrating into this interrvelatedness one can see the dharmadhatu.
Before going into a detailed discussion of these ten mysteries,
Chih-yen classifies dharmas. According to him, 21l the dharmas in the
universe are divided into "ten" categories. They are: 1) teaching and
meaningG,’{%-( }; 2) li and %(?@ %), 3) uwnderstanding and practice( f}n’[
93)5 4) cause and effect(@E ); 5) men and dharmas(A 35 ); 6) divisions
cf realms and stages(@%iﬁd );8 7) dharma and wisdom, teacher and
disciple(ii.ﬁ;’}?&%); 8) the primary(chief) and the secondary(attendants),
sentient beings and the environmental world(F (¥ 4,&_&);9 9) the contrary

and the conforming, essence and function(yfEwd '@gﬁ); and 10) response

2

7Cf. T. 45, p. 638a, 11. 3ff, Here Ch'eng~kuan tries to match
each of ten mysteries with each of ten principles found in the third
"insight" of the Fa-chieh-kuan-men as meny as possible. He says, for
example, the first mystery is essentially identical with the tenth
principle, the second with the ninth, the third with the eighth, the
fourth with the third, and so on. It should be noted, however, that he
himself admits that the lists do not correspond to each other exactly one

by one.

Biﬁ here means the object of \(Jisdom(*é' ), 44 is the stage reached
by practice(47). So later in Fa-tsang the combinations *k#% and 4371 are used.

9Origina.11y "i-ohen,g"(ﬁxﬁ) means the two forms of karme~result:
¥ and #%%. The former means sentient beings(#tf« 8] , sattva~loka)
and the latter the environmental worlds(Hurd , ‘gfp_éj_aia—lokas. But here
such an original meaning is not clearly seen, because it is said that "if
one is taken as the chief or prima.ry(i ), then the others become the atten-
dants(df‘- ). The chief becomes chenc(UE) and the attendants become i(4&).
T, 45, p. 515¢, 11, 18f. Therefore, at least in this context it may be
reasonably translated as "chief and dependent" with correspondence to the
former phrase "the primary and the secondary"(E{¥),
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and stimulus(ﬂiiﬁ&%%+i.)-1o

At first zlance this classilication of the dharmss of the
universe seems somewhat absurd or st best unressonzble. It is not clearly
seen what these ten categories exactly mean. But what is to be noted
here is that this classification does not seem to intend to enumerate
all dharmas one by one but simply to show that the myriad things in the
infinite universe can be classified in terms of these items, and more
specifically and importantly by the nuber "ten."11 When viewed in the
whole context, it becomes clear that the importance of this list lies not
so much in these concrete items themselves as on the number "ten" in
terms of which they are arranged.12 Ten, as mentioned before, is a
symbol of infinity.

These "ten'categories of dharmas, namely, "all" dhazrmas,
accoréing to Chih~yen, are infinitely interrelated. Such a holistic
view of interrelationship of all things he expresses in terms of ten

mysteries, which as presented in the I-ch'engz shih-hslan-men are as

10This tenth item is not clear to me. I follow Fa-tsang's

interpretation. Fa-tsang first in the Wu-chiso-chang slightly modified
this 1nto"ﬁi§18”ﬁ'ﬂfﬁa" but later in the T'an--hsilian-chi revlaced it
w1th.'%v&§»"(reponse and stlmuluu) cf. T. 45, p. 50%2, 1. 7, and T, 3),
p. 123b, 11. 6ff. Ch'enz-kuan followed the latter interpretation. T,

45, p. 672c, 11l. 16f£.

Mee, T, 45, p. 515¢.

12Fa-tsang's opinion on the same gubjsct is found in T. 45, p.
504c, 1. 24.



follows:13

1)
2)

3)

4)

5)

6)

7)

Simultaneous completion and mutual correspondence.

@HE- RS ¥ RS )

The realm of Indra's net.
QNP ALE S ALY

The secret of simultaneous establishment of the hidden
and the manifested.

(R 7 7289 1A 5 1)

The mutual inclusion and peaceful co-existence of the
subtle and minute.

(4etmiakisey )

The distinct formation of separate dharmas of the ten times.

(terhdgmed )

The complete compatibility of the simple and the mixed in
all dharmas.

(3ha; st & )
The mutual inclusion of one and many, and their differences.
(-348%z2m@r9 )

The sovereisnty of mutual identification of all dharmas.

(3t Foop ke )

The excellent formation thréugh the transformation of the
Mind-only.

(P @R Pq )

Fostering understanding by revealing dharmas through shih.

(Fc 528 £ 43 09) T

The first mystery, "Simultaneous completion and mutual corres-~

1jThese items are later elaborated by Fa~tsang et al. with slight
changes. Some of Fa-tsanzg's lists have been translated into English. For
various Bnglish translations of these phrases, see such works as Takakusu,
op. cit., pp. 120f., Wm., Theodore de Bary, ed., op. cit., pp. 331ff.,
F. H. Cook, op. cit., 496ff,, Garma C. C. Chzng, op. cit., bp. 140, 155ff.,
229ff., Wing-tsit Chan, op. cit., pp. 411ff., and Yu-lan Fung, op. cit.,

pp. 349ff.
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pondence," shows the basic principle of interrelationship which covers
all the subsequent nine mysteries. As a matter of fact, all of these
ten mysteries are no more than ten different wayvs of expressing one and

14 According to the

the same basic truth of interrelatedness of things.
text, this first mystery, and accordinsly the nine other mysteries, were

. . - s = - a1
realized by means of "the ocean-like samadhl"(saﬁara—mudransamadnl),5 the

samadhi in which the Buddha was immersed when he delivered the truth of
the Avatamsska. This seems to imply that these "mysteries" are vltimately
based upon supra-rational vision which can only be attained by the practice
of mystical insight. This may be also an allusion to Chih-yen's belief
that the truth of the Avatefsaka, namely. that of the gharmadhatu and

these "ten mysteries" are in essence one and the same truth that can be
realized through such a deep insight.

This first mystery is meinly devoted to argument for the simulta-
neity of "cause and effect," vhich later becomes one of the typical Hua-
yen beliefs, But it does not fail to assert that not only cause and
effect but also all the otﬁer pairs of dharmas listed above are also
"simultaneouvsly complete and mutually corresponding."16 It is said here
that becavse the myriad things in the universe are freely interrelated

with each other by penetrating into each other, each and every object in,

Y46, 0. 45, pp. 5172, 11. 4ff., 517c, 11. 1£f. et passim.

15See above p. 37,

0. 45, p. 5162, 11. 285f.



this dharmadhdtu includes simultaneously all the qualities of all the
other objects within itself. Consecuently, any given object can be
simultaneously cause and effect, big and small, manifested and hidden,
and one and meny.

This basic principle of simultaneous compatibility and completion
of all the qualities of all dharmas in a given dharma is illustrated in
the second mystery, "The realm of Indra's net." This is a metaphor

used in the Avatancalz-sitra and often gquoted by the Hua-yen thinkers

as the best illustration of the mystery of the infinite interrelationships
of the infinite thinzs in the universe.
According to the metaphior, far above in the heaven of the great

god Indra, there is a net vhich is infinite in size. This net is made

of an infinite number of glittering crystal jewels, each decorating each
of its eyes. The net is so ingeniously siretched that ezch and every one

of these brilliant jewels reflects every other jewel in its shining
surface. Moreover, it reflects all the multiple reflections reflected

in each of those other jewels. In addition, it also reflects itself
which is reflected in and at the same time reflecting all the other
jewels, Hence, reflections of reflections of reflections ad infinitum are

. 1 e . . e esos . ;
established. 7 This is, in other words, the infinite interrelatedness of

"rhe text describes this as "@EMHRFEEZEE2H e . Ibid.,
p. 516b, 1. 12. This was also demonstrated by Fa-tsang when he put ten
huge mirrors, each at the eight compass points as well as the ceiling and
floor with an image of the Buddha illuminzted by a torch in the centre
of the room. Cf, Chang, op. cit., pp. 22ff.



the infinite things,.

To support this truth, Chih~yen guotes the Avatamsaka-sitra as

follows: "In every single particle of dust, millions(nayutas) of
countless millions(kotis) of Buddhas are shown preaching the Dharma....
In every single particle of dust, there are manifest couvntless Buddha-
lands, Mt, Sumeru, the Diamond Enclosing Mountains....18 In one single
particle of dust three evil destinations [hell, hungry ghosts, beasts],
gods, men, and Asuras....19 Just as in a single particle of dust appear
[21ll thesel, so do they in all the particles of dust. Hence, in a
particle appear the Buddha-lands, and in the Buddha~land the particles,"go
"Therefore," he concludes, '"this establishes infinity upon infinity, and
this is the dependent origination of dharmadhéﬁg."21
Having established the basic truth that any given dharmz is
endowed with all the qualities of all the other dharmas completely and
simaltaneously in the first mystery and having illustrated this truth by
means of the metaphor of Indra‘s net, Chih-yen now tries to show the

truth in different terms. In fact, as Ch'eng-kuan suggzested later, this

basic truth corresponds to the éoncluding item of the third section of

8 . . . .
1 These mountains are "enclosing" or "encircling"(1f) ) because
they were believed to encircle the earth.

o]
1"I‘he six gatis in Saznskrit: narska-gati, preta-z., tirvagyoni-
£y asura-g., manusya=g., and deve-g.

20 . ’ ‘
\ Y T: /:’ pe ‘;16b 11- 15f "/: ’/“}7{;% };T,"\ ??\b&ﬁ‘%?.&%jé—d;@%é:z‘“
M AAR P REF @@ RGRED . - RE = RA SR .. - LB AT
YA ﬁ v I~ rdar 3 ,3 3 TT
o504k L AN 0 A k55D
21

Ibidc, lo 20. "ﬁ‘ ,\réxq\ ‘;“%a"
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Tu-shun's Fa-chieh~kvan-men, viz., the truth of universal and simultaneous

. . 22 .
interfusion. It seems that here in I-ch'ens shih-hsuan-men, the funda-

mental principle comes first as the basis for the subsequent mysteries.
The third mystery, "The secret of simultaneous establishment
of the hidden and the manifest," is the one which shows the truth of
interrelationship in term of the hiddenness and the manifestedness.
According to Chih-yen, these two contrasting qualities are by no means
mutually exclusive but rather inclusive. Any given dharma is seen as
both hidden and manifest at the same time. The half moon is given here
as an analogy: the fullness and halfness, the hiddenness and manifested-
ness can all simultaneously be affirmed in one and the sane moon.23
Another interesting analogy is the number "ten." When the number one is
counted and thus manifested, the numbers two, three and up to ten are
hidden, bdbut when the number two in turn is counted, the numbers one,
three and up to ten are hidden.24 The qualities of hiddenness and
menifestedness, in this way, are simultaneouscly present in a given

object, although according to the point of view only one aspect is

perceived.25

2

”ZSee above D.

251, 45, p. 516c, 11. 11f.
241vid., 11. 17f.

25This rather puzzling proposition is made clearer in Fa-tsang's
example given in his Zssay on the Golden Lion. In this metaphor of the |
"zolden lion," it is said, if we contemplate the lion as lion, there
appears only the lion and no gold. This means, according to him, that the
lion is manifested while the gold is hidden. If we contemplate the gold,
the opposite becomes true. And if we contemplate the gold and the lion,
both are hidden and manifested simultaneously. CiI. T, 45, p. 665bc. The
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The fourth mystery, "The mutual inclusion and peaceful co-
existence of the subtle and minute,” is a restatement of mutual
inclusion and identification in terms of the contrasting concepts of
the immense and the minute. Any given dharma is related with all the
other dharmas and endowed with all the qualities of them, and thus it is
both sm2ll and great simultaneously and completely. Here it is szid that
the minute form like a small particle of dust and the g%eat form like
the countless Buddha~lands, Mt. Sumeru, Mt. Diamond, and so on are
mutually embracing and peacefully co-existing without any obstruction or
impedim<—3n’c.26

The above mentioned ten categories of gharmas, namely, all things,
are likewise all mutuvally inclusive regardless of their minuteness or
immensity. The large and the many are inclusive in the small and the one

without suffering any harm or uneasiness, To put it otherwise, minuteness

and immensity are present in one and the same thing at the same time.

translation is found in W. -t. Chan, op. cit., pp. 411f. This principle
is further elaborated in Fa-tsang's Huz-ven Fa-p'u-t'i-hsin-chanc(% £ 42
.oig , Lssay on the Awzkening of the Bodhicitta) in terms of the relation
between li and shih. Another common and more easily comprehensible

example for this truth is given in Cook's translation: "...a single person
who may be said to have various names in relation to others of his family.
To his parents, he is a son, to his wife a husband, to his own children a.
father, to his older brother a younger brother, and to his younger brother
an older brother. He is all these at the same time, but if we consider
only his relationship to his parents, he is only a son. In this case, his
gualifications as a son are manifested, while his qualifications as father,
husband, etc., are, in this circumstance, unmanifested, or hidden. In

any case, it is only one person we are looking at." Cook, op. cit., p. 517.

260, 45, p. 5i6c, 11. 21-23.
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The fifth mystery, "The distinct formation of separate dharmas
of the ten times," deals with the mvtual inclusion of the "ten times."
Fach of the three times, past, present, and future has its own past,
present, and future -~ thus making nine times. These nine times, which
exist in a single thought—instant(-{i ’ ggggg), make altogether one unit
of time «= thus forming the "ten times."”

Chih~-yen argues that just as five fingers do not lose their
individuality in the fist, sc the three times or the ten times, although
they are in a relationship of "mutual identification"(#8ép) and "inter-
penetration"(#ﬁ%.), do not lose their distinctiveness., Thus these ten
times, past, present, and future eons(ib, g§;2§§), long and short eons,
and the like, still keeping their identity, mutuwally include and identify
themselves with each other. DBut-in the final analysis, because of the
very principle of mutual identificgtion and interpenetration on the
ultimate level, all these distinct times and "inexhaustible and incalcu~
lable eons are dissolved into a single thought-instant which is neither

long nor short."27

By the sixth mystery, "The complete compatibility of the simple
and the mixed in 8ll dharmas," it is meant that if any given dharma is
seen as identical with all others, it is "simple," or "pure"((t), whereas
if it is seen as containing all other things in itself, it is "mixed," ox

"impure“@ﬂ).ze It is said that "from the bersinning to the end there is

“T1vid., p. 5172, 11. 9f. "EEEECLD GE4F - A} ik kg "

28 . . . . . .
Because the English terms "pure' and "impure" have moral impliw-
cations which are not desired in this context, the terms "simple" and
"pixed" were chosen here for Chinese words, ﬂ:and.%ﬁ.
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nothing but one single thought~instant, so it is called 'simple.' As a
single thought~instant contains the myriad practices, it is called
'mixed.'"29 Every dharma has these two aspects simultaneously, dbut
becazuse there is no mutual hindrance or obstruction whatsoever between
them it is called "complete compatibility." To take the number 'one! as
an example, "when 'one' is included in nine or ten, and nine or ten and
so on are all identical with one, it is called 'simple.' But when 'one’
is regarded as possessing nine, ten, etc. in itself , it is also called
In other words, all dharmas are considered as both simple
and mixed at the same time and there is perfect compatibility between
these two qualities.

In the seventh mystery, "The mutual inclusion of one and many
and their difference," the emphasis is shifted to the identity and
difference of "one and many." It is said that one penetrates into meny
and many into one: hence it is called "mutual inclusion.”" In essence
there is no priority or subseaquence, but the characteristics of one and

n31

many are not lost: hence "difference. Quotinz from the Avatamsaka-
sutra, Chih-~yen elucidates this truth: "One Buddha-land fills up [the
others in] the ten directionss Cthose in] the ten directions enter the

one without omission. The intrinsic form of the universe, however, is not

“Ibid., 11. 288, "MEAEZEEAL R 08K b w0 oAb R4 BgT
vl

PIbid., p. 5175, 1L, 925, " AT AL E S - RS LD
-~ Bt RIS AFE .

5tae. ibid., 11. 16£f.
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destroyed.... The bodies of all sentient beings are included in the body
of any one sentient being and the body of any one sentient being is
included in the bodies of 2ll other sentient beings.... All the universes
are made to be included in one particle of dust; yet there is no crowding,
nor is there confusion in the universe. Even Mt. Sumeru is included in
one mustard seed.”32

Next comes the eighth mystery, "The sovereignty of mutual
identification of all dharmes." A4s far as length is concerned, this seems
central, for it occupies nearly one third of the space devoted to the
whole ten mysteries. In fact, as the title itself indicates, it coniains
the clearest statement of the two central concepts of "mutual identifica—-
tion"(48gp) 2nd "mutual inclusion or interpenetration"(gN). It is said
that even though this seems similar to the truth expressed in the second
and fourth mysteries, i.e., "the realm of Indra's net" and "the mutual
inclusion and peaceful co-existence of the subtle and minute,” in the
present case the emphasis is laid on "mutual identification snd inter-
penetration."55

Moreover, the truth of this mystery is seen here as applicable
to practical matters such as faith and the attainment of the Buddhahood,

It is most clearly seen here that the philosophy of mutval identification

321bid., 11. 1958, "ih-ABiiE+F 43 N-HAR R FLe A
I BLHN- ;atr_ﬁ »zzfax Esh ... -theRAA-BbeR2 R HA
2A%EAC 4RI A

°Ibid., p. 517c, 11. 5f.

N
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and interpenetration is not merely a pale scholastic speculation, but has
. A . 34 i

strong practical, religious implications. According to the text,

because prior and subsequent, and cause and effect, are mutually

identical and inclusive, it becomes possible that, as proclaimed in the

Avatamsaka-sitra, "when one first awakens the aspiration for enlighten-

ment he has already attained it."35 Further quoting from the §§§£g it
says that in the realm of mutual identification and interfusion beginning
and end, one and all are the same; hence if the beginning is obtained,
the end is obtained; if one is obtained, all are simultaneously obtained,
Therefore, the moment we attain the first stage in our progress to
enlightenment, we have already attained zll the other stages. Among the
fifty-two stages of ten faiths, ten dwellings, ten practices, ten trans-
fers, ten stages, round and subile enlightenments, if the first stage of
faith is perfected all the others are perfected at ‘the same time, because
"any one stage includes all the qualities of all the stages."36
In this case, a question naturally arises: If the beginning
includes the subsequent, then the first stage is sufficient; and what
is the necessity of all the fur{her stages? Chih-yen answers that without

the remainder the first is impossible., It is just like the number "one"

which is impossible without the other numbers, in the sense that one is -

34‘I‘he vractical or religious meaning of Hua~-yen philosophy will
be dealt with in detail in a separate chapter.

55¢s. ibid., 11. 10f.

01vid., 1. 24. U L03 8 R & Rk Ko
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one only in relation to the other numbers. Only by presupposing the

existence of other numbers does "one" become meaningful. The same is

true of all the other numbers. It is said that one tenth of a bushel

is meaningless if there is no bushel. And again it is also true that

without one tenth of a bushel the bushel too is impossible. Therefore,

the number one is both a cause and a result, in the sense that it makes

other numbers possible and at the same time is itself made possible by

other numbers., Likewise, even though in the first stage of rousing the

aspiration for enlightenment one becomes a Buddha, this does not mean

that the other stages are nullified. It is true that "in a single

thought~instant one attains Budahahood"(fﬁiﬂ&4%), but this is not to

say that he has no further to go. '"Water in the rivers and streams is

also real water; but it is not yet the same as water in the great ocean."37
The next two mysteries ftouch uvpon the fundamental bases of the

infinite interrelationships of dharmas. -In the ninth mystery, "The

excellent formation through the transformation of the citta-matra(iiind-

only)," it is explained on the basis of cittamatra and tathagatagarbha
(matrix of the Tathagata). It is significant that citta(Mind) and

tathzeatazarbha are understood here as the same, and each is considered

as the ground for the truths presented here.

According to Chih-yen, all dharmas are established by the
8

AN

Tathasatacarbha, the True Mind or One IMind. As said in the sutra,

3T1vid., p. 5182, 1. 23, "de¥uriqass Rak AAEre fid 2ok

8 (9] 1)
33 re Mind"( &), "One Mind"( -1 ), "Mind-only"(P#:) and
Tathégatagarbha(#w%jﬁi) are used here interchangeably.,
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"the triple world is illusory and is nothing but the manifestation of

the Mind-only." Even samséra and nirvana are nothing else than this

o]
Mind.>” Together with the doctrine of Sunyati, the doctrines of

cittamatrats and the tethagatazarbha are picked up here as one way of

grasping the mystery of the dharmadhztu. Of course the other mysteries
are also connected with these doctrines implicitly or indirectly, but

this one is so much devoted to presenting citta and tathasatagarbha that

1i rather than shih becomes predominant.

Nevertheless, in the tenth mystery, "Fostering understanding
by revealing dharmas through shih," the emphasis is again shifted to shih.
Here it is said that "through shih" the reality of all dharmas is mani-
fested, and thus, only thus, true understanding is fostered. "All
streamers, all umbrellas and so on" are in actuality substance, and
through the penetrating insight into these phenomerial things one can see
the true dharmadhatu. »

The above is Chih-yen's basic doctrine of dharmadhatu as present-

ed in the I-ch'ens shih-hslan-men. From this it is clear now that for him

too the dharmadhatu is realized by grasping the supra-rational principles
of the interrelationship of dharmas. As far as he tries to see the
dharmadhatu in terms of "interrelationship,” he completely agrees with
Tu-shun. According to Chih-yen, as well as to Tu-shun, this interrelation-
ship can be described asg "simultaneously completing," "mutually corres-

ponding," "simultaneously establishing," "co-existing," "mutually include-

39Cf. Ibid., p. 513b, 11. 17£f.
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ing," "compatible," "mutually identifying," and so on. In such a relational
interaction, 2ll the contrasting qualities such as hiddenness and
manifestedness, minuteness and immensity, simvlicity and mixedness, one
and many, and so forth are simultaneously and completely present in any
given dharma. In such a fundamental outlook, Chih-yen is faithful to
Tu~shun.

This, of course, does not imply that there is no originality in
Chih-yen. When we compzre the ideas as expressed in the two works, i.e.,

Tu~shun's Fa-chieh-kuan-men and Chih-yen's I-ch'eng shih-hsizn-men, we

can find considerable differences, which might justifiably be acknowledged
as evidence of "development" on Chih-yen's part. Some distinctive features

found in the I-ch'eng shih-hsian-men can be listed as follows:

First of all, the most discernible difference is found in the

title, "I-ch'eng shih~hsilan-men." This work, unlikKe Tu~shun's Fa-chieh-

kuan-men, declares itself as a work of the "I-ch'enz," One Vehicle(Ekaiana).
At the very beginning of the essay, Chih-yen makes it clear that the
purpose of the work is to proclaim the fruth of the One Vehicle or Hua-
yen, which he claims is different from those of the Small Vehicle(HInayana),
the Great Vehicle(Mahzyana) or the Three Vehicles(Triyana), and so on.40
This use of "I-ch'eng reflects Chih-yen's consciousness of the

"Hua~yen" as a distinctive tradifion in contrast to the other Buddhist

traditions. In view of this, it can safely be said that the I-ch'eng shih-

hsiian-men is the first Hua-yen "Credo" in terms of which the distinctive

40, 45, p. 514a. Cf. also ibid., p. 516a, 11. 2f. et passim.
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Hue~yen beliefs are explicitly expressed.

A second difference between Chih~yen's I-ch'ens shih-hsian-men

and Tu-shun's Fe-~chieh-kuen-men is found in the use of terminology.

Although many terms are shared by both of them, the most striking
¢lement in Chih-yen's work is that the moat important Hua-yen ftechnical
terms, "mutual identification“($@€p) and "interpenetration"(ﬂak,), are

41

used here for the first time in the Hua~yen tradition. These two
extremely important terms, together with other newly introduced terms
such as "common essence"Oﬂﬂi), "different essence"(%4%), "the primary
and the secondary"(i%#—), "esgence and functionﬁ(4$mﬂ), are, as will be

seen later, indispensable categories for Fa-tsang's grand mosaic structure.

Third, it should also be noted that the I-ch'eng shih-hslan-men

introduces the question of "time" in the context of the ten mysteries.
For Chih-yen, the principle of mutuwal identification and interpenetration
is applicable in temporal terms as well as in spatial terms, He sets
forth one item in the ften myéteries, namely, the fifth, "the distinct
formation of separate dharmes of the ten times," solely to make this
point explicit. The "ten times," according to him, are mutually inclusive
and penetrating, and thué?%on and a single thought-instant are essentially
identical.

This is a significant step leading toward the formation of a
cardinal Hua~yen doctrine of "attainment of Buddhahood in a single thought-

instant"(«[§¢§{$), which is discussed in the eighth mystery, "the sover-

Nsee for example, T. 45, p. 516b, 1. 23; p. 517a, 11. 13, 20, 22,
b, 1. 29, ¢, 6, T, 11, et passim.
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eisnty of mutual identification of all dharmes." As far as the Hua-yen
tradition is concerned, Chih-yen is the first who emphasized the so-
called doctrine of "instantaneous attainment of Buddhahood"(j%ﬁkﬁk‘& or
i?ﬁ%ﬁ%fﬁ?), and, as will be explained in a later chapter, herein lies
one of his unique contributions to the Hua-yen spiritual tradition.

Fourth, enother distinctive feature in the I-ch'enz shih-hsilan-

en is found in its classification of dharmas. In the case of Tu-shun's

Fa-chieh-kuan-men, the interrelationship is observed in terms of the

three categories of relationship, viz., relationship between 1) Emptiness
and form, 2) 1i and shih, and 3) shih and shih. The intuitive observa-
tion of these three categories of relationship is expressed by thirty
principles, ten for each category.

On the other hand, in Chih-yen's case, the interrelationship is
seen in terms of "ten" categories of relationship such as "teaching and
meaning," "1li and shih," and "understanding and practice." According to
him, any relationship in the universe can be understood in terms of this
all-inclusive principle of "ten mysteries.”

It is also interesting to note that Chih-yen iznores the rela-
tionship between "Emptiness and form" which is the first category in Tu-
shun's scheme. This may imply that Chih-yen considered this element to .
be included in such an item as "1li and shih." In any case, since he does
mention "ten" categories of relationship which is supposed to include
"311" the pairs of dharmas inexhaustibly, it may not matter very much
whether any particular item is listed or not. In essence, the "ten
mysteries" are the mysterious principles applicable fto '"all" the relations

in the universe, including those between "Emptiness and form," "1i and
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shih," and the like.
In view of this, it becomes clear that the arzument given by

Ch'eng-kuan and Tsunz-mi that the "ten mysteries" are derived from the

third section of the Fa-chieh-kuan-men, which deals exclusively with the

relationship between shih and shih, should be accepted with qualification.4
As mentioned above, the ten mysteries are appliqaple not only to the
relationship of shih and ghih but also to that of "1i and shih." Apart
from this, however, it is true that the two sets of principles, namely,

the ten mysteries in the I-ch'eng shih-hslan-men and the ten principles in

the third section of the Fa—chieh~kugrn-men substantially correspond o each

other in their articulation as well as in their meaning,
The last but most important mark of distinction in Chih-yen's

I-ch'eng shih=hsiian-men is that the truth of interrelationship is most

succinetly formulated in terms of "ten mysteries," It goes without saying
that all of the afore-mentioned distinctive features are the contribution

of the work to the development of Hua~yen doctrine of dharmadhatu. The
major contribution, nevertheless, lies in its formulation of "ten mysteries."
The theory of ten mysteries hexre becomes the core of the Hua-yen dharmadhitu
doctrine. It is, so to speak, the corner-stone of the Hua-yen doctrinal
structure. It needs only a genius to set it in its proper place in the -
overall structuré. The genius is found in Fa-tsang, whose systematic ideas

will be discussed nexte.

42899 above notes 6 and 7.



III. THE SYSTRATIZATION OF THZ DHARMADHATU DOCTRINE BY FA-TSANG

Fa-tsang, the third patriarch of the Hua-yen school, inherited
the fundamental Hua-yen dharmadhztu doctrine formulated by Chih-yen and
organized it within his finely vefined theoretical system. Whereas
Chih-yen'c "ten mysteries" hzd been simply set forth without elaborate
vhilosophical justification, in Fa-tsang it is presented in a wider and
clearer theoretical context. In him it becomes the truly central doctrine
with all other doctrines related to it -~- some as its logical prelude and
some as its logical corollary -~ thus constituting the organic whole of
a doctrinal system. It is no more ean isolated topic. It is now ingenious-
ly incorporated in the web of his grand system.1

The general structure of Fa-tsang's system is most clearly seen

in his famous work, lkssay on the Golden Lion. ¥When he is asked to

expound the gist of Hua-yen philosophy to Empress Wu, Fa-tsang, using

a golden lion in the Imperial Hall in an object lesson,2 deals with ten
essential topics of Hua-yen doctrine. The topics are: 1) dependent
origination(9ﬁ¢£9 Y, 2) form and Emptiness(é‘ﬁ ), 3) the %three natures(E'LY),

o . 03
4) the non-existence of characteristicsﬁ?}ﬁ ), 5) non-coming-into-existence

1For the socio-political circumstances in which he tried, or had
to try, to make such a grand system, see above p. and below p.

2For a historical account of this event, see above p.82. See
also the Sung-kao-seng-chuvan, T. 50, p. 732.
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(Z %), 6) the five teachings(24L), 7) the ten mysteries( % ), 8) the
six characteristics(#8), 9) bodhi or enlightennmwﬂ(%%#%), and 10)
Qigyégg(iﬁiﬁ); and all of these topics are exvlained in terms of gold
(essence or substance) and lion(form, appearance, or characteristic).
It is seen here that in the structure of Fa-tsang's system the

theory of the ten mysteries is given as the seventh topic. Fa-tsang
presents the truth of dependent origination as the first principle for
the entire FHua~yen teaching. He teaches that just as the form of the
golden lion arises owing to "the artistry of the gkillful crafiman,”
so all phenomenal thirgs are the result of causation, and hence have
no self-nature or reality.3

Fa~-tsang goes on to the second topic, "form and Emptiness," and
says: "The form(or shape) of the lion is unreal; what is real is only
gold. The lion is not existent, while the substance of the gold is
not non—existent."4 It is also pointed out that even though Emptiness
has no characteristics of its own, it manifests itself through the form.
Here it is seen that the identification of form and Emptiness upheld in

Tu-shun's Fg-chieh-lvan-men is once again confirmed.

In the third topic, Fa-tsang introduces the theory of "three
natures," or more precisely, "three degrees of reality." According to
him, the lion has 1) the "common sense existence"(f§4 ) or imagined

existence(parikalpita, 3 ¥t ), and 2) the "quasi—existence"(ﬂjﬁ ) or

3‘I‘. 45, p. 663c.

4.13i_d-' p. 663c, 11. 10ff. "Ep3 2018 “HEEL #3248 2k 2w "
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interdependent existence(paratantra,Atfﬁ), whereas the substance of gold
has 3) the immutability(% % ) or Perfect Rea,lity(ﬁr_i&i?p@gl_@,@ﬂ)ﬁ

As the fourth topic, Fa-tsang describes the truth of '"non~existence
of characteristics." "Since the gold comprises the lion completely," he
says, "epart from the gold, there can be no independent characteristics
or forms of the lion."6 Yerc we are told that the phenomenal forms are
all reduced into the noumenal, and they are, in the ultimate sense, non-
existent,

Together with this truth, there follows the truth of "non-coming=-
into~existence” as the fifth topic. Since there is nothing apart from
the gold, even if we see thet the lion comes into existence, it is not the
lion but the gold that actually comes into existence. Therefore, neither
the lion nor the gold comes into exisience, for the substance of gold
never increases or decreases.!

Fa=tsang also touches upon the classification of teachings in
the sixth topic. According to him, depeﬂéing on their understanding of
gold and lion, that is, of the Absolute and the phenomenal, the Buddhist
traditional teachings are classified as five: 1) HInayana teaching, 2)
the Elementary teaching of the Mahayana, 3) the Final teaching of the

MahZyana, 4) the Sudden teaching of the Mahayana, and 5) the Perfect

teaching of the Ekayana.

5Ibid., p. 664a. This topic will be discussed in detail later.
See below pp. 158ff.

61bid., 11. 2eff. R RIE B T EEHIF654F."

T1vid., p. 664b, 11. 1£f.
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After these topics, there comes the set of "ten mysteries."
The titles of the ten mysteries are exactly identical with Chih-yen's.
The only difference iz the rearangement of the order of the items.
The order here is 1), 6), 7), 8), 3), 4), 2), 10), 5), and 9) in com-
parison with Chih—yen's.8 Another peculiarity here is, as’expected,
that every item is illustrazted by the metaphor of the golden lion. To
take a few examples, of the first mystery, "Simultaneous completion and
mutual correspondence," it is said: "Both the gold and the lion can
stand ‘together, simultaneously, perfect and complete."9 And in the case
of "The secret of simultaneous establishment of the hidden and the
manifest,” it is said: "If we contemplate the lion, there appears only
the lion and no gold; this means that the lion is manifest while the gold
is hidden. If we contemplate the gold, there is only the gold and no
lion; this means that the gold is manifest and the lion is hidden., If
we contemplate both of them, they are both hidden and manifest. Being
hidden they are secret and béing manifest they are revealed.10

Having dealt with the ten mysteries, the essay ends with the
presentation of "six characteristics,"” "bodhi," and "nirvanaz." But there

is no elaboration of any of these topics.

8For the list of the items, see above p.136 , and for a comparion
of the varicus lists, see Takamine, op. cit., pp. 254f.

0. 45, p. 665a, 1. 19. "A#prs ALRE DAL

Ombia., €650, 11, 2708, "EEGIEHIEA IR E78 TAL A
L0 EpARIR37E ERRA ATRIREY 2% AR BRYRRE .
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The Hssay on the Golden Lion is an excellent analogy in which

we can see how and where Fa-tsang places the theory of the ten mysteries
in his theoretical structure. Moreover, there is no doubt that it is the
best summary of the zist of Hua-yen teachings concisely organized in a
tangible and visible way. The entire structure and sequence starting with
the principle of dependent origination and ending with the ultimate goal,
nirvena, is undeniably evident here. Nevertheless, the essay is too
summary, and there is no theoretical elaboration as to how all of these
ten topics are organically and logically coherent with each other. The expla-
nation of the ten mysteries entirely in terms of gold and lion is, as will
be clear later, an over-simplification at the sacrifice of the other
related theoretical bases. In view of the fact that this essay was meant
for lay people like Empress Vi, it is understandable that such a simpli-
fication was inevitable.

The best scholarly work in whic@ we can see how Fa-tsang fully

substantiates the theory of the ten mysteries is his Hua-yen I-ch'ens

chiao-i-fen-ch'i~-chanc(Essay on the Division of the Teachings and Meanings

of the One Vehicle of Hua-yen), which is commonly called Wu—-chiao-chans.11

Here in this work, it seems at first glance that Fa-tsang faithfully
follows the items of Chih-yen's formula. The ten categories or pairs of
dharmass enumerated in Chih-yen's works appear here in this work, with only

the ninth and the tenth items interchanged and z slight alteration of

11 . . s
Hereafter this work will be referred to as Wu-chiao-chang.
F. H., Cool:'s Fa-tsan~'s Trestise on the Five Docirines--in Annotated
Translation is a translation of this work.
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wording in the seventh and the tenth.12

In the case of the "ten mysteries"
proper, Fa~tsang calls it the "ten-fold mysterious or profound dependent

originationﬂ('f7~&%i$), but as in the Egsay on the Golden Lion, apart

from the rearrangement of the order of the item, there is no change
whatsoever from Chih-~yen's list."3 Since no specific reason for such
rearrangement was given by him, one might think that there is no substantial
difference tetween the two. On the surface level this seems correct, but
when viewed in the wider context a significant difference emerges between
the two expositions of the ten mysteries.

In the case of Chih~yen, the truth of the ten mysteries was presented
as a result of direct meditative vision, which he called "ocean-like gamadhi."
There was no attempt to give any logical elaboration as to why the principle
of mutual identification and interpenetration is possible at all. It was

categorically true: that was enough. If there were any theoretical basis

at all, it was in the theories of cittamatrata(iind-only) and tathsgatagzarbha
(the matrix of the '.I‘a,t1“.[3':',L-r;e,"f,a).Mr But in the case of Fa-isang as presented

in the Vu-~chizo-chang, there is given a logical justification on the basis

of his newly developed theoretical foundation.

The topic of the "ten mysteries" or the "ten-fold mysterious or

profound dependent origination" is dealt with in the tenth chapter of his,

o

26, T, 45, p. 505a.

15’1"his is also true in the other worxs of his early days. For

example, see Wen-i-lans—mu (Y& @A , An Outline of the Meaning of the
Text [of the Avatamsakal), T. 35, p. 501be, 11. 17ff.

Y5ee above p. 146, -Cf. also Kamata, op. =zit., p. 139.
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. 15 . . cr .
Wu-chiao-chans. In this most important chapter it is presented in

conjunction with three other topicz, thus meking four topics as follows:
1) the identity and difference of the three natures(Z1M¥ 1% ), 2) the
six meanings of dependent origination in the causal aspect(@bﬁ&ﬁﬁﬁﬁﬁ‘gQ )
3) the non-obstruction of the ten-fold mysterious dependent origination
(1‘??&@?’23&), and 4) the perfect interfusion of the six ;:haracterlstlcs
(%’-*9 @%‘;&). These four topics are actually the climax of the treatise
and constitute the basis of Hua-yen thought. Among these four, however,
the third one is the core of the system, the first two being the theore-
tical groundwork for it and the last being the applicastion of it,16

As one of the theoretical bases Fa-tsang introduces the theory
of three natures(%*t ’ trisvabh?va;). Of covrse, Chih-yen also mentioned

the "three natures" in his Hva-yen Wu-shih-vao-wen-tz(FPifty BEssential

-
1)There are two basic editions of this text available now: one

is called the "Sung text"(%¥#4 ) and the other the "Japanese text"(#°% ).

Between these two texts, there is generally no difference except some

insignificant variants. But a noticeable difference is the order of the

last two chapters in the two texts. The ninth and the tenth chapters in

the Sung text are the tenth and the ninth in the Japanese text. Cf.

Bussho kaigsetisu taijiten, on. 01t., vol, 3, p. 244ff. Cook, op. cit.,

ppe 103f. Cook says that while the Sung text seems to be "consisfent

with the internal structure," the Japanese text seems to be "more logical."

But he does not speculate on the reason why the orders of the chapters are

different. As the reason for this difference Chi-kydn Kim suggests that.

it is beczause the so-called Japanese text was the text brought from Korea

where its ninth and tenth chapters had already been exchanged by Ul-sang

who, having received the text from the author for revision, might have

concidered that order as better for the sake of the logical sequence.

Cf. Chi-izr8n Kim, "ki-kaido-sho ko{&:9%%% ) in Gakujutsu nenDo(}%’(ﬁi‘i

&), 1, (Tokyo: April, 1971). In the Taisho the order of Sung text is

followed and by "tenth chapier" here is meant the tenth in the Sung text.

160f. T. 45, pp. 4992ff, ©OSee also Cook, op. cit., pp. 404 and

469.
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Questions and Answers on the Avataﬁsaka).17 But this was a general
discussion, having no direct logical connection with the ten mysteries.
Unlike Chih~yen, Fa-tsang adopts this theory from the Wei-shih school
to substantiate the Hua=yeiu: theory of the ten mys’ceries.18 It is noted,
however, that even though it is borrowed from the orthodox Vijhanavada
doctrines of Qggigi;ggggg(perfected), Qaratantra(interdependent), and
Earikalpita(imagined), his interpretations and applications are peculiar
to his own system.19
According to Fa=tsang, the three natures, which comprise all

dhaxmas, each have two aspects. They are as fol}owszgo
a) immutability(® %)

1. Parinigpanna{j
{(b) obedience to conditions(%f &)

(a) naturelessness(&it)
2., Paratantra {j
(b) quasi-existance(4x#)

(a) essential non-existence(32-¥%. )

3, Parikalpita {:

(v) common-sense existence(}54 )

e, m. 45, p. 524b. -Question 35.

18As resards Fa-tsang's inclusion of the Yogacara doctrine of
three natures, a few additional reasons are suggested., In addition to
the need to utilize it to give a rationalization of his doctrine of mutual
identification and interpenetration, there is mentioned his ambition %o
make his system complete by including in it 211 the available main doctrines
of prevailing schools. Vith such a desire it is natural for him not to miss
the trisvebhiva theory of the Vijninavada, which was influential in those
days fhroﬁéK—ERe efforts of Eslan-chuang. Furthermore, it is also said that
his desire to win the favour of Zmpress Wu, who patronized the Hua-yen
school and identified her own reign with the universe taught in Hua-yen
philosophy, is seen in his inclusion of the Veiw~shih system, That is to
say that for the Zapress who usurped the throne from the preceding reign,
which patronized the flourishing Wei=-shih school, the superiority of the
Hua-yen system to the VWei~-shih system had to be demonstrated, and this was
dene by including the latter in the former by Fa-tsang. Cf. Lamata, op. cit.,
pp. 139f., and 146ff., and Cook, op. cit., pp. 46f,



Parikalpita-svabhava or "imagined" reality, according to Fa-tsang,

is something which appears to be real and existent to the common-sense
but which from the standpoint of essence does not exist. So it is both
"sentiently existent"(1H%) and "ultimately or essentially non-existent"

(32%). In the case of paratantra-svebhava, or "interdependent" reality,

it is regarded as relatively real because it arises according to the
principle of dependent origination, and thus has some sort of existence
"similar" to ultimate reality. This is "quasi-reality" or "quasi-
existence"(44 % ). But on the other hand, because of the very fact that
. . - . he .
it is dependent withingframe-work of dependent origination it is without
elf-nature., Anything that is dependent on another for its existence is
without a nature of its own, and hence it is "naturelessness"(ﬁﬁﬁi).

In these explanations of parikalpita-svabhava end paratantra-

svabh3va there is almost no difference from the Vi nZnavida doctrine,
except for the emphasis on the dual aspects of each item as well as new

terminology.21 The peculiarity of Fa=tsang's interpretation is most

19The peculiarity of Fa-tsang's interpretation of the three
natures, especially in contrast to the corresponding Indian Yogacara theory,
is well examined in Nagao Gadjin, "Hozo no Sanseisetsu ni taisurv Jakkan

no gimon"(Some Doubts concerning Fa=-tsang's Discussion on the Three
Natures), Fiftv-vear Aniversary Commemorative Anthology of the Hyoto
University Department of Arts and Letters (¥yoto: 1956), pp. 183=205, and

Cook, op. cit., pp. 30ff.

209, 45, p. 499a.

21'Fox‘ a discussion of the YogiZcara doctrine of the three nature,
see The Sahdhinizmocansn, che. VII, 10ff.; Asahga's lizhranasutréniira, ch.
XI, 38~41; Vasubandhu's Viilintinlitratisidhi, Levi, ed., pp. 39ff. and
A, K. Chatterjee, The YorZcira Idealicn (Varanasi: Banaras Hindu Univer-
sity, 1962), pp. 199ff. 4 zood swmmary of "the three nzture" is found in
Be. Conze, Buddhist Thou-ht in India, op. cit., pp. 257ff.
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obvious in the case of parinispanna-~svabhzva, the "Perfect" or Absolute

Reality. As far as the first aspect of it, that is, immutability(Z‘% )
is concerned, there is little difficulty with it. The Absolute is by
nature beyond any change or transformation. But Fa-tsang's view that
that immutable Absolute is "obedient to conditions"(iE&k ) seems to

22

have no direct counterpart in the Vijfianavidda theory of three natures,”

The faét that Fa-tsang quotes from tathigatagarbba texts such as the

Lahk&vatara=sutra and the Awakening of Faith in the lMeh3yana to support

this argument indicates that the real source of this view is found not

in Yogacara theory but rather in tathazatagarbha theory. The two aspects

of the Absolute; in fact, arederived from the famous twin phrases, "Mind
in terms of the Absolute"(V' B40rf9 ) and "Mind in terms of phenomena'(

$:3 79 ) vwhich are found in the Awskening of F::L:H:lfl.z3

In using this three~nature theory Fa-isang is not concerned with
epistemological problems as the Vijhanavada was, nor is he interested
solely in establishing the unreality of phenomena as the éﬁnyavéda was.
His primary task is to show that all dharmas are mutually identical in
essence, and at the same time are different from each other in so far as
they keep their owm identities as phenomena. He adopts the material from
the Vijﬁénavada only to explain his own view about dhermas.

According to Fa=-tsang's scheme, each of the three natures

2239e above DD and cf. also Cook, ope. cit., DPp. 34ff,

230f. Hakeda, tr. op. cit., pp. 31ff.
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partakes of the two aspects of "emptiness"(ﬁf) and. "existence”(ﬁ ). The
aspects of immutability(A§ ), naturelessness(¥1¥ ), and "essential non-

existence"(3®-% ), in parinispanna, paratantra, and parikalpita represent
: ’ ’ paxl ra_piva

"emptiness"; those of "obedience to conditions"{¥% #%.), "quasi-existence™
(4% ), and "common-sense existence"(t%% ) in those three natures repre-
sent "existence." In Fa~tsang's theory, all dharmas are both empty and
existent. From the standpoint of emptiness, i.e., of essence, all dharmas
are devoid of all empirical gqualities or attributes and they are ultimate=-
ly identical; but from the standpoint of existence, i.e., of appearance,
each of them has its own characteristic.24 In short, there are both
esgsential unity and apparent differences between noumenon and phenomena
and between phenomena and the other phenomena.

Here is seen an emerging theoretical principle on which Fa-tsang
bases the idea of mutual identification and interpenetration of all dharmas.
The point he is making in discussing the .three natures of dharmas is that
all dharmas are grasped in terms of "emptiness" and "existence" which
represent noumenal and phenomenal aspects respectively.

Proceeding from this bésic premise, Fa=-tsang presents another
related theoretical principle for the doctrine of the mutual identifica-
tion and mutual inclusion of all dharmas. It is the so-called theory of
the "six meanings of dependent origination in the causal aspect™ which is

given in the second section of the tenth chapter of the Wu-chiaoc=chang.

24or. ™. 45, p. 499a.
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-
This is also found in Chih=-yen's worksz) and is originally based on the

27

- - - . 2
formula found in Vasubandhu's Mahzyanasemgraha 6 and other places,

But here again Fa-tsang utilizes this material to justify his own views
on the interrelated components of the dharmadhatu. He incorporates it
into his system in conjunction with the three-nature theory.

While in the previous section he tried to demonstrate the
interrelationships of all dharmas primarily in terms of essence, namely,
in terms of their ontological natures, in this section it is discussed
in terms of their causal relationships, i.e., in terms of their functional
aspects., The mutual identification and intexrpenetration of things are
thus shown within the context of both escence and cauvse. The two aspects
of emptiness and existence of all dharmas are identical not only from the
standpoint of essential reality but also from that of causal function.

According to Fa=tsang, all dharmas are caﬁses and the causes
have six meanings. They are 1) "the cause vwhich is empty, has power, and
does not require conditions"(%E A7 24%48%); 2) "the cause which is empty,
has power, and requires conditions"( % A 7 4554); 3) "the cause which is
empty, lacks power, and requires conditions"( €&t 4%8%); 4) "the cause
which is existent, has power, and does not require conditions"(B A% % %%
8%); 5) "the cause vhich is existent, has power, and requires conditions"

(A&h ?%&%&); and 6) "the cause which is existent, lacks power, and requires

25m, 35, p. 66ab, T. 45, pp. 530c=531c, and T. 45, p. 54dc.

260, 31, p. 115c, 165bc, 3892, et passime

o
2TRor other sources see Cook, op. cit., pp. 57, 445, and 460,
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conditions(f A 4% 54 ). And each of these six meanings is explained

in terms of the six categories found in the Mahayanasameraha s 1)

"momentary extinction"(¥PP), 2) "comexistence"(B A ), 3) "requiring
all conditions"(47%&%& ), 4) "veing fixed"(:F% ), 5) "attracting its
own result"(g(é.Q% )s and 6) "continuously following and transmigrating"
(el )0

It would be beyond our purpose to embark on an explanation of
these in detail in connection with the epistemological theory of the
Yogécéra¢29 Briefly speaking, however, it is an attempt to state that
the mutual relatedness of dharmas can be seen not only from the point-
view of "emptiness" and "existence'" but also from the other two stand-
points, i.e., from the standpoints of "power" and "condition."

From the standpoint of "power or powerlessness"( h&f )}, suppose
that one thing(A, ﬁ ) had complete power, and that because of this power
the other(B, 4% ) were able to exist: this would mean that B has no
power whatsoever of its ovn and thus is included in A, On the other hand,
when the opposite is the case, that A is able to exist by B: +this means
that B has power while A has no power, and thus A is to be reduced to B.
Hence, everything, according as it has power or not, includes, or is

included in, the other. Consequently, all things are mutually inclusive

28These six items appear in slightly different forms according to
different translations. The phrases in this text are found in T. 31, p.

%8%a.

29For a detailed exposition, see Cook, op. cits, pps 54ff. and
444ff., Takamine, op. cit., pp. 183ff., and 249ff., etc.
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and penetrating cach other.ao

Futhermore, from the standpoint of "requiring or not requiring
conditions"(?%‘ﬁ%=%€%§‘ two categories are discerned: "common essence'
04%4) and "different essence"(ﬁ?;hf:).}1 According to Fa-tsang, if it
is said that A requires the other conditions, it implies that those
othex conditions have their own identities, for, to be called conditions
at all, they should have different essences or identities, This is the
aspect of "different essence" which is also called "mutual relianoe(i@\é),"
And in contrast, if it is said that A does not require any other conditions
it means that A is possessed of all the other conditions within itself and
that by its inclusion of all other dharmss within it there is no other
essence left. This is the aspect of "common essence" or "not being
mutually reliant( % 48 ).,"

These explanations are rather complicated, but it suffices to see
in the above~listed categories Fa—tsang'g attempt to emphasize the "funce-

32 in establishing the

tional" aspect together with the "essential" one
doctrine of the dependent origination of gharmadhatu. By introducing
the idea of "having or not having power, requiring or not requiring

conditions" in explaining the principles of the interrelationship of things,

he tries to make it more explicit that that interrelationship is dynamic

Oct. ™. 45, p. 503b, 11. 17£f.
31 ¢
]‘.:b_‘.:':.(l.c, pp 505b, 110 3"60

nghe terms "functional' and "essential® are used here in the
sense of the Chinese concepts of t'i—vun-(essence and function). Hspecially
the term "functional" is adopted here simply to reler to the interactional
aspect of the interrelationships of the disrras, and should not be under-
stood in the sociological sense,
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and functional as well as static and essential., Whether viewed
essentially or functionally, all things are interrelated and interfused
in terms of the principle of mutual identification and interpenetration.
This is what he tries to show when he concludes the section as follows:

Because of the concepts of emptiness and existence,
there is the truth of mutual identification;
becavse of the concepts of having power and
lacking power, there is the truth of interpenstra-
tions because of the concepts of requiring condi-
tions and not requiring conditions, there is the
category of common essence and different essence.
Because of these concepts and categories, it is
possible that even a pore of the skin embraces
2113 the lands and oceans.

These theories, namely, "three natures" and "six meanings of depen-
dent origination in the causal aspzct," are two bases which Fa=tsang
established to give philosophical support to the theory of the "ten
mysteries.” Apart from these two theoretical groundworks, his presenta-
tion of the theoréf%he ten mysteries itsglf, as found in the Wu-chizo=
gggg§,54 also betrays some peculiarities. To take a few examples, where~

as in Chih-yen's discussion on common essence and different essence in

the I-ch'eng shih~hsian-men was carried out in terms of the number "ten,"

Fa-tsang makes it more concrete by using an analogy of "ten ooins"(1”§§).35

3Tvid., 503a, 11. 12-14. Cf. Cook. oD. cit., p. 467. " FTHEIL

HABEPIe - DAD E A R AN PT 2 DR ERAAREL I AABFA Pl IS
R 43R n i de.

346f. ibid., pp. 505aff.

>>Ibid., p. 503b, 1. 1, et passim. For the usage of the "fen,"
see above p.140., Accoxrding to one source, Chih~-yen explained the principle
of interdependence interms of ten coins for a man from the East(%;tfx),
Ui-sang(?) from Korea. Cf. T. 45, p. 760D. Among the extant documents,
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Another important peculiarity of Fa~tsang's interpretation of
the mysteries is his clear division of mutual identification(}ﬁé@) and

mutual inclusion or interpenetration(#8X\) in terms of t'i(4%, essence)

36

and yunz{ @, function), respectively. For the first time he employed

the dichotomy of t'i and yuns, applying each of these to the two cardinal
principles of the Hua-yen world-view. He says:

Concerning different essence there are two
aspects: 1) mutual identification, and 2)
mutual inclusion., The reason why there

are these two aspects is that all dharmas
originating interdependently have the
following two principles: 1) emptiness

and existence: this from the standpoint

of self-essence(f4%); and 2) having pover
and lacking power: this is from the stand-
point of power and function(# @‘) Because
of the firs* principle, mutual identification
is possible, and because of the second 37
principle, mutuzl inclusion is possible.j

Fa=tsang, however, does not forget to insist that in the final
analysis mutual identification and mutua} inclusion are not two different
principles but only two aspects of a single principle. He clearly says:
"When essence(4#) is subsumed under function(I), there is no separate
essence, and thus there is only mutual inclusion; when function is

subsumed under essence, there is no other function, and thus there is only

however, Ui-sang's Hua=yen I-ch'ens “a-—chirsh-—-t'u(*"ﬁ%r?}& 3% 1§ ) is the
first one to uze this analogy of the "ten coins.” Cf. T. 45, p. T14b. In
fact, in this part of the Wu=-chiso-chang, Fa-tsang seems to have heavily
depended on this work of Ui~sang, his senior colleague under Chih-yen. For
a comparison of the two works, see Sakamoto, op. cit., pp. 4386ff.

36The cuestion of t'i-yuns will be discussed in more detail
later.:

3T, 45, p. 503b, 11. 6¢f. vEL R AR - F - A8ep = 48N Poop e =
% b sk SR BB - AR SR A DR B Hm SIS se
dipfdx 4T AN
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mutual identifioation."38 Theze two are, as it were, the results of two
different angles from which the principle of intcrrelationship is seen.
This idea of t'i-yung is found not only throughout this work
but in almost all of his other writings. Furthermore, his followers,
Ch'eng~kvan and Tsung-mi, also adopt and use it ac one of the basic
categories in elaborating their theories.59 This dichotomy of t'i and
yung, according to W. Liebenthal, is the "pattern" which is "fundamental
in all Chinese thinking."4o Strictly speaking, however, t'i-yung is
originally derived from Taoist philosophy. It was Wang Pi(E385, 226-
249) who used the terms in a metaphysical sense for the first time in
the history of Chinese thought.41 Ever since he interpreted the thirty-

)
eighth chapter of the Tao-te-ching in terms of t'i~zyng,4“ this idea has

PTid., 10, 2128, "Row MK ¢ R ESIEIOLLAON A 1 DR 5B
2 1"
ot 2 49 99. :

39For example, Chih~yen: T, 35, p. 15b, 1. 5, p. 15¢, 1. 15,
De 4623, 1. 13, p. 48a, 11,26, 28, etc, Fa=tsang: T. 45, p. 502b, D.
635a, 1. 3, Do 637ab, etc. Ch'eng-kuan: T. 45, p. 672b, 1. 16, etc.
Tsung=-mi: T. 45, De 684c, l. 16, etc.

4Ow. Liebenthal, Chao Iun (Hong Kong: Hong Kong University Press,
1968), p. 17.

Lt3

41For the historical development of the t'i=yung idea, see
Kenji Simada, "Taiyo no rekishi ni yosete"(A Contribution to the History
of the Concept of T'i-yunz) in Esseys on the History of Buddhism present-
ed to Professor Zenryu Tsukamote (Vyoto: Naigai Printing Co., 1961), Dpp.
416=~430. Here he mentions Hsiin-tzu as the first user of the term itself,
Liebenthal and Chan, however, agree that VWang Pi is the first who used
the term in a metaphysical sense,

42A part of Wang Pi's commentary is found in Wing=tsit Chan,
The Way of Lao Tzu, op. cit., Do 168, and his A Source Book in Chirnese
Philosophy, op. cit., pp. 322f.
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become the basic principle for explaining the relation between reality
and its menifestations. On this point Wing=tsit Chan aptly says:

The concept of substance L[£'il and function
[ywmg) firzt mentioned here, were to play a
very great role in Neo~Taoism, Buddhism, and
Neo~Confucianism.... In fact, the Chinese
have conceived everything to be in the
relationship of substance (ihe nature of a
thing) _and function (its various applica-—
tion@zij

Needless to say, the Hua-yen usage of t'i~yung is not identical
with that of Taoists. For examples, vhereas for Wang Pi, t'i-yung was
used to refer to "non-being" and its substance,44 for Fa~-tsang t'i-yung
was adopted not only to show the dual aspect of essence and its various
functions or manifestations, but also to explzin mutual identification
(X989) and interpenetration(ﬁa,k).45 Fa=tsang's idea of t'i-yung is
most clearly expressed in the following passage:

When one understands that worldly things are
not produced and hzve no nature of their owm
but are of one taste, [he sees] the essence
(£'i)3; when the 1rzi’3 illuminates the li
and there clearly appears the non-obstructive
characteristic of shih, it is [the state of
sceing] the function xgg;). Although the
shih is clearly discernible, it has no self=-
existence, and thus function is identical
with essence.... DBecause li and shih are
mutually interfused, essence and funcition
are unimpeded [to be identical). If from
the standpoint of mutual inclusion, it is
the function which makes various different-
iations possible; if from the standpoint of

43The Way of Lao Tzu, op., cit., p. 168.

44Cf. ibid., p. 168,

Ace, T, 45, p. 503b.
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mutual identification, it is the essence which
is always of one taste.40

Here Fa-tsang mentioned t'i as the essence which is of "one taste™ or
without differentiation, and yunz as various phenomenal manifestations.
But his primary concern was to explain the cardinal Hua~yen idea of
mutval identification and interpenetration in terms of t'i and yung. It
is apparent that such an expression of i'i~vung, together with some other

47

usages of it, is quite different from the traditionel Taoist interpret-—
ation.

But regardless of whether the content might be different from
the traditional Chinese understanding, the fact is that the "pattern of
t!'i-yung," which Liebenthal desceibes as "dynamic," became an integral
part of the Huas-yen philsophy. This becomes especially evident when it

is taken into consideration that the general Buddhist pattern in this

reaspect is the famous triad of t'i-hsiangmyung(4fzﬁra) or essence-~

characteristic=function. Although this is mentioned from time to time,48
the t'i-yung pattern is predominant. It should also be remembered that
in Hua-yen philosophy the dynamic aspect of t'i-yung was so intensified
that not only the relationship between essence and its manifestations but
those between one manifestation and the other manifestation, were equally,

if not more, emphasized.

_ 46Hua-yen i-hai pai-men(Fg {5 B9 ), 7. 45, p. 635, 11. 3-8,
"REREY L _od %4t RBefek 2B 2D FHMBEL 1ORHA LN e,
o122 BRENM AN A% £A9N QI A R ESI Ede 0 Bk le- vk

476r. above ppe 167, and T 45, p. 63Tawc.

8
“Sce, T, 45, p. 6722, 1. 26, b, 1. 9, otc, p. 684b, 1. 21, etc.
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With regard to the theory of the ten mysteries itself we can
find more striking evidences of doctrinal progress in his other works,

such as T!an-hsuan-chi and Hugeyen-chin:: cq1h-1uel(§§71 Ug s The

Essentials of the Avetaneakaw-sitra). It is not known exactly when these

wvorks were written. The theory of the ten mysteries expounded therein
is traditionally mown as the "new ten mysteries"(iﬁ'fz\). Strictly

speaking, however, it may not be the case, for the Hua-yen-ching chih-

kuei was probably written before the Essay on the Golden Lion,49 yet

the latter contains the so-called "old ten mysteries."

In any case, according to the "new" system of the ten mysteries,
the ten categories of gharmas are concisely reorganized. They are: 1)
tcachings and meanlngs(?%{a), 2) 1i and shih(¥2%), 3) realm and wisdom
(2&43 ), 4) practice and stages(@?lﬁ), 5) cause and effect(@)%%), 6)
environmer.tal world and sentient belng§(4p- ), ) essence and function
(¢4®), 8) men and dharmas(A3% ), 9) the contrary and conforming(¥EWE),
and 10) response and stimulus(m§ﬁ§~).51

Having enumerated these ten items, the Hua-yen-ching chih-~kuei

teaches that these ten sets of contrasting pairs, being simultaneous
and corresponding with each other, conztitute the non-obstructive and

interfusing principle of dependent origination.52 This free and infinite

49Cf. Bussho kaisetsu taijiten, op. cit., vol. 3, pp. 72f., and

50

For the meanings of these terms, see above p. 134.

1, 35, p. 123b, 11. 6-8, or HIC. 4, p. 43d, and T. 45, p. 5%4a.

52m, 45, p. 594a, 11. 257,
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principle of the interrelationship of 211 things is expressed here as
functioning in ten, that is, in all, fields of dharmes., This is the so=
called "ten non-obstructions"('*{i}i&). Strictly speaking it is the
"non-obstruction in ten aspects," to wit, the non-obstruction in 1) nature
and appearanoe('f“;‘t’?iﬁ), 2) the btroad and the na.rrow(fg. MYQ ), 5) one and many
(-—? ), 4) mutual inclusion(F#4N), 5) mutual identification(xﬁj%), €) the
hidden and the manifest(P8 &%), 7) the subtle and the minute(4$s62 ), 8)
Indra's net(%>yﬂ )s 9) the ten times(*4# ), and 10) the primery and the
secondary(E 4% ).

This rather simplified set of "ten non-obstructions" is actually
synonymous with the theory of "ten mysteries," especially with the

"ew" one found in the ‘I"an-’«hs'13_an-~c:11i.53 This new form in the T'an=-

hstian-chi is different from the 0ld one in several respects. The order
of the items is diji‘ferent.s4 But what is more important is that some
items are replaced: 1) "the secret of the simultanecous establishment
of the hidden and the manifest," 2) "the complete compatibility of the
simple and the mixed in 21l dharmas,” and 3) "the excellent formation
through the transformation of the Mind-only" in the lists of the "old
ten mysteries" are replaced by 1) "the simultaneous esteblishment of the
secret and the rgvealed"(f%,',’%, A2 34215 e4), 2) "the sovereizhty and non-
obstruction of the broad and the narro*.-z"()%ﬁ:—ﬁjhﬁ:k%éﬁﬁ), and 3) "the

perfect and brilliant compatibility of the qualities of being the primary

231, 35, p. 123a, 11. 285,

54?01‘ a comparison of the order in the various texts, see
Takamine, op. cit., pp. 254f.
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and the secondary"( LAY Ref £75.p9).

Since the first one merely involves a smoothing of the avimrard
phrasing of the old one, there is no significant change in meaning. The
second one is an adoption of an item from the third section of Tu=chun's

Famchieh-kuan-men, and is similar to the second item of the previous ten

non-obstructions. The most striking difference is in the third one, in
which Fa-tzzng seems to have aimed at a double purpose.

First, unlike the other items which plainly describe the ways
in which the principle of interrelationship is working, this item seems
to show the ground on which phenomena come into existence and function,
i.e.y the g}iﬁamﬁtraté. It seems, therefore, that in order to get rid
of such an inconsistency, he offers instead a more matter~of-fact
description. Such a fundamental principle as cittamatrat2z must have seem-
ed to him to be separately dealt with in the otker context, and it wvas
actually presented later as one of the "ten reasons" why the interrelated-
ness of 2ll things is possible.55
The second, more important reason seems tc be that this item

alone gives the impression that it is based upon the tathagatazarbha

tradition of the so=czlled "Final Teaching of the Mahéyéna"(f(%?ﬁ&%&).
In Chih=yen, this is clearly seen when he says that this principie is

"that which is established by the pure and true Mind of the tathagatazarbha-

nature."56 It is true that even Fa-isang himself, in his early work,

55Ch'eng—kuan has also an explanation for this alteration. He
thinks that because this item of cittamiatrats is basiec to the whole
system of the Hua-yen doctrine it should not be enumerated as a separate
s . . A -, - .4
item. Cf. Hua=yen-ching sul-Shu-yen—lnch'ao(?%tJ%JQA.;;;ané%ﬁ, T. 36, Pa75p.

56

T. 45, p. 5180, 11, 17f. kel higdo enE e
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Wu-chiao-~chenr, explained this item in terms of the tathgﬁataqarbha.57

But here in a later stage of doctrinal development, he seems to have
tried to elevate this ifem completely to the level of "the Perfect
Teaching"(@#), by removing this fundamental but rather heterogeneous
or foreign element from his pure Hua~yen system.58

In fact, the new item - the "perfect and brilliant compatibility
of the qualities of being both the primary and the seconary" — is
traditionally considered as the most comprehensive and representative
among the ten. Vhat is implied here is that any given object can be
simultaneously ggg(% ) and Qgg(ﬁ#), primary and secondary, chief and
retinue, In Fa~tsang's own analogy: "vWhen a given direction becomes
prinary, ten directions become secondary, and this applies to all other
directions. Therefore, the primary and the secondary do not conflict
with each other. The primary and the secondary and the secondary and
the primary are perfectly and brilliantly compa,tiblel'59 In other words,
when A becomes the primary centre of attention, then B, C, and so on
become secondary; but when B in turn becomes the centre of attention,
A, C, and so on become secondary. Therefore, the quality of primary or

secondary is not intrinsic in any dharma but is given to it in the nexus

of relationship. There is no static situation where a given object is .,

5Tce, . 45, p. 5072, 11. 9Tf.

58
5bFor a similar argument, see Kamata, op. cit., pp. 135, 553, and
Cook, op. cit., p. 522,

2umc, 4, p. 496c. Ptan-hsian-chi, T. 35, p. 1242, 1l. 2f.
"CABEATEME ARFNE BRIEAFEAAL0L T D Gh R o
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always primsry nor are the others always secondary. Things are not

fixed as simply primary or secondary but are fluid enough to be both

primary and secondary at the same time,

Another distinctive point noticed in the Tfan-~hsisn-chi and the

Hua-yen=ching chih=kuei in contrast to the t=chiso=~changz and others is

that Fa-tsang gives the "ten reasons"(ﬂW% } for the system of ten mysteries.

In the T'an~hcVan-chi the "ten reasons™ for the ten mysteries are listed

as followss

1)

5)
€)

7)

Because of the mutual reliance in dependent origination

((tlmoiL)

Because of the universal infusion of the dharme-nature

Chis aldor)

Because everythiny appears by means of the lMind-only

(Evft 58 12

Because [211 dharmas] are like illusion and have no essence

(4= 622352 )

Because largeness and smallness are not fixed

Because there are infinite causes

(& mpmyss)

Because the attainment-qualities are absoluiely perfect
(£ 1% @ pkit)

Because of the excellent transcendental power

( Wbk 2 37 )

9) Because of the great function of samzdhi
(zedXmdx )
10} Because of Lthe pover ofJ the inconceivabie liberation
gacintva-vimoksa)
TR miakdy )0
60

Ts 35, p. 124a, 11. 10ff. In the Hua=-yen-ching chih-kuei, the

phrases are slightly different., Cf. T, 45, p. 594c--555b.
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The first thing to be noted is that even though these ten items
are given here this does not mean that all of them are collectively
required for the principle of the perfect interrelationship of all dharmes.
Each of them in itself is a complete reason for the principle, and the
"ten reasons' simply make the point that this principle can be seen from
various standpoints. As Fa-tsang seys: "Even if any one of these ten is
applied, all dharmas can be [seen as] interfused without impediment."61
Wevertheless, it seems truve that to Fa-tsang the first item, sometimes
together with the second, must have been the most important or represent-

ative of all, because in most cases he eleborates on this item alone,

Secondly and more importantly, this set of ten reasons is

basically the same as the theoretical bases presented in the Wu=—chiao-chans,
This is even seen in the explanation of, for example, the first item:

"Because of the mutual reliance in dependent origination." In the

T'an«hsﬁan«chi,62 under this item Fa~tsang lists again the "ten meanings™:
(1) the differences of conditionsf?%&ié%gi ), (2) mutuel pervading and
complementing(éx%e$6=§ ), (3) complete compatability without obstruction
(B A3 %A ), (4) mutual inclusion of different essences(F4 fyX ), (5)
mutual identification of different essences(S%lﬁ;#Bﬂﬁ), (6) interfusion
of essence and function({4® % g%), (7) mutual inclusion in common
essence(1?) 4* tax ), (8) mutual identification in common ecsence((d kreeq),

(9) complete interfusion without obstruction(48 &%-&4f%), and (10) perfect

610, 45, pp. 5%c, 1. 29-595a, L. 1. ik s+ P - DAL T B

52p, 35, p. 347.
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endowment with the common and the different( 1R Z Q4% ). It becomes

evident that most of the fundamental ideas which were already so

. . ; . 63
laboriously expounded in the Wo-chizo-chont are neatly presented here, 2

The fact that these ten reasons are a reorganization of the
theoretical bases for the ten mysteries which were given before, especially

in the Wu~chiao-chang, is more clearly seen in the Hua=ven—ching chih-luei,

While explaining the first item of the "ten reasons” Fa-tsang mentions
all the fundamental ideas such as "essence and function,” "emptiness and
existence," "having or not having power," and "ecommon and different

né4

essence, Needless to say, these are exactly identicel with those found

in the Wu-chiao=chang, except for the fact that they are not directly

connected with the "three-nature theory" or the "six meanings of the
dependent origination in the causal aspect.” This set of ten reasons is
surely an indication of how Fa-tsang tried to present everything in a
concise, organized, systematic way, espedially in the form of ten items.
Thus far Fa-tsang's grand system of dharmadhziu doctrine has been
examined, It has been seen that the basic doctrine of the interrelation-
ship of things transmitted to him by Tu=shun and Chih~yen finds its full-

est systematic expression in his philosophical exposition. It is by Fa-

630f. Sakamoto, "Hokkzi-engi no rekishitelid keisei™(Historical
, -~ -
Development of the Dharmadhatu-~pratiitvasamutnida in Shoson Iiiyamoto
r L 9 J )
ed., Buklyo no kompon shinri(The Fundamental Truth of Buddhism) (Tokyos:
Sanseido, 1956), pe 951 Here a chart clarifying the interrelationships
of these items is given.

64T. 45, p. 595a=b, The similar passages are alsoc found in his
other works. ©See T. 45, p. 622a~b, and T, 45, p. 646c.
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tsang that the theory of ten mysteries is put in a wider context, and
hence firmly footed on highly refined theoretical bases such as the
"three-nature theory" and the "six meanings of dependent orisination in
the causal aspect." The idea of ten mysteries is no longer an isolated
set of meditational items, but part of an organic system substantiated
in terms of "emptiness and existence," "having power and lacking power,”
"requiring conditions and not requiring conditions," and so on. It is
a2lso by him that the cardinal twin principle of Hua=yen philosophy,
namely,"mutual identification” and "interpenetration" or "mutual inclusion,"
is first clearly systematized in connection with ideas of "essence and
function." As fear as theoretical systematization is concerned, it may
rightly be said that Fa-tsang represents the culmination in the develop=-
ment of the dharmadhatu doctrine, for both Ch'eng-kuan and Tsung-mi, as
will be seen later, accept Fa-tsang's system with few modifications. Of
course, this does not mean that Ch'eng=kuwan and Tsung-mi merely offer
photocopies of Fa-tsang's system. As their spiritval and intellectual
situations were different; so vere the problems they faced and the

emphases they developed.



IV. THE ELUCIDATION OF THE DHEARMADHATU DOCTRINE BY CH'ZIG-KUAN AND DTSUNG=MI

Ch'eng~luan inherits the traditional dharmadhatu doctrine of the
"ten mysteries" and its related theories, which he repeats in his writings

such as the {lua~yen-ching-shu(#£#% 4% ¥4, Commentary on the ivatamsaka-

- 1. . . . &
sutra), its sub=-commentary, Hua-yenechins-sui=shu venwlnoh'ao(iiﬁﬁﬁi %

ol W 2 . . . . e
3P évﬁ"/ )s° and the Hua=yen-ching hsing=yuan-p! in~shu( %fﬁl’i h AT % e Fh,

Commentary on the Forty Fascicle Avatarhsaka-sﬁtra).3 Here he adopts

the so=-called "new ten mysteries" as the standard system in contrast to
the "old" form found in the works of Chih~yen and Fa-tsang's Wu-chiao-~
chang. Apart from his explanations of why a few items in the "old" were
replaced in the "new,"4 and of the meaning of the order of the ten items,
it is difficult to find any uniqueness in Ch'eng-kuan's presentaticn of
the main doctrine., His unique contribution to the development of the
dharmadhitu doctrine, therefore, should be found somevwhere else, not in
the theory of "ten mysteries" itself,

As a matter of fact, the foremost contribution of Ch'eng-kuan to

1T. 35, DPe 515a=Ce

%D, 36, p. T5bf.

>HIC. 7, p. 246af.

4Cf. for example, T. 36, p. T75b, HIC., 8, p. 269ab, and p. 186ab, etc.
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the Hua-yen philosophical tradition consists in his elucidation of
dharmadhatu doctrine in terms of the so-called theory of "four-fold
thzmg@héﬁg"(ﬁpﬁéiiﬁg). 0f course, the idea that the dharmadhatu is
expressed in four dimensions was upheld, as Ch'eng-kuan himself admits,
by his predecessors, but it is solely to his credit that this idea was
finally formulated as the theory of "four-fold dharmadhatu," which
subsequently became a standard doctrine of the dharmadhztu in the Hua-
yen tradition.5

Ch'eng=kuan's standard formula regarding the four~fold dharma-

dhitu can be found in the Fa~chieh-hsian-chinz(3%% % 4% ), his commentary

on Tu-shun's Fa=chieh~kuan-men, which reads as follows:

The characteristics of the dharmadhatu are
seen in three ways, but they have altogether
four dimensions: 1) ghih dharmadnitn(dh% ),
2) 1i dharmachitu(324 % ), 3) dhaamadniin of
the non-obstruction of li and shik(s% %% 25 3%
ﬁ@), and 4) gharadhity of the non—obstruction
of ghih and shib(3F& W 2 ).

These are actually the four dimensions from which the dharmadhatu is

seen. In other words, according to the dimensions of one's spirifual
insight, one can see the dharmadhatu as either 1) dharmadhatu of phenomena,
2) dharmadhztu of noumenon, 3) dharmadhatu of the non-obstructive inter-
relation of roumenon and phenomena, or 4) dharmadhatu of the non-
obstructive inter;ction of phenomena and phenomena. 4s D. T. Suzuki aptly

points out, these are "four ways of viewing the Dharmadhztu." !

5Cf. Suzuki, Essays in Zen Buddhism, third series, op. cit., p. 150.

6o, 45, pe 672c, 11, 11Lf. "HP2ie Fephz RGR @ - $33 -0l
: 1 BR AT 0 IHFEHLN R
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Before going on to a detailed investigation of Ch'eng-luan's
theory of four~fold dharmadhZtu, it seems necessary first to survey some
earlier theories which might directly or indirectly be connected with
the formulation of his own theory.

According to the Hwa=dm-iySns mm-Ni-yo-kydl mun-tap( #& 3‘@"&@

2_55‘3— iy )8 of P'yo-—x-:é’n(%o‘qu , flou. c. 750, A. D.), a Korean monk-scholar
of the Silla dynasty, HMaster Lin(-@ % )9 advocated the theory of the four-
fold ghermadhiiu: 1) "dharmadhitu which follous conditions"( 7 4k L% ),
2) "dharmadhZtu which responds to conditions"($12%&3%2), 3) "dhermedhitu
which forgets conditions"( k.54 %% ), and 4) "dharmedhitu of dependent
origination"{(4 k3% & ) 0
According to P'yo-wdn's explanation, the first one is the aspect

of the dharmadhatu where the differentiations such as '"reazlm and wisdom,"

7Suzuki, ope citey, P. 151, He further explains the "four ways
of viewing the Dharmadhitu" as follows: "(1) the Dharmadhitu 25 a world
of individuzl objects, in which case the term dh3tu is taken to mean
'something separated'; (2) the Duermedhitu as a menifestation of one
spirit (ekacitta) or one elementary substance (ekadhéﬁg); 53) the
Dharmedhdtu as a world where all its particular existences {vastu) are
identifiable with one underlying spirit; and (4) the Dharmadhzty a5 a
world where each one of its particular objects is identifiable with every
other particulsr object, with which whatever lines of separation there
may be between them all removed.”

8Concerning this work Cook says: "an anonymous collection of
questions and answers concerning various problems in Hua-yen philosophy.
The various ansvers are drawn from the vritings of Fa-tsang, Fui~-yian (Fa-
tsang's pupil), and several other.... It is very useful for not only study
of various treatments by Hua=~yen masters of a given problem." Op, cit.,
p. 110. Kemata also recommends this work as an excellent introduction
to vericuvs topics of Hua=yen philosophy and as an indispensible souxrce
for Hui-ylan study. Op. cite., pp. 537f.

9The dictionaries accessible to me do not carry any information

about "aster Lin" or his work "Fa=ching=lun"(3 4%13%).
10

HTC. 12’ p. 3418,.
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"form and Mind," "particularities," "various tastes," and so on arise
according to conditions. The dharmadhatu in this aspect, it is said,

has no substance or essence of its own, and in fact it is only a
provisional aspcet derived from the absolute dharmadhatu which is beyond
any division. The second one is the aspect in which the dharmadhitu

is viewed from the prescriptive standpoint. "For those who are entrapped
in the disease of being(asti)," for example, "non-beinz(nasti) is preached
for healing." Likewise, this is the dharmadhztu which appears only as
remedy or upaya for the sake of treatment of discases, and thus this too
has no essence of its ovn. The third is the gharmadhatu in which every-
thing is forgotten. Here both the appearances based upon conditions and
the treatments for them are forgotten; being and non-being, dwality and
non~duality, even the forgetting itself ~= all are forgotten. Ngt only
the names but the essence and function of the dharmadhatu are also forgotten.
The fourth aspect of the dharmadhatu is the state which emerges after
forgetting everything. This is the state of the true reality which
transcends all phenomenal aspects and in which "all dharmas as such are
the 'true nature,'! originally neither born, nor destroyed, neithex
increasing nor destroyed, neither existing nor non-existing, and yet
existing and non—existing."11 Here existence and non-existence, and all
other categorizations totally vanish. Here "Thusness! itself is the
essence of dharmedhatu; the non-obstruction of dependent origination is

its function.

11
b

Ibid., Pe 341b. " - 3a3dAnke F A0 kY AdE B AER YOG
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This last aspect of the dhermadhZtu is further subdivided
into fou:c.12 These four items can be ignored here, because they are
basically similar to those of W‘én-—hyo and Fa-tsang, on which we now
focus our attention.

Again according to P'yo-wdn's report, Wdn-hyo("ty , 617-686) of
the Silla dynasty of Korea had the idea of a four-fold dharmedis tu, which

went as follows: 1) conditioned dharmadhdtu(cansirta-dharmadhztu, %2 .

% ), 2) unconditioned gharmedhztu(asahskria~dh., & A 2E ), 3) both
conditioned and unconditioned dharmadhiiu( FAABESL 2 ) and 4)
neither conditioned nor unconditioned gharmadhatu( skl % 3% ). It
seems that this is a reorganization of Master Lin's "dharmadhatu of

. . - N w o
dependent origination,” but because Won-hyo's Hwa=om-kvonz-sol ¥ b2 5% ),

which is the source of this theory, is lost, it is impossible to be sure
hew it is different {rom lMaster Lin's and what is its true meaning.
13

However, Fa-tsang, who owed much to \*lgn-hyo, adopted Won=hyo's

‘P . . . . .14 . . . .
classification in his T'an-hsilan-chi'® and added Jjust one more item, viz.,

dharmadhatu of non-obstruction(® Y4#%:h % ). Therefore, it may be said

that WSn-hyo's idea of the dhermadhatu is represented, by and large, in

Cf. ibid., p. 341bf.

15Fa.---tsang's debt to Won~hyo becomes evident in a comparison
of their commentsries on the Awakening of Faith, found in T, 44, pp. 202~
226, and pp. 240-287 respectiively. Ch'eng-kuan and Tsung-mi also freguent=-
1y refer to Won-hyo's commentary.

Y, 35, p. 4400, 11. 25t
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Fa-tsang's presentztion.

According to Fa-tsangs explanation, the first "conditioned
dharmadhatu" is the realm of "seeds of all dharmas™(%A¥%4%¥3) and 2ll
differentiated "gharmas of the three times"( =#33%L), The second one,
"unconditioned dharmadhatu," is the dimension of the absolute Emptiness
for vhich Fa~tsang enumerates two aspects, namely, "the na%ure of

original purity"{14:%7) and the nature "purified from stains or

defilements"(§#5%69). By the third "dharmadhitu of both conditioned
and unconditioned," it is meant that the dharmadhatu has both the aspect
which reveals itself in various characteristics oxr appearances(ﬁi#ﬂFﬂ)
and the aspect which is beyond any obstruction(EEF9) between "HMind
in terms of the Absolute"(!W &4+ ) and "Mind in terms of phenomena"(rs%:%),
The fourth "dhzrmadhatu of neither conditioned nor unconditioned" shows
the realm in which all forms of conditioned and ungonditioned are simply
taken away(¥5%£9) and there can be no attachment whatsoever(??--'g ).
The fifth is the "dharmadhatu of non—obséruction" in which universal
embracing(% &) and perfect interfusion(1®&%Pq) are realized. This last
aspect of the dharmadhatu is also called, in Fa-tsang's own term, "One
{ without second]) dharmadhatu'(-34% ).

The first two aspects of the dharmadhztu, namely, the conditioned

dharmadhatu and the unconditioned dharmadhztu, correspond exactly to the

aspects of shih and 1li of the four-fold dhaxmadhatu system of Ch'eng-kuan,

5 v
15 TCe 12, ps 343af. Here P'yo-won mentions the similarities and

T

L
diffevences between the theories of Won-hyo and those of Fa~tsenz. Ve con
see thal in most cases they share common explanations and canonical quota-
P
CL.ONS e
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Fa=-tsang himself understands that these two aspects of dharmadhotu are
the basic interrelated components of the dharmadhztu when he says: "IT
the characteristics of nature Cft) vere abolished, there would be the

dharmadnitu of 1li; if the characteristics of shih were apparent without

hindrance, this would be the dharmsdkitu of shih. hen both are combined,

it is the dharwdretu of the non-obstruction of 1li and §h;§f16The following
three items, then, point to the harmonious interrelationship of these two
basic elements. The fifth especially is an insight into the state in
/hich not only 1li and shih but also even shih end other shihs are in a
pexfect interrelationship of permeating and including. It is evident,
therefore, that even thoush Fa~tsang does not here use the phrase, "dharma-
dhatu of the non-obstruction of ghih and shih" as used in Ch'eng-kuan, the
idea is implied in this item.

PYyo-on also touches upon the dharmzdhaty theory of Hui-ylan
(?i?ﬁ ), Fa=tsang's chief disciple who was condemned as a heretic by Ch'eng-
kvan and Tsung-mi. What is especizally ngted here is that Hui-ylan is said
to have mentioned the four-fold dharmedhatu which is exactly the same

with Chteng-tuan's in the titles of the items.17 If P'yo~wdn is correct,

16T. 45, peo 627b, 11, 24ff. " ETEFAH AT B RE
R8:4% 2r¥SRagk R In view of the context, in translating this
passage it is difficult to agree with Wing-tsit Chan, who translates as
follows: "If neither nature nor character exists, it becomes the realm
of dharmas of principle. When both fact and character are clearly in
existence without obstacle, it becomes the realm of dharmas of facts.,
Vhen principle and fact are combined without obstacle, the two are at
the same time one and one is at the same time two." Op. cit., p. 415.

~
f

e, 12, pp. 3404, end 343c, d.



186

it is certain that Hui-yUan is the first who formulated the so-called four-
fold dharmadhatu., Yukio Sakamoto, an authority on Hui-ylan's philosophy,
assumes that the four-fold dhermadhatu theory of Ch'eng-kuen, at least

as regards the titles of the items, were actually derived from Hui~yﬁan‘s.18
It may be possible that Ch'eng-kuan lmew those terms used in Hui~-yian's
works, but it is also possible that he independently derived them from
the Hua-yen tradition in general, for those terms, except the "non-obstruct-
ion of ghih and ghih," are very fregquently wused in the works of Tu~shun,
Chih-yen and Fa~tsang. Furthermore, as Sakamoto rightly points out, while
Hui-yian's and Ch'eng-kuan's are identical with each other in forms, they
are different in contents.19 In any case, it is interesting that those

four terms comected with the dharmadhsty were first used by Hui-yian.

What then does Ch'eng~kuan say about the "four-fold dharmadhatu”

in his writings? In the Hua-ven-ching sui-shu yven-i-ch'ao, he introduces
o 9

the five=fold dharmadhitu of Fa-tsang without modification.go In the

Hua~yen-ching hsing—yﬁan-p'en—shu,d1 he admits that he adopts Fa-tsang's

system again,22 but in this case he applies his "four~fold dharmadhzatu"

18Cf. his article on the historical development of gharmadhatu,
ODPe Cites Pe 903, ©See also his Kegon Lvocaku no Kenkvu, op. cit., for
a detailed study of Hui-ylUan's Hua~yen thought.

19Hui-—y{ia.n's four-fold dharmadhatu is entirely devoted to the
explanation of his idea of "classification of teachings." For contents,
gee HTC., 12, pp. 3404, and 343c¢, d.; and Sakamoto's article, pp. 202f,

200, m, 36, p. 654b.

P P . .
This is Ch'eng=kuan's commentary on the third translation of
the Avetansaka=-sutra, or Gendavyuha-sutra, i.e., Eng=-ven=ching in " forty
fascicles,"

22

HIC. 7, p. 249d.
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Here, Ch'eng-kuan begins his discussion of dharmadhdtu as

The dharpodhitu is neither a dhatu nor a non-
dh2tu, neither 2 dharmg nor a non-dnarma. In

spite of its namelessness if one is forced to

name ity it is the so=-called dharmadhzty of
non=obstruction and non-hindrance, which is
still and vacant, infusing deeply, including
broadly, and embracing the myriad things.

This is One Mind, whose essence is beyond
being and non~being, and whose characteristics
have nothing to do with tirth and deathese.

If one understands this, he will be greatly
awakened; 1if deluded about this, there will
be no end to birth and death,23

Then he goes on to analyse the dhermadhZtu into the ghih

dharmadhatu, the li dharmedhztu, and the dharmadhitu of non-obstruction,

the last one being subdivided as the dharmadhatu of the non-~obstruction of

shih and 1li and the dharmadhitu of the non-obstruction of shih and shih,

thus meking four altogether., In diagram it is as follows:

1.
2

5

Shih dhamadhatu“ﬂ".'.OO.F’O‘Q.'......'O.."..O..... I

J.._i. dl'larmadh.étu.o-aoc-e-0-oco-aoenvoooooocooo-noooooot II
dharmadhztu of non-obstruction:

1) dharmadhatu of the non-obstruction
of Shih avl‘ld -]-_j.'-....c..."..O.....‘..'.l..."f“...III

2) dharmadhatu of thie non-obstruction
of shih and Shih;oo.o00oaotoo.oc-ocooo.oeooooooo v

Ch'eng~kuan now explains these four dimensions of dharmadhatu

23, . _
5]_‘.1_)1;@0, Pe 24900 "‘f{.%%% 3‘?% SIFZ\‘,;% :/(F:’t#?‘:’i :&%*g& 3%)%12.—%
RoErakhd GARGR R RUBA R dathE e
B el & xtE FzdefreR g "
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one by one. First, in the case of the ghih dharm~dhatu, he again says,

the ghatu(chieh) means "division", "differentiation," or "particulariza-
tion"; and shih means an "immeasurable" number of things, which can be
summerized in ten categories such as "teaching and meanings, men and
objects, causes and effects, essence and function, and the conforming

Femm = one 1124‘ . . - . .
and contrary. In short, this is the dharmedhatu particularized or
phenomenalized into innumerable things. It is the phenomenal world
s."25

"perceptible by consciousnes

Second, in the case of li dharmadhzatu, "dhatu" means “essence"

or Mature"(t¢ ). According to Ch'eng~kuan, the infinite number of
phenomenal things are all identical with this one nature.26 The true

1i which is still and void is the very nature of dharmas.27 And this
nature, Ch'eng-kuen, like Fa-tsang, says, is seen as having two aspects:

1) the "nature of loriginall purity"(lt3%Pd ) and 2) the nature "purified
from stains"(ﬁ&iﬁﬁﬁ )e By the former is‘meant that this nature is
originally pure and permeates all things with one taste(—v%) and sameness
(#% ). By the latter is meant that even though the originally pure nature

may be concealed with dirt, by getting rid of impurities superimposed upon

24For his other lists of the dharmas, see T. 45, p. 672c, and ’
HTC, 75 De 244D,

25. .

HTC, 7. pe 2494, 1l. Tf.
26
T. 45, pe 67%25 1. 1.

2Tyr0, 7, pe 2508, 1. 6.



189

it it can be restored to its original purity even as pure gold appears
after refinement.

Third, Ch'eng-kuan contends that "dhatu" in the case of the
dhariradhaty of non-obstruction means both essence and perticulars. That
is to say that there is no differentization in this state of totality.
Nothing is hindered from being both essence and at the same time the
rarticular, This truth, according to him, can be grasped in three
aspects: 1) non-obstruction of mutual identification( §827 &4 pY), 2)
the deprivation of forms, and non-attachment( # %% %e9 ), and 3) the
interfusion and complete transcendence of essence and characteristics
and their perfect harmony( % &8 %ks 39354 79 ).

According to Ch'eng~kuan, the first one means that the two aspects
of the dharmadhatu, i.e., 7ind as the Absolute(+' & 4o ), and Mind as
phenomena (< %Eﬁ&), are not exclusiveosfeach other. These two constitute
the whole universe without any confusion or hindrance whatsoever. It is
seen here again that Chleng-kuan relies upon the basic idea of the

. . 23 . .
Avakening of Faith, as did his predecessor Fa=tsang.

The second aspect means that in the dimension of the non-obstruc~
tion of li and shih there can be no distinction between 1li and ghih, the
conditioned and the unconditioned, form and Emptiness,; and so on. They -
are all beyond description. "The dharma-nature is not [confinedl in

. sy s . 029
language or discoursej; speechless and unspeakable, it is always quiescent.! -

28, . s . oY .
About his dependence on this text, especially through ‘Jon~hyo‘s

comnentary on it, sce Takamine, op., cit., p. 2723 Kemeta, op. ¢ite., Dp. 525f,,

etCe
Q
2’Ibid., Pe 250b, 11. 12f. "of 4 2fr54 % 3% IR BN "

———
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The third aspect points more emphatically to the state in
which 1li and shih, and chih and ghih are all harmoniously interfusing
each other and further constitutes the complete transcendence of any
duality of the phenomenal end the real. For +this third aspect, Ch'eng-
kuan again enumerates the ‘en items. Among them, he says, the last
three items specifically point to the transcendental truth of the non-

Z
obstruction of shih and shih.)o The dharmadhatu in this state is the

dharmadhétg in the purest sense of the word in that it includes 2ll and
is identified with all.

Although in his Hua=ven-ching hsing-yian-p'in-shu Ch'eng-~kuan
A g A : 8

nentions the four-fold dharmadh3tu, he does not elaborate on the "dhermadhatu
of the non-obstruction of li and shih" and the "gharmadhztu of the

non=obstruction of shih and shinh" here because these two items were

supposed to be understood in the context of the "dharmadhatu of non-
obstruction" which was said to comprise these two. Therefore, a detailed
explanation of these two items must be found somewhere else,

His understanding of the dharmadhatu of 1i and shih and that of

shih and shih is most explicitly found in the Fa-chich-hsian-ching, his

commentary on Tu-shun's Fa-chieh-—kuan-men. According to Ch'eng-kuan, the

true Emptiness(% ¥ ), the non-obstruction of 1i and shih(32% ¥13 ), and
the all-pervading and all-embracing [shih3( ®¥ 4% ) found in Tu-shun's

Famchieh-tuan-men represent the li dharmadhatu, the gharmadhdtu of the

non-obsiruction of 1i and shih, and the dharmadhitu of the non-cbstruction

V4 .
50ce, ibid., p. 250c, 11, 4ff.
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7
of shih and shih, respectively.)1 Consequently, in many places where he
explains the dharmadhatu of 1i and shih, he simply introduces the ten
items which were expounded in the second section of the Fa-chieh-kuan=-

32

men,” with some of his own comments and some canonical quotations.

As regerds the dharm2dhdtu of li and shih, Ch'eng~kuan, in his
el T — 20200 (=] ?

commentary on the second section of the Faw-chieh-kuan-men, reerganizes the

33

ten items of principles. He classifies them into five pairs of mutual
ES
relationship between li and shih.)4 These are the so=-called '"five kinds

of mutvality"(2 44 ) of 1i and shih. Item 1) and 2) in the Pa~chieh-kuan-

men, namely, "Li pervades shih," and "Shih pervades li," according to
Ch'eng~lkuan, constitute the truth of "mutual pervasion"(48¥% ) of 1li and
shih., He says that "this is the foundation of the following four kinds

i
"?? In other words, this is the basic truth of the

of mutual relationship.
non-obstruction of 1li and shih., Items 3) and 4), "By means of li, shih
is established," and "Shih is 2ble to reveal 1li," are said tc show "mutual

establishment"(48 % ), whereby 1li enables ghih to be established and shih

31Cf. FPa~chich=hslizn~chine, T. 45, p. 672c., " E'% Q) 1945 z4edh
= 44 $3EARALD

32See, for example, the Hua-ven~ching hsing-yian=p'in-shu, HTC.
7, DPe 244cffs, the Hua~yen-chingeshu-ch'ao=hsllen~t'an, HTC, @, Ppe 264bff.,
the Hne-ven~chin~=~chu, T. 35, p. 514a, the Yen-i~ch'ao0, T. 3%, p. T2a, etc.

K4
)BSee above p.125f,

34Cfe F(’?."Chieh—hsﬁan‘-chiﬂg, T, 45, o 676b, 11. 9ffc

Tvide, . 678, 1. 3. s HT o2 A"
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allows 1li to be revealed and manifested. Items 5) and 6), "By means of
1i, shih is destroyed," and "Shih is able to conceal li," he says, means
"mutual destruction"( #84 ), because of the fact that if seen from the
standpoint of 1i, li alone is essentially existent and shih is deprived
of its existence, and if from the standpoint of ghih, 1i is concealed

and shih alone is perceived. This can be regarded in a sense as "harming"
or "destroyinz" each other, althoush there can be no destroying either

of 1i or of shih from the highest viewpoint,36 Items 7) and 8), "True

1i is nothing but shih," and "Dhzima of shih is nothing but 1li," are

summed up by Ch'eng-ltuan as the relationship of "mutual identification”
(iaép) of 1i and shih, and Items 9) and 10),"True 1i is not shih," and

"Dharma of shih is not li," are regarded as the relationship of "mutual

difference"(4esf ) or "non~identity”(1€p).57

With regard to the last one, Ch¥eng-kuen makes an interesting
obsexrvation. According to him, if the d%fference of 1i and shih is not
presupposed, the principle of mutual pervasion, identification, and so on
is unthinkable.38 If something is to "permeate," for example, it has
to have something besides itself to permeate, In short, any relationship
presupposes two different parts which have their own identities. In
this sense li and shih should be understood as different from each other.

0f course, they are seen as identical in the process of spiritual discipline.

36lhi§~, p. 679, 11. 12ff,
371&2@-, P. 6790, 1. 11.

B1vid., pp. 679, 11. 15f., 680a, 1. 9. Cf. T. 36, p. T5a.
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But, Ch'eng-kuan says, the vision of non~differentiation iz possible
only in the state of "calm and extinction"(% # ), i.e., nirvana, and
as long as we live in a world which "follows conditions"({f ¢ ), the
difference of ghih and 1i is inevitable.39 Nevertheless, the difference
itself does not constitute anything desirable. The provisional idea of
difference of 1li and shih should be gotten rid of so that the truth of
their non-obstructive relationship of identity may finally be realized,
The goal is the state of _rg_r\_’:i.ng_ or enlightenment in which there is no
distinction of subject and object, 1i and ghih, and the like, but only
the one totality of undifferentiated dharmadhitu.

Concerning the fourth aspect of dharmedhatu, namely, the dharmadhaiu

of the non-obstruction of shih and shih, Ch'eng-luan also equates it

with the principle of "the all-~pervaeding and all-embracing"( 1N&%% )

aspect of shih which constitutes the third section.of the Fa-~chieh~luan-

men. Since he thinks that this section teaches the truth of the "ten

mysteries"( +3 ),40 the truth of the non~obstruction of shih and shih is

finally equated with the ten mysteries. In other words, for Ch'eng-kuan
these three teachings, i.e., the "dharmadhztu of the non-obstruction of
shih and _s_l}_:_iﬁ"(%i.%izh #% ), the "ten mysteries"(+% ), and the "all-
pervading and all~embracing"( 18h&4% ), are all essentially pointing

41

to one and the same truth of the intexrrelaticnship of phenomenal things.

39e, . 45, p. 679, 11. 157f.

4OSee above p.133, note 6, and p. 134, note 7.

Ao, D, 45, po. 672c, 673a, HTC. T, pp. 245df., HIC. 8, pp. 164cfa,
and 268df., etc.
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Consequently, in many places where he is supposed to explain the

dharmadhatu of the non-obstruction of shih and shih he simply discusses

42

the principle of the ten mysteries instead. As mentioned before, his
besic idea of the ten mysteries is not much different from that of Fa~-
tsang.

But one thing to be noted in this respect is that while Fa-tsang
gave detailed explanations of the ten meanings of "mutuwal reliance in
dependent origination"(é&k}ﬁaé ) among the ten reasons(%-é ) for the
principle of the ten mysteries, Ch'eng~kuan, in addition, gives now the ten
meanings(+ % ) of "the universal infusion of the dharma-nature"(sh+f &R ).43
Vhereas the "mutual reliance in dependent origination" refers primarily
tc the mutual relationship of phenomenal things, the "universal infusion
of charma=-nature" points chiefly to the interrelationship between the
Absolute and the phenomenal., What is implied here, therefore, is that
to Ch'eng=kuan the relationship between the Absolute and the phenomenal
is at least as important as that between a phenomenon and other phenomena.
The significance of this difference seems to be that since Fa~tsang had
already fully emphasized the latter, it must have seemed to be Ch'eng-

kuan's task to emphasize the former. Accordingly, he does appear to be

laying more stress on the former.

*For exemple, see the Huasyen-chinc-shu, T. 35, p. 515a, the
Hua~yen-chinz-shu-ch'ao hstian~t'an, HIC. 8, 268d. "‘Fwa@ihiy 3prsx
RS FR T3P

451bid!, po 2848.—(1, HI‘C. 7; po 248b-00’ etC.



It is true that althousgh Ch'eng~kuan, like Fa~tsang, advocates

both the non-obstruction of 1i and ghih(li=shih wu-ai) and that of shih

and shih{shih-shih wu-3i), he unlike Fag~tsans, does not neglect the

importance of the former as the foundation for the latter. He admits

that the truth of shih-shih wu~ai is the culmination of the Hua-yen

dharmadliftu doctrine, but he believes that due attention should be paid

to the truth which he thinks mekes this shih-chil wu-ai possib1e°44 In

many of his works he males this idea explicit. To take an example, he
says:

The dharmadnzty of the non~obstruction of
chih’ and shih(shih-shih wu-ai dhamaﬂb‘m)
is the central meaning of lhe [ ivetrispiine=]
sitra..s. The reason why while each shih
differs from each other, there can Jet be
n0n~0bthLCulOD(“u~81) is that there is

the non-obstruction of 1i and shihess.

By means of the non-~obstruction of li and
shih, the non-obstruction of ghih and shin
becomes truly possiblecss. BéCuuve 1i
infuses shih, shih can infuse li, and thus
the inclusion of myriad differentiations
without obstruction. In this cese the non-
obstruction of shih and shih can truly be said.4d

What is the reason Ch'eng-kuan emphasizes the non-obstruction of

li and shih? He himself does not give an answer to this gquestion.

44As to the difference between Fa~tsang and Ch'eng-kuan on this
question, see loshic Temal:i, "Pursuit of Cittam3tra ~= Intercourse of
Thoucht and Bxperience," (in Japanese) in Keson Shiso, oD. citsy DPp. 399ff.,
Kemata, op. cite, pp. 523ff., Takamine, op. cit., pp. 289ff., etc.

51”-“1’1—7-0}1 d,O, To 36, po 9@&,0 Cf‘a a.lSO ibids’ pp- Sbg 3190,
and 3206bj Ine-yen-ciinw-shu, T, 35, p, 908b; Hus.yen-chins-shi-hsian-
t'en, HIC. 8, p. 184c, etc. ”’%%i;&‘i%@ﬁ%@mf“r’/‘%%»f‘lﬂ"m%;:'@:kfzi_,%-vﬁti’&!%&---
RV SIVE ISR F S L 4TI BN N WA S £ T TRE
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Fowever, it might be inferred from the historical situation of his
time. Unlike Fa-tsong, Ch'eng-lman, living at the time vhen the influence
of the Ch'an school is ever increasing, cannot ignore their practical
teachings. In such circumstances it is naturzl that he puts a due stress
on practical methods of insight applicable in everyday lifg. Ch'eng-tuan
might think that for ordinary people it is impossible to see directly the
non-obstructive relationship of shih and shih in this world of phenomena,
It is therefore the relationship between 1i and shih that average people
should start with in their spiritual insight, for it is the earlier, and
thus more accessible, stage to be realized in the process of meditative
Penetration. In other words, to Ch'eng-kuan who is a scholar of practical
concern, the non-obstruction of li and shih, as a starting-point for
meditation, must be seen as much more worthy of emphasis than that of
shih and shih, although he clearly knows that the latter is the more
advanced and significant truth of Hua~yen philosophy.

It is perhaps because of this practical purpose that Ch'eng-kuan
insistently upholds throughout his writing the truth of "interpenetration
of the true and the illusory"( &% 4% ),46 for this is another expression

of the truth of the non-ocbstruction of li and shih. As the locus c¢lassicus

of this idea he always refers to the Awakeninz of Faith, especially with,

46This expression was used first in Fa-tsang's T'an-hsﬁan—chi,
T, 35, P 214c, " $37M %I Gd i vwasie eeo’ A similar passage
is found in his VYu~chiao~chans, T. 45, p. 499. " 23 FHWEL 5L 4 %
43 ¥R2 % 1R Fa%k" But in Ch'eng-kuan's cese, this becomes an important
technical term which iz to characterize the Hua-yen philosophy in contrast
to the ra-hsiang school. Cf. his Yen-i-ch'ao, T. 36, p. 823 Hua-~yon=—
chinz=ohu, Ts 35, p. 503a, etc. For his femous "g2ih2 on the true and
the illusory"( % §4% ), see the Yen-i-ch'ao, T. 36, p. 464c, and for the
discussion on it, see Kamata, op. cite., pp. 525ff,
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regard to its doctrine of "Mind in terms of the Absolute" and "Mind in
terms of phenomena."47 And he argues that because of this mysterious
principle, man's religious experience here and nov becomes possible,
He makes this clear when he says: Because of the principle of "the
interpenetration of the true and the illusory, the 17ind of the Buddhe

[ the Sacred) can be seen right in the minds of profane people."48 This

is, in other words, the "interpenetration of sentient beings and the
Buddhat{ % (% ax),49
Connected with this, is Ch'eng-kuan's emphasis on the idea of

the so=called hsing=ch'i(t i , "manifestation from naiture," utpatti or

saﬁbhava).5o The idea of hsing-ch'i was discussed by Chih~yen and Fa~-
tsang, but it was firmly established by Ch'eng-~kuan and Tsung-mi as a
characteristic Hua~yen doctrine.51 Although a similar idea is found in

the Avatamsaka-sutra, especially the chapter on the Tathagata~utpaiti-

saﬁbhava(£Vj:+&§g§a), and the Ratnegotravibhaga, its development as

474

ee note 28.

480f. Hua=ven=-ching=shu, T. 35, p. 503a, " Ji%r:i?\i g i Bip"

49Cf. Hua~yen-=ching~lieh~ts'e, T, 36, p. 704c, and HTC. 4, p. 448c.

5oTakamine, 0D. citse, ps 290, Chleng~kuan's discussion on this

P e ]

topic is found in his Yen-i-ch'20, T. 36, p. 615ab, etc.

51This doctrine was emphasized in the Hua-=yen school in contrast
to the T'ien=t'ai doctrine of Q§;nq-chu(+iﬁ;p the doctrine that the Buddha-
nature(t¥) is possessed(R) of both good and evil. Cf. Soothill, op. cite,
p. 258b, and Ono, op. cit., pP. 769a,
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52 In

a doctrinal theory wes carried out by the Hua~yen philosophers.
brief, it is the doctrine that everything "arises"(# ) from "nature" or
"essence"(t), Strictly speaking, whereas the theory of vilen~ch'i(¥4%v ,
dependent orisination) emphasizes primarily the relationschip between
phenomena and phenomenza by trying to see how everthing "apises” from the
secondary "causes" or "conditions"($#%), the hsins-ch'i idea stresses the

relationship between the primal nature and the manifestations of it. In

the final analysis, however, hsing-ch'i and yuan-ch'i in the Hua~yen

philosophy both point to the same truth that ultimztely all things are re-
lated to each other.55 The only difference is the matter of emphasis.
From the standpoint of the absolute aspect, it is a question of hsing-

ch'i, and from the standpoint of the phenomenal aspect, it is a matter

of xﬁan—ch'i.54

Vhat is primarily interesting to Ch'eng-lmuan is to see the Buddha
or the Absolute through the phenomena, rather than to see the relationship

of phenomena with phenomena as such, which was emphasized as the dharmadhatue~

pratityasamutpéda in Fe=tsang's system. In other words, while Fa-tsang's

52For a discussion of its development prior to the Hua=yen
philosophy, see J. Takasaki, "Fegon kyogaku to liyoraizo shizso"{The Hua-
yen Philosophy and the Tathocatasarbha Theory), in Kegon Shiso, ov. cit.,
pp. 277£ff.

Sij. ibide, Pe 328. TFor a study of the hsing=ch'i theory in
the Hua~yen philosophy, see K. Tamaki, "fegon-no Shoki ni tzuite(Concern~
ing the Hsins—ch'i in the Hua-yen), in Ui Commemorative Volume (Tolkyo, 1%1),
ppe 281-309, Kemata, op. cit., DPp. 565=574, ehc.

54Cf. Fa=tsang's Hua-ven-ching wen-ta, T, 45, p. 610be Cf. also
Kamata, op. cit., p. 571,
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philosophy was more concerned with the systematic presentation of what
is reflected in the awareness of on enlightened one, i.e., the truth of
the non-obstruction of shih and shih which is intuited by transcendental
insight or enlightenment, Ch'eng~kuen is making his endeavours more in
clarification of the way of getting to such a state of enlightenment.55
The Hua~yen philosophy seen thus far was most thoroughly digest-
ed and utilized by Tsung-mi, the fifth patriarch, and it was largely
through hinm that it became widely known down through Chinese history.56
However, as far as the dharmadh3tu idea is concerned, it is difficult
to find any new development in him. Alfhough throughout his writings
Hua~yen principles were the basis for arguments, he wrote only a few

works on Hua~yen thought proper; one of which is his commentary on Tu~

shun's Fa~chieh=luen-men, and another of which is his sub-commentary on

Ch'eng-kuan's commentary on the Huva-yen-ching hsiné—yﬁan-p'in, the forty-

fascicle Avatanmsaka=-sttra. When the former is compared with Ch'eng-kuan's

commentary, we can see how faithfully he followed Ch'eng-kuan., To take
an example, while explaining the dharmadhztu Tsung-mi says:
In Ch'ing-liang's [Ch'eng-kuan's] commentary

on the new [translation of the Avatamsakal
sutra it is said: '"the one true dharmadhatu

D kamata makes this point  repeatedly: ibid., pp. 547,
572f., et _passim. I agree with him in maintaining that Fa=-tsang and
Ch'eng=luan are different in emphasis, but I disagree with his opinion
that Fa~tsans was primerily interested in mainly scholastic philosophizing.
It seems to me that even though Fa-tsang's presentation of the docirine
seemed to be scholastic, there was soteriological inter=st as well., See
below pp. <24ff., which deals with the religious meaning of it.

50por his historichl position see above pp. 87ff. and below
pp. 244 and 259.
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which includes the myriad things is One-
Mind,">7

Then he introduces Ch'eng-kuan's theory of four-fold dharmadhatu with

no alteration.

In fact it is evident that Tsung-mi wrote this commentary making

. * Ch! 1o 08 PR
full use of Ch'eng=kuan's. It can be seen that many of his quotations
and arguments are borrowed from Ch'eng-kuan's commentary. Consequently,
althovgh there are differences in style and elaboration, there are no
significant changes in basic content and ideas. But one point that
Tsung-mi makes clear is that the dharmadhaiv should not be understood as
being three or four. %t is one without a second. Therefore, it is "three-

fold" or "four-fold" dhermzdratu, not "three" or "four" dharmadhatus. He

said that "apart from the first dharmadhatu, there is no separate second

or ‘third."s9

Another characteristic of Tsung-mi's commentary is that it is a
word by word ennotation of the text, whiie Ch'eng~-kuan’s is a general
commentary on and clarification of each passage. This is clearly express-

ed in Tsung-mi's original title, in the word "chu"(3%), which actually

57T. 459 P 684b, 11. 24f' l!:'%‘s}’r‘i’ﬁégm

s
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58{amata argues that Ch'eng-kuan and Tung-mi used different
texts of the Fa~chieh~luan-~men in their commentaries, because Tsung-mi
pointed out one variant reading in "another text"(® %32 ), which in fact
is found in Ch'eng~kuen's text. Cf., op. cite., pp. 71f. This may be
the case, but it does not necessarily mean that Tsung-mi did not read
Chtens-luan's commentary. Since they correspond in so many canonical
quotations and so on, it is impossible that it is a mere coincidence.

jads)
77T, 45, p. €84c, 1. 8. "ipra AR HAK=F:.
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means "explanatory note." According to Plei Hsiu(%&4f'), vho wrote the
preface to it, this chu is the "cardinal key to the gate" of Fa-chieh-
kuan-men and it should be '"concise yet complete."6o And in fact this
commentary is zo complete as not to skip a sirgle word in the Fa-chieh-
kuan-men and so concise that it is less than three times the length of
the text itse1f¢61 |

Tsung-mi's depcrndence on Ch'eng-kuan becomes further obvious

when we look into his sub-commentary on Ch'eng~kuan's Huz-yven=ching hsing-

yuan-p'in~shu. Even though there are naturally some elaborations and

omissions, in substance it accepts Ch'en =kuan's basic ideas on such

. . - . - s .62
topics as ghih dharmadiatu, li dharmedhatu, dharmadhatu of non-obstruction.

This does not mean, of course, that Tsung-mi is like Ch'eng-kuan
in every respect, The first significant difference that can be noticed
is that Tsung-mi does not elaborate upcn the problem of the "ten mysteries."

At the end of his commentary on the Fa-chieh-luen-men he simply suggests

that the ten iftems of the last section of the work constitute the meaning

. 3 . 3 . .
of the ten myster1es.6’ But unlike Ch'eng=luan he does not mention their

6OT. 45, pp. 683c, l. 29-684a, 1. 1, and p. 684b, 1. 3. ":t% M9z
AeREw ! “"HERBAABS

61Tsung-mi's commentary, including the text, comprises eight
pages in the Taisho edition. The text itself, found in the luz-yen fa-
plu~ti-~hgin-chans, Ts 45, pp. 652b=654a, is two pages. This means that
the commentary itself is about six pages. 3Secause there is a space
left between a given word of the text and Tsung~-mi's comment on it, it
is actually less then six pages.

%2ma, 7, pp. 249d£f., and pp. 424bIT.

”

32, 45, p. €92b, 1. 4.
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contents at all. In the sub-commentary on Ch'eng-kuan's Hua-yen-ching

hsing~yﬁan-p'in—shu, the term "ten mysteries" does appear,64 but he

totally ignores Ch'eng=kuan's detailed discussion of the ten mysteries
and the ten reasons for them.65 In contrast to his omission of the ten
mysteries, he takes up the term "Cne Mind"(-'¥') from Ch'eng=kuan's
statement that "the one true dharmadhatu vhich includes the myriad things
is One Mind," and elaborately discusses its meaning and significance in
the various Buddhist traditionzl teachings.66

The significance of this would seem to be that Tsung-mi, even if
he is a Hua-yen patriarch, occupies a very peculiar position. His
paculiarity, of course; does not lie in any new idea he developed in
contradiction to Hua-yen tradition in general, but in his difference of
interest and emphasis. As has been seen before, Tsung-mi was an ardent

advocator of the Yian-chileh=ching (the Suitra of the Perfect Znlightenment)

and a diligent student of the Ch'an tradition before he met Ch'eng-kuan.
This academic background might have made his outlook on Hua~yen philosophy
quite different from Ch'eng-kuvan's, as well as from those of the other
patriarchs.

What is distinctive in Tsung-mi i1s his keen interest in Ch'an.
One finds that he uses Ch'an terminology more often than any other Hua-yen

philosopher, In his writings one very frequently comes across terms such

¢4amc. 7, p. 399¢, 1. 14.

65Cf. HTC. 7, Pe 246a. If Tsung-mi had mentioned it, it should
be around ibid., p. 421c.

66Cf. ibid., ppe. 422b=-423b,
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as "Real Substance"(%4} ), "Substance of Mind"(w 44), "Original }iind"
(#%w ), "Trve 1ind"(&w ), "True Nature"(dt), "the Mind-ground"(we),
"One Mind"(-w), "Original Source"(#3% ), "Enlightenment"(*%), "sudden
Enlightenment"(&24% ), "gradual Enlightenment"(3§4+%), and many others.
It is true that Ch'eng-kuan was also interested in Ch'an, which
was emerging as an influential spiritual power at that time, but Tsung-
mi's attitude toward it was considerably different from that of Ch'eng=-
kuan. While Ch'eng-~kuan considered the Hua-yen system as superior to
Ch'an and thus tried to include the latter in the former, for Tsung-mi
Hua~yen and Ch'ar are simply two aspects of one and the same truth and
thus should be harmonized.67 Such an outlook was his unique contribution

to Buddhist history in China, and led him to have his own opinion on the

question of the classification of teachings(AL¥| ),

Another peculiarity of Tsung~mi-is his emphasis on the relation-
ship of 1li end shih. It has been mentioned that this was stressed by
Ch'eng=~kuan. Now it seems that fThis iine of thinking is reinforced by
Tsung-mi. Throughout his writings his primary interest is to clarify the
process by which the Absolute becomes the phenomena, and vice versa. Az
in the case of Ch'eng~knan, hsing-ch'i(##® ) is also an important principle
to him., Thexrefore, he says:

With regard to the fact that the one Dharmadhatu-

Mind constitutes all the dharmas, there are two
aspects: 1) the aspects of hsing-ch'i and 2)

67Cf. Kamata, op. cite., p. 5883 see YOn-hua Jazn, "Conflict and
Eermony of Ch'an Buddhism,"( forthcoming).
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the aspect of yuan-ch'i.... In the aspect

of hsing=ch'i, hnin~(nature) means the

true dhatu, and ¢h'i(arising or manifesta-
tlon) means all the dhrzrmas.... All the
dhaymus, vhether transcendental or not,

are all [recultel of the principle of

hsinz-ch'i; and there is no other dharma
apart from hoins. Therefore, all the

Buddhas and sentient beings are mutually
penetrating; the pure lands and impure

lands are interfusing; dharmas are mutually
including; particles of dust embrace all the

universe; mutual identification, interpenetra-
tion, non-obstruction, and melting and fusion
endowed with the ten mysteries, infinite and
inexhaustible ~~ all these are indeed because
of this [principle of] hsing-ch'i,08

r

This practical bent of Tsung-mi is most vividly exemplified in

the diagrams he made in his Ch'an-ylan-—chu~ch'uan~chi{Various explanations

of the Source of Ch'an).69 Here in these diagrams, which were formulated

on the basic principles of the Awakening of Faith, he tries to chouw the

process of enlightermment and delusion, In this process the important
relationship is that between the Absolute.and phenomena, rather than

that between‘a phenomenon and other phenomena. In other words, for Tsung=-
mi what seems more urgent and relevant for the practical purpose of
enlightenment is non-obstruction of li and shih rather than that of shih
and shih.

That Tsung~mi's emphasis shifted from the non-obstructive relation

S%mC. 7, . 3990, M- B BiEAE B8 AP AR < A9 it
+uuﬁ&%kwnm§” s e -1 .% @+HE%\M¢%%34E#$?'¢W£i AT
3P4 92 450 T ThRY mftw%m €E FO FON FRAERL B LM GRES aba TR

69¢, T, 48, pp. 410-413.
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of shih and ghih to that of li and shih is also seen in the Iﬁgg:&gg:
igg(the Original llaiure of llan), one of his best-known works. Here in

this apologetic work written from the standpoint of Hua~yen he again
discusses the Absolute, but not the interrelationship between phenomena
and phenomena. Of course the basic principle of Hua-yen philosophy is made
clear when he siates as follows:

The Ekayana, [Hua~yer:], which teaches about
revealing nature or essence, preaches that
all sentient beings have universally been
possessed of the true Illind of oripinal
enlightenment, which from the beginning-
less berimning has heen constant and pure,
luminous and non-obscured, clear and always
cognizant. This is also called the Buddha-
nature or the Tathﬁgatagarbha.7o

But this shows also that for Tsung-mi the teaching of Hua-yen is primarily
concerned with the relationship between sentient beings and their original
Source, which is variously called "True Source"(i&éﬁ), "True Mind"{ d.e ),
"Prue Nature"( &bt ), "the Source of Mind"(w3&.), and so on. This is quite
different from Chih-yen and Fa-tsang, or even from Ch'eng-kuan, for whom

the truth of the '"mon-obstruction of shih and shih" and the "ten mysteries®

was the distinctive characteristic of the Hua-yen dharmadhztu doctrine.
Such an attitude might have been the result not only of his own personal
inclination but also of the general tendency of his time, when the Ch'an
outlook became gradually predominent. In any case, what is certain is

that as a Hua=~yen philosopher Tsung-mi also concentrates on the truth of

. Op, 45, p. T10a. "o BBl Wosn At TRA G Tk
FAE3B3% sReRner TIHKe WHh BLE A% v}

For o ingrlisn translation of the whole text, see Wm. Theodore de Bary,
ed., The Buddhist Trgdition in India, China, and Japan (New Tork: the
iodern Library, 1369), pp. 179-196.
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dharmadhatu in terms of the interrelationship of its component parts.

Thus far we have seen the Hua=yen tradition of the gharmadhZtu
doctrine, What is striking throughout the tradition is that all of these
Hua=~yen philosophers tried to see the dharmadhatu in terms of interrela-
tionship, most notably interr=lationships between 1i and shih, and between
shih and ghih. To sum up the development Qf the Hua-yen doctrine of
dharmachatu, it was founded by Tu-shun in his "three-fold insight," which
was the spiritual insight into the three levels of interrelationships,
that is, rolationships between Emptiness and form, li and shih, and shih
and ghih. These basic and fundamental ideas were formulated by Chih-yen
in ferms of "ten mysteries" which he thought would cover the principles
of the interrelationship of all dharmas. Fa-tsang gave a theoretical
Justification to the theory of the ten mysteries by setting it in its
proper place in the overall structure, Hua-yen philosovhy as =z system
of thought reached its culm;nation in ¥a=tsang, and in the case of Chfeng-
kuan and Tsung-mi the mein task was to get it more applicable, practical
and understandable., Thus it can be seen that while the Hua~-yen doctrine
of dharmadhdtu which was founded by Tu-shun, formulated by Chih~yen, and
systematized by Fa-tsang was peculiarly Hua-yen, the doctrine developed by
Ch'eng=kuan and Tsung=-mi was flexible enough to provide a common ground.
with other systems, especially with Ch'an. Nevertheless, these differences
are not so much a matter of contents as one of emphasis. Both Ch'eng-luan
and Tsung-mi advocated the principle of the Qggrmadhatu of the non-

obstructive relationship of shih and shih(shih-shih vu-ai Gharmadhaty).

While their interest and emphasis were directed more to the relationship

of 1i and ghih, they did not ignore the importance of the truth of the
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relationship of shih and ghih. But the result of their stress on the 1li-
shih aspect of the dhzrmndh®tu was that Hua-yen philosophy came to be located
in the wider spiritual context of Chinese thought in such a way that it

could have a more solid base for contact with other religio~philosophical

traditions.



PART THREE

CONCLUSION



I. THE PHILOSOPHICAL IMPLICATIONS OF THE DHARMADHATU DOCTRINE

Having examined the Hua-yen dharmadhatu doctrine in terms of its
development within the school, we may now embark upon an inquiry of its
significance. First of all, what are its philosophical implications?

It has been seen that the Hua-yen philosophers tried to under-
stand the dharmadhatu in terms of the "interrelationship" of all dharmas,
which they called technically the "dependent origination of dharmadhatu®

(dharmadhétu—pratftyasamutpada). It has also been made clear that the

dharmadhatu doctirine of Hua-yen was, therefore, a special type of dependent
origination theory. How should such a doctrine be appraised from the
philosophical standpoint in general, and in the context of Buddhist
doctrinal tradition in particular?

One mey ask here whether the way of grasping the truth in terms
of dependent origination is peculiar only to Hua-yen philosophy. Of
course it is not. =Zven the Buddha himself is reported to have said:
"Jhosoever sees the dependent origination sees the Buddha, and whosoever
sees the Buddha sees the @Qg;mg."1 Since then, it has been a cardinal

or central cdoctrine in every school of Buddhism.2 Buddhism is distinguished

Yiejjhima-Tikiya I. 191, T. 1, p. 467z.

2 . )
Cf. David J. Kalupahana, Causality: The Central Philosophy of
Buddhism (Honolulu: The University Press of Hawaii, 1975).
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from traditional Indian thought by its "clear-cut theory of causation."3
The interpretation of dependent origination, however, has

4

varied in different schools. In the early Buddhist schools, it was
taken to imply that everything is produced as a result of a cause in a
temporal sequence. This denied that there is any permanent reality in
visible forms. It was in the Madhyamika system that it was interpreted
as the principle of "essential dependence of things on each other."5
By essential dependence they meant that not only visible forms but all
the dharmas are empty of self-nature. Dependent origination in the
Madhyamika, therefore, was equivalent to emptiness(éﬁnxaté) itself.
Its real intention was to show the interdependence of dharmas and, con-
sequently, their emptiness and unreality.

The Hua-yen school was faithful to the Buddhist tradition,
particularly to Madhyamika philosophy, in this respect. For Hug-yen
philosophers too, dependent origination meant the interdependence or

emptiness of dharmas. However, they went a step further; the very inter-

5K. Ne Jayatilleke, Early Buddhist Theorv of Knowledge (London:
1963), p. 445.

4For the various classifications of the dependent origination
tneories, see Tekalkusu, op. cit., pp. 29-45, and his "Buddhism as a
Philosophy of 'Thusness'" in The Indian Mind, ed. Charles A. loore (Hono-
lulu: University of Hawaii, 1967), pp. 86-117. The other relevant booKs
concerning this topic are H. Ui, Bukkvo Shiso Kenkvu(Tokyo: Iwanami Shoten,
1940, 1966); T. H. Xim, Pulkyo-hak Keasd] (Seoul: Porydngak, 1954, 1972);
¥. lamekawa, Enri no Kuzg (Kyoto: Zenjinsha, 1944); etc.

5Murti, ov. cit., p. 7. Cf. also pp. 86, 122, 136ff., 191ff.
For the ladhyamika understandinz of the dependent origination, see also
F. Streng, oo. cit., pp. 55-65. TFor a ~eneral study, see Shoson Iiiyamoto,
", Re-appraisal of Pratitya-semutpzda,'" in Studies in Indolozy and 3uddho-
iozy presented in Honour of Prof. Susumu Yamesuchi on the Occasion of His
Sixtieth Birthday (Eyoto: Hozokan, 1955), pp. 152-164.
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dependence and emptiness common to all dharmas became the logical foundation
for their principle of mutual identification and interpenetration. According
to Hua-yen teaching, things are empty of their own nature, and thus "the
things there existing" as they now are must be something other than mere
illusory things; therefore, they are manifestations of the Real, or, in

the ultimate sense, they are the Real itself. ‘/hereas the Madhyamika, for
example, was satisfied with the insight into the unreality of phenomenal
tnin;e, the Hua-yen philosophers realized that their empirical reality
resulted from their being identified with Reality itself. In other words,
both the lMadhyamika and the Hua-yen took dependent origination as the
principle of the interdependence of things; but they differed in that for
the former it was used to emphasize the unreality of things that are empty
of the Real, while for the latter it was used to stress the reality of
existing things which are identified with the Real.

Why then did Hua-yen try to see Reality through the interrelation-
ship of dharmas? According to Hua-yen, since the dharmadhatu as Being-
itself is beyond any categorization and free from any distinction, there
is no way to deal with it other than by approaching it through the causal
aspect()Pq ). "The dharmadhatu as true nature," it is said, "transcends

[common-sense] feeling and is beyond [intellectuall views."7 It is the

6For Fa~-tsang's statement on the difference between Madhyamika
and Hua-yen, see his Wu-chiao-chang, T. 45, p. 502¢; Cook, op. cit., pp.
461f. Tsung-mi also discusses the differences between these two systems
in terms of ten categories. See Ch'an-yilan chu-ch'uan-chi tu-hsu, T. 4¢&,
pp. 406aff.; and Kamata's Japanese iranslation, op. cit., pp. 153ff. A
similar distinction is found in Ch'eng-xuan's writings, as well. Cf. ibid.,

po 155'

Tp. 45, p. 663c, 1. 3. "H2h4¢ Fl3EaR
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object of kuan(insight); and as Tsung-mi said, kuan is an intuition made
possible only after "exhausting {common-sense] feeling and wiping out
. 8 .
views."  As Cook further explains, "when there is enlightenment, the
true state of the dharmadhatu as the content of enlightenment is inexpress-—
ivle." In other words, because it is inexpressible( 49]%¥, anabhilapya)
and inconceivable( A '%i% , acintya) in its result aspect(%?ﬁ) or its pure
originality and substantiality, what can be grasped are only its process
of becoming, functioning, actualizing, identifying, penetrating, permeating,
and so on. This process within the dharmadhatu is summed up in the Hua-yen
technical term, "dependent origination."1o
This is clearly stated by Chih-~yen in the following passage:
liow with regard to distinguish between the two aspects of
cause and result: the perfect result [aspect) is
beyond expressible characteristics and, therefore,
cannot be discussed by means of words or speech;
the causal aspect, however, can be elucidzted as
svil1ful means(uriya) for preliminary practice(fh

f%),11 and therefore, czn be briefly discussed.12

FTa-tsanz also began his vu-chieo-chiznt with a statement of the same

purpory:

~

T. £5, p. €l4e, 1. 2. vhY HEBH%"
9

Cooi, op. cit., p. 487.

10, . L.
The distinction between "causal aspect" and "result aspect” is

mpejilstenf in the Hua—y?n writings, See for example, T, 45, p. 51iab;
LTe 45, De 4772 and p. 503a2; and T. 45, p. 5972.

11
- L . . -
cOor tne meaning of this term in contrast to

14
cit., p. 13170, 45 5 see Ono, op,

12
Te 45, Do 514, 11. €8, "AMEx OE:p94 %3 T
h Yy . Ce 7 Tk - - Ig%r"éé,?i#s fl" ".AZ“"
STt BIRET @ g Ziiepiie,. " "
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There are two parts to the first category [of the
distinctive doctrine]; one is the ocean of nature
vhich is result, and this is inexpressible, Why?
because it is unrelated to teaching. t is iden-
tical with the ten Bvddhas' own realm.... The
second is dependent orizination which is the causal
part.13

What these passages imply is that whereas the "result-aspect"
is inexpressible, the "causal aspect™ which is shown in terms of
dependent origination is accessible for spiritual observation and discussion.
The dharmadnatu ac essential Reality or Being-itself is the realm of mystic
experience that is far beyond the grasp of discursive reasoning. All that
can be perceived on the ugéya level is the functional aspect or becoming
process of the dharmzdhziu.

Of course, in the sense of Buddhist philosophy there can be no

1 . . . . - .
'process' or "becomin," as the ultimate, for in the Absolute there is only

]

"guiescence,'" the state of nirvipa. This absolute state, for Huaz-yen, is
the rozal which they try to reach by intvitive observation, but is not a
subject for discussion. As far as philosophical discussion is concerned,
Hua-yen tries to see this "process'" asvect of dharmadhztu.

Hua-yen philosopny, in this particular sense, mignt be called a
"philosophy of process,” because it is more concerned with the process
which ensues as a result of the inleraction betveen the phenomenal and
the Absolute or between onsphenomencn and other phenomena. It is not a
philosophy concerned with a static essence or beinzg but a philosopny

dealing primerily with the dynamic relational process woriing among various

corzponent pzric or manifested existences of the Absolute.

2 -
1)T- 45, pe 4772, 11. 14-17. GQuoied from Coox's translation, pp. 1131
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For this reason we have translated hsiang—chi(*ﬁgp) as "mutual

identification" instead of "mutual identity." Whereas mutual identity

alludes to the state in which two or more things have been or are mutually
identical, mutual identification implies that they are in the process of
becoming mutually identified., It is true, of course, that things have
always been identical "from beginninzless beginning" in the ultimate sense,
and to that extent temporality is meaningless; thus the "state of mutual
identity" is also acceptable. Nevertheless, Hua-yen philosophers put this
aspect in brackets, at least temporarily, because this state of mutual
identity is beyond the limit of their comprenension. Their intuitive
attention was focused on the process in which things are now becoming
identical, i.e., the dynamic aspect of mutual relationship. Mutually
identifying, interpenetrating operation and transaction, not the state or
result, was the object of their meditative observation.

Seen from the standpoint of dependent origination, there is no
determinism whatsoever. All dharmas are relative, and they are all dependent
upon and related to each other. Nothing can have an isolated existence or
fixed value of its own. As indicated before, the view of dependent origi-
nation which sees everythinz relative is not new. VWhether "relative"
in a temporal sense as is typical in early Buddhism, or in an essential
sense indicative of the li@dhyamika, the relativity of dharmas has been
maintained throughout the history of Buddhist thought as a distinctively
Buddhist idea. The unigueness of Hua-ven philosophy, however, lies in
its thoroughgoing emphasis on and neat systematic formulation of this
idea, particularly in terms of the interrelationship of dharmas on the
prenomenal level. The best and clearest example of this interpretation

is found in the Hua-yen docirine of "the perfect interfusion of the six
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characteristics"( & e . 14

According to this doctrine, all dharmas have six characteristics
in three pairs, which complement ezch other: universality and speciality
(E%%ﬂ),sﬁnﬁlarity and diversity(-% ), and integration and disintegration
Uifi).15 Fa-tsang's own ezample16 states that a house should be considered
as having these six characteristics. The house as a whole is seen as a
thing of "universality" which includes such components as pillars, rafters
and so forth. But the same house, if seen from a different angle, is a
thing of "speciality" composed of individual pillars, rafters and so on,
which, though forming the whole, preserve their own special characteristics.
The same is true with similarity and diversity. The house is a thing of
"similarity" in the sense that its components have pooled their various
strengths in order to form the house, and are all egually and harmoniously
co-related to it. At the same time the house is a thing of "diversity"
if it is seen as an entity composed of thle various components which have
diverse and special relations and functions in relztion to the whole of
the house. In the case of integrity and disintegrity, if the house is
seen as a thing consisting of parts which are working together to form

a unitary being or house, it is then regarded as a thing of "integrity";

14This was first formulated by Chih-yen and later used by Fa-tsansz
in connection with the "ten mysteries." Cf. T, 45, pp. 507cff. See also
Cook, op. cit., pp. 527ff., and Ono, op. cit., D. 1823Db.

51, 45, p. 507c, and p. 666b. For the translations of the terms,
see Cool, oD. cit., DP. 527. Takakusu, The BEssentials, op. cit., p. 122,
Garma C. C. Chang, op. cit., p. 168, Chan, A Source Book, op. cit., p. 413,
de Bary, op. cit., o. 333, Fung, op. cit., p. 355.

€, 45, p. 507c, 11. 20ff.
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whereas if its parts are all functioning differently, in different
positions and angles, the house consisting of these different parts

is considered as a thing of "disintegrity." In short, what is implied here
is that, as J. Takakusu says, "no elements(dharmas) have single and inde-

pendent existence, each possessing the Sixfold Nature in itself."17

=sverything is co-related and interdependent, or in specifically Hua-yen

terms, mutually identifying and interpenetrating.

In elaborating upon the six characteristics, Fa-isang points out
that the house, pillars, rafters and so forth are meaningless without
being considered within the total context of interrelationship. It goes
without saying that apart from the pillars, rafters, and so on there
can be no house, But it is simultaneously true that without the concept
of house the concept of pillar, rafter, etc. cannot be sustained, because
the pillar can be a pillar only as far as it is acknowledged within the
convext of the house. Thus the concept of house is included in the
concept of pillar, and vice versa. Apari from the house there cannot be
the pillar, and apart from the pillars there can be no house. These two

concepts are, therefore, interpenetrating or mutually inclusive.

17Takakusu, The Sssentials, op. cit., p. 123. According to Taka-
kusu, of these six characteristics, 15 universality and speciality are
concerning "character itself," 2) similarity end diversity are about "the
relation of beings,” 3) integration and disintegration are connected with
"the state of vecoming." He further states that uwniversality, similarity,
and integration are of the "nature of egualization and unification" while
speciality, diversitiy and disintezration are "of the nature of discrimi-
nation and distribution." See ibid., pp. 122 and 123.

18ce. T, 45, p. 507c.
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This is also the case among the various components of the house
themselves. Without the house the name of "pillar" would lose its
meaning. The house cannot be constructed by the pillars alone and,
therefore, the pillars, to be pillars at all, require the other components
of the house such as rafters, tiles and so forth in order that they retain
their identity as pillars. It is the same with rafters, tiles, and the
infinite number of components which constitute the house. It is a rafter
only as long as there exist all the other elements related to it.

There is no rafter per se. In the concept of rafter, there is included

everything such as house, pillar, roof, tile, and so on. Each and every
one of these is, likewise, interrelated -- interpenetrating and mutually
identifying.

Such an outlook could be called "totalistic" or "organic," as
some scholars suggest.19 Whether it is totalistic or organic, its basic
attitude toward the phenomenal orders of the world is to try to relate
them in terms of the twin principles of mutual identification and inter-
penetration. In its insistent emphasis on such an interrelatedness of
dharmas Hua-yen philosophy may rather be designated as "relativistic" or
more specifically "relationalistic." Everything is seen, in this system,
as infinitely related to other things. Apart from this relatedness, nothing
has an existence of its own. Every dharma finds its existence only in its

relationship to others., lMoreover, tne inexhaustibility and infinity of

19¢r. Cook, op. cit., p. 551. G. C. C. Chang, oD. cit., pp. 169
and 170. Chanz used the terms "totzlistic and orzanic approach' and
"orzanic and totalistic orientation." Also see Takazkusu, The Zssential,
op. cit., pp. 15, 109, et passim. Here Takalusu called Hua-yen philo-
sopny "totalism" or "totalistic."
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these relationships is vigorously emphasized. Everything should be viewed
in all possible relationships with all possible things. Every possible
level and every available dimension shoulibe applied to a certain thing.
In other words, any given object in the world is subject to infinitely
numerous and different frames of reference. Depending upon the different
relationships the same person can be a father, a son, a brother, a husband,
a teacher, or a traveler. 1In addition, he is also seen as a compound of
chemical elements by a chemist, as a living organism by a biologist, as

an object to be portrayed by an artist, or even a thing to be eaten by a
tiger., He is all of these "simultaneously." ZXothing can have a fixed,
intrinsic, or static value nor be judged by a determined standard. Zvery—
thing in the phenomenal order is fluid, flexible, and relative.

The same step is too high for a child and at the same time too
low for an adult. The same step is also to wide for a child and too
narrow for an adult. The same step has, therefore, the qualities of being
hign and low, wide and narrow, and so on, a2ll simultaneously. The truth
of the "ten mysteries" lies in pointing out these relativistic or relational-
istic qualities of all dharmas. The first mystery, "the simultaneous
completion and mutual correspondencé(Js) 83 B 240%1), for example, is saying
that all quaiities are simultaneously complete in a given dharmz and all
of these are corresponding or relative to each other. All dharmas are
free from being either narrow or broad; they are both narrow and broad,
and many more without obstruction. This is the so-called mystery of "the
sovereignty and non-obstruction of the broad and the narrow." The truth
of "the perfect and brilliant compatibility of the qualities of being

both the primary and the secondary" conclusively affirms this relativistic
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outlook of Hua~yen philosophy.

In such a transcendental insight, there can be no room for
dogmatic assertions concerning any particular thing. A theoretical
polarity of good and bad, right and wrong, happy and unhappy, profane and
sacred, and the like is completely removed.2C Static views(drsti) or
dogmasz1 have no place in such a flexible and comprehensive attitude
toward dharmas. Hue—yen philosophy is in this sense a philosophy of
liberation which sets a person free from all rigid and stubborn dogmatism,
prejudice, and preconception. The restraints and bondages of localization,
categorization, artificial restriction, conceptual consiruction, senti-
mental bias, provincialism, intolerant self-centeredness, and worldly
attachment, are all broken down and there remains only absolute spiritual
freedom which keeps one from partial judgement but leads to a perfect and
round perspective of things. Those things which have been seen by common-
sense knowledge as essentially distinctive, categorically different, and
spatio-temporally separate from each other are here in this Hua-yen
meditative intuition of a higher level, completely dissolved into the
totalistic harmony of the dharmadhatu of non-obstruction and non-hindrance.
There is only the one unigue reality(—&;ﬁ%) in which every fixed

distinction, discrimination or particularization has no room. Terms such

20 - - an L .

This is not to assertiadvocating of a-morality on the level of
everyday life. It is simply to indicate that Zua-yen insight is beyond the
common-sense moral value. It is, as to were, supra-moral dbut not contra-—
moral.

21It is interesting to note tha%?ganskrit term drsti(view or theory)
is derived from the verbal root "to see"(drs), just as "dosma" is from the
Greek verb "to see"(Sokfw), Both of these may point to the superficial seeing
or perception vhich is harmful to ftrue insight and wisdom.
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as "mutual identification"(ja@p), "interpenetration"(#8A ), "inclusion"
(48N), "melting and infusing"(A%%k), "pervasion and universalization"
(&), "interpermeation" (i’(f} ), are expressions of such a world view.
What is important to remember here is that such a thoroughgoing
relativistic and relationalistic understanding of dharmas does not exclude
the absoluteness of the Ultimate Reality, which is dharmadhatu as the ground

or essentia of dharmas. As indicated before, the only reason that the

absolute aspect is not elaborated upon is that the essential aspect,
according to Hua-yen philosophy, is beyond the reach of direct human logic
or reasoning, and thus inaccessible and inexpressible. Consequently all Hua-
yen philosophers can daisto deal with the manifestations of Reality, viz.,
the phenomenal or existential aspect of it. They believe in the identi-
fication of '"noumenon and phenomena," just like other systems, but they

go a step further to emphasize the non-obstructive interrelationship of
"phenomena and phenomena." 3By doing so they point out the absolute
relativity of the phenomenal order. Their principal intention, however,
does not stop here; it is to lead man to the point at which he can
realize the relative character of phenomenal things and liberate himself
from them; this in turn will lead ultimately to the final goal of
experiencing the Ultimate Reality. In terms of philosophy, Hua-yen
philosophers have & relativistic outlook, in the sense that they consider
the relative aspect of reality in their philosophical discussion. From
the religious viewpoint, however, they believe in the Absolute to the
extent that they rezard the experience of the Absolute as their religious

coal.

Hua-yen is in the same line with other Buddhist schools such as
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the Mgdhyamika, for example, in maintaining the relatedness or relative
character of all existing things. The intention of the religious pursuit
of both schools is to experience that Ultimate Reality which is absolute,
or more strictly speaking, which is even beyond such distinctions as
absolute or relative. In the final analysis, Hua-yen, as well as Méﬁhyamika,
holds the Ultimate or Real as being of prime importance for their religious
life as well as philosophical contemplation. However, whereas Madhyamika
is consistently emphasizing the emptiness of phenomenal existence using
primarily a via negativa, Hua-yen wanis to stress the interrelationship

of that phenomenal existence. Of course, it cannot be denied that even
for Hua-yen philosophers what is originating dependently is empty of
self-nature. They are faithful to this fundamental truth, which is the
basis of their philosophical structure. Nevertheless their main task is
not to elucidate this, but rather to emphasize the infinite mutual
relationships of things. It is significant to note that in the formula

of the "ten mysteries," which is a cardinal dharmadhatu doctrine, not

even a single word of "emptiness"Cf, éﬁnyaté) is found.22 As presented

in the Fa-chieh-kuan-men the truth of emptiness is the first preliminary

stage in contrast to the second and the third wvhich teach the relations

228tcherbatsky translated Sinyatd as "relativity™ in his
Conception of Buddhist Nirvana, op. cit., passim. Streng criticized him
saying that the term "relativity" expressed "only a metaphysical
principle as it applies to particles of existence or different phenomena
in existence" but "not to the highest spiritual truth." 3See his Emptiness,
ov. cit., pP. 167. As far as the "ten mysteries" of Hua-yen philosophy is
concerned, however, the term "relativiiy" seems very fittins because every
item of the ten mysteries is teaching the relativiiy of dharmes rather
than the "highest spiritual truth" itself and alsoc because "relativity"
has a less negative connotation than the term "emptiness."




222

between the noumenon and phenomena and those betweeniphenomenon and other
phenomena, respectively.

It is frequently the case in the Buddhist tradition that the
differences between various systems are those of emphasis rather than
those having to do with fundamental variances in content. Consequently,
it appears that Hua-yen philosophy is not so much a reaction against
previous traditions as it isa different zccentuation of certain ideas which
already had germinated or sprouted in those earlier systems. Hua-yen, as

the inheritor of Médhyamika, Yogacara, and tathagatagarbha traditions,

quite naturally received all necessary doctrinal elements from them. But
in a different situation and with different peoples, it emerged as an
important variant of the previous schools.

The main difference is that for Hue-yen the particuler or the
phenomenal i¢ not considered completely detrimental for religious purposes.
On the contrary it is nelpful in the sense that it is through the appre-
hension of it that Realiiy can be approached. Without the particulars
it is impossible to realize the Truth. Cook points out: "In Hua-yen
Buddhism, the first thing we notice is that things count. This is striking
in view of the traditional Buddhist suspicion of the phenomenal world."23
But what should be kept in mind is that even though Hua~yen regards
phenomenzl things as important, its ultimate goal is to penetrate them
and reach to the Absolute, just as with traditional Indian Buddhism. Ve

should be careful vwhen saying that things are important in Hua-yen, because

it is true only on the upaya level, not in an ultimate sense. In the last

23Cook, 0D. cit., D. 3.
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analysis, Hua-yen thinkers, too, pursue the Real, not the phenomenal.
The point is that Hua-yen took up this phenomenal realm as one through
which true insight into the Real could be sought. The phenomenal world,
when it is correctly intuited and recognized as it really is, serves as
a spring board from which the higher dimension of spiritual
insight can be entered. In emphasizing this aspect of reality, I think,
lies the uniqueness of Hua-yen philosophy; and this is one of the most
significant philosophical implications of the dharmadhatu doctrine of

Hua~yen.



II. THE RELIGIOUS SIGNIFICANCE OF THE DHARMADHATU DOCTRINE

Having discussed the philosophical implications of the dharmadhatu
doctrine of the Hua-yen school, it is appropriate to investigate some of
its religious significances., The first question which should be asked
is whether or not there are any religious or practical elements in such
a highly theoretical system at all. In fact, it seems, at least on the
surface, quite doubtful that there are any practical religious applications
in Hua-yen philosophy. Such skepticism is expressed by Richard H. Robinson,
who says:

The Hua-yen doctrine is not so much a rational
philosophy as a galaxy of concepts arrayed for
contemplation. It is indeed sublime to look at,
but it is not good for much else. This kind of
intellectual yoga is a very nard road to samzdhi,
and in any place or time very few are ready for
it.1
Such a negative evaluation of the Hua~yen philosophy is an age-old

one. One of the most typical criticisms is found in the Fo-tsu t'ung-chi,

compiled by the famous 13th century Buddhist historian Chih—p'an(ﬁégg ),
who quotes K'ai—an(@%i&, i.e., Vu K'e—chi,,& iﬁz,, 1140—1214) as saying:
The Five Teachinzgs [of the Hua-yen schooll] do

not provide the method of sundering and over-
coming [defilements]). Therefore, vhether it

1The Buddhist Relizion (Belmont, California: Dickenson Publishing
Company, 1970), D. &5.
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be the teaching or [the method ofl insight,
they are the pointless exposition of empty
words. Consequently, they lack the way of
cultivating realization.

After a few passages it is added:

Mahayana teachings of Elementary doctrine,
Final doctrine, Perfect doctrine, or Sudden
doctrine [as classified by Fa-tsang] are
all wanting in the method of sundering and
overcoming [defilements] and of cultivating
realization. When they came to preach the
method of insight upheld in The Avakening
of Faith, they said that its method of
cultivation was similar to the T'ien-t'ai's
lMo~ho~chih-kuan, Is it not the case that
they have ({theoreticall teaching without
(practical method of] insisht.3

Even if we take into account the fact that K'zi-an was a T'ien-
t'ai apologist and that Chih-p'an was "an enthusiastic orthodox monk of
the T'ien-t'ai Sect,"4 these remarks still betray a general understanding,
or perhaps a misunderstanding, of Hua-yen teaching. Is the Hua-yen system
then really a mere "galaxy of concepts" or "the pointless exposition of

empty words," as it is characterized by these outsiders? The aim of this

L %m.49, p. 292c, 11. Bff. "AZLEEKAF 2ol BAREH ABEL
/"i”f’#?’ii& We have consulted Unno's translation, "The Dimensions of
Practice in Hua~yen Thought," in Yuki Commemorative Volume (Tokyo: Daizo
Shuppansha, 1964), p. 51.

X ’Ibid., p. 293a, 1. 26 - 293b, L. 2. "gust ) g o8 TE I 43
A% BRBA% A W 4508 PreRe g eIl GEpnEAp. "

APor the detail on Ch'i-pan, see Yun-hua Jan, "The Fo-tsu-t'ung
-chi, a Biographical and Bibliographical Study," Oriens Extremus (April,
1963), 10, Jahrgen. Heft 1, pp. 61-22. Quotation is from p. 66. Kamata
and Unno mistakenly guote the above mentioned passages as sayings of Chih-
p'an himself. But they are X'ai-an's. Cf, Kemata, in Kegon Shiso, op.
cit., p. 438, and T. Unno, op. cit., p. 51.
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chapter is to argue that this is not the case. On a deeper level, it
becomes evident, as will be seen, that the Hua-yen doctrine of dharmadhatu
is not a pure speculative system, but that it provides a theoretical tool
with which to solve concrete religious needs and problems.5
According to Hua-yen believers, regardless of how philosophical

or theoretical it may seem, the Hua-yen teaching has definite spiritual
"benefits," helping people attain enlightenment here and now. Bvery
philosophical or theoretical statement has something pertaining to the
enlightenment of sentient beings. E. Conze aptly expressed the existence
of such a soteriological intention in the Buddhist theoretical tradition,
with which Hua-yen philosophers would completely agree:

The cornerstone of my interpretation of Buddhism

is the conviction, shared by nearly everyone,

that it is essentially a doctrine of salvation,

and that 2ll its philosophical statements are

subordinate to its soteriological purpose.

This implies not only that many philosophical

problems are dismissed as idle speculations,

but that each and every proposition must be
considered in reference to its spiritual

51t is in this sense that I use the terms "religious" and/or
"practical" in this section to describe thisaspect of the dharmadhatu
doctrine. It is to stress that the dharmadhatu doctrine is not a mere
scholastic pursuit undertaken for the sake of "wondering"(thaumazein) or
curiosity but has some degree of applicability for religious problems.
That the doctrine has a practical meaning does not necessarily mean that
it is directly related to religious practice such as ritual or liturgy.
It simply means that it is not a theory for theory's sake, nor is it sheer
speculative absiraction engaged upon to satisfy philosophical curiosity
or logical consistency. Obviously, whether the doctrine itself is
theoretical or not is irrelevant here. The issue is whether or not it
contains anythins applicaeble to practical concerns.

6 o T

Cf. Hue-ven chih-luei, T. 45, pp. 595¢-5%96c. Here Fa-tsang
mentions "ten benefits"(i&), some of which will be dealt with later.
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intention and as a formulation of meditational
experience acquired in the course of the process
of winning salvation.

Apart from general religious implications of Buddhist philosophy,
in what way can the Hua-yen doctrine of dharmadhatu be considered as
practical or, more specifically, soteriological? The first point that
can be made in this connection is that the dharmadhatu doctrine of mutual
identification(488p) and interpenetration(}8N) is relevant to the forma-
tion of their doctrine of enlightenment. This is to say that this basic
philosophical idea enabled them to firmly adhere to the doctrine of the
instantaneous attainment of Buddhahood(—/Z 4% , B g5 3w, or Y245 X% ).

Although there had been some controversies over the process of
enlizhtenment in terms of its being sudden or gradual even among the early
Buddhist schools,8 Indien Buddhism generally held that progress is usually

o]
credual,.” In China, however, the general view on the process of enlighten-

ment was that it comes suddenly or instantaneously.1o This zeneral tendency

toward sudden enlishtenment is found in the thousht of such pioneer Buddhist

scholers as Senc-jvi(4% 57 ,378-4447), Tao-shens(Ch ¢ , ca. 360-434) T'an-

7E. Conze, Thirty Years of Buddhist Studies (Oxford: Bruno
Cassirer, 1967), p. 213, A similar statement is found in H. Nekemura,
"Unity and Diversity in Buddhism," in The Path of the Buddha, ed. by
¥. liorzan (Mew York: Ronald Press, 1956), p. 373.

8Cf. Points of Controversv(Katha—Vatthu) tr. by S. Z. Aung and
Mrs. Rhys Davids (London: PTS, 1915, 1969), pp. 145f.

9A. ¥. ¥Yarder, op., cit., p. 12, and "Another characteristic
doctrine found in the Sthaviravida is that progress in understanding all
2t once, 'irnzihi'(azbhisemava) does not come 'graduzlly'(successively-
anuohrvz). ZJere a;zin only the liahIfisekes shared their view, all the
other schools holdins that insight was gradval...." p. 295. Cf. also
Jeyztilleke, op. cit., p. 4€€.
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2, Kb
1uan(q;jg sy 476-542), and Hui-ssu(%. %, 515-576)o11
This general characteristic of Chinese Buddhism in its formative
period is most explicitly seen in Hsieh Ling-mm(%'g)i y 385-433), who

dealt with this question in his P'ien—tsung-lun($%$ﬁiﬁ%, Discussion of

Essentials) in conjunction with Tao-sheng's "new theory" of sudden
enlightenment.12 According to Hsieh, while Indian Buddhism guarantees
universal enlightenment but requires innumerable rebirths, Chinese
Confucianism upholds it as within one's reach in this lifetime but denies
its universality so much as to say that even Yen Hui, the great discivple
of Confucius, only came close to reaching it. And he arsgues that Chinese
Buddhism should combine those elements which would make enlightenment
both universal and yet attainable in one's own lifetime, by saying:

Kow I would discard the Buddha's(doctrine of)

gradual enlightenment, but accept his(belief

in the) possibility of attaining (to Truth).
I would discard Confucius' (statement about)

1OOne of the best examples of the different attitudes of Indians
and Chinese on this gquestion is found in the debate held in Tibet in the
eighth century. See Paul Demieville, Le Concile de Lhasa, une Controverse
sur le Quiétisme entre Bouddhistes de 1'Inde et de la Chine au VIII?
Siecle de 1'Sre Chrétienne (Bibliotheque de 1'Institute des Hautes Btudes
Chinoises, vol. VII) (Paris: Imprimerie Nationale de France, 1952),
Guiseppe Tucci, Minor Buddhist Texts, Part II. (First Bhavanakrama of
lamala$¥la) (Roma: Instituto Italiano per il Medio ed Estremo Oriente,

1958).

1ar, Enichi Ozo(#¥%53 8 8 ), "Sokushitsu Jobutzu no Shiso"(\Z 5 %ki®
o .18 "(Idea of Sudden Attainment of Buddhahood), Indorzku Bukkvoszlu
Kenkvu, IIT. no. 1, pp. 113-112, and Hu, 5hih, "Development of Zen Buddhism
in China," Chinese Social and Political Science Review, vol., 15 (1931), eGP,

pD. 4S3ff.

12Preserved in the Kuans—hun:—minr—chi(ﬁ%§b9%§§), T. 52, pp. 224c~
225b., Fully discussed in Fung, op. cit., vol. II., pp. 274ff.
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almost reaching it, but accept his (view)
that it is one and final. One and final
means it is different from gradual enlighten-
ment, and being able to attain to it is not
the same as almost reaching it. Thus what

is to be discarded from Truth sets it apart
from either Confucius or the Buddha, though
it borrows from both.

And he further mentioned the reason why the Buddha and Confucius have
emphasized the Gradual accumulation of learning and the sudden enlighten-—
ment respectively:

The difference between the two teachings is a
manifestation of geogravhy, resulting from
the differences of the lands in which they
have evolved. Roughly compzred, they reflect
the peoples (of these two lands). Thus the
people of China have a facility for mirroring
(i.e., intuitively comprehending) Truth, but
difficulty in aquiring learning. Therefore
they close themselves to the (idea of)
accumulating learning, but open themselves

to that of the one final wltimate. The
foreigners (of India), on the other hand,
have a facility for acquiring learning, but
difficulty in mirroring Truth. Therefore
they close themselves to (the idea of)
instantaneous comprehension, but open them-
selves to that of gradual enlightenment.14

\hether the above-mentioned reason is accurate or not, what is
implied in this passage is that the idea of the instantzneous attainment
of Buddhahood was enerally upheld by Chinese Buddhists at that time.

Hvaz-ven philosophy, in accordance with this trend, adopted the

13‘I‘. 52, pp. 224c¢c-225z. Tuoved in Fung, ov. cit., p. 275.

T41pia., p. 276.
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idea of the instantaneous achievement of enlightenment, and found in
its doctrine of mutual identification and interpenetration of all
dharmas a comprehensive theoretical foundation. One may further assume
that the whole of the Hua-yen doctrine of gharmadhdtu was actually
formulated as an effort to theoretically substantiate this practical
postulate of the time.15 In other words, Hua-yen philosophy was not
ultimately a purely theoretical system, but a service to the religious
or practical needs of man.

It is Chih-yen who most explicitly expresses Hua-yen's support:

of the doctrine of instantaneous enlightenment. In the I-ch'eng shih-hsien-

men, he mentions this concept in connection with the eighth truth of the ten
mysteries, i.e., "the sovereignty of the mutuzl identification of all
dharmas." Here he argues that because of the principle of mutual identi-
fication and inclusion and because of simultaneity and pervasiveness, the
prior and the subsequent, cause and effect become 211 mutuvally identical

and inclusive. Consequently the dictum of the Avatamsaka-sutra: "when

one first awakens the aspiration for enlightenment(bodhicittopada) he

has already attained it"16 is verified.
Chih-yen continuves to elaborate upon this issue:

To discuss in generazl the meaning of "the attain-

13Kamata and Unno emphzsize this point: "...the thouzght of the
ten mysteries, etc., were the philosophical bases for the argumentation
of the instantaneous attainment of Buddhahood." Kamata, ov. cit., pv. 101,
and op. 96, 106, and Unno, ov. cit., p. 60. )

16Cf. above p.52, niIAFY @K EHL v and its variations are
found throusghout the writings of the Hue-yen patriarchs,
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ment of Buddhahood in one single thought-
instant"( —/4. A ®):17 According to the
Hinayana teaching, it requires the cultiva-
tion and practice of three great incalculable
eonsgasahtheya kalpas) and fully & hundred
eons kalpégj of accumulating good karma,
after which, and only then, can one realize
Buddhahood. If, however, the practice is not
fulfilled, then even though one aspires to
attain to Buddhahood, he cannot attain
to it. Therefore, there is no idea of the
attainment of Buddhahood in a single
thought—lnstant[here in the teaching of the
Hinay3na]}.18

In the case of llzhzyana, Chih-yen continues, there are two
varieties of interpretation concerning the instantaneous attainment of
Buddhahood. Both of these, Chih-yen argues, illustrate the idea of
instantaneous attainment of Buddhahood in the sense that they teach that
the attainment itself tzkes place in z moment, instantaneously. But, he
says, they still maintair that the attainment of Buddhahood requires the
praectice of the three great incalculable eons, n.mely one to get to the
first stage(ggig;), another to move from the first stage on to the seventh,
and a third one to lead from the eirhth to the tenth stage. In the Zkayana
alone, at the first moment, which is identified with the last{ moment, one

zttains Buddhahood, and this is, zccording to Chih-yen, the true meaning

17 I N R s the . " "
The term "i-nien (-.&) istranslation of:Sanskrit word "ksana

which means "moment." But the Chinese term itself has another meaning --
"one thousht." Therefore "—/A &% %" can be translated as either the attain-
ment of Buddhood in "one moment™ or "moment of one thousht."

¥0p. cit., p. 5132, 11. 2305, "BP-A %(f?v}%; ¥ Al "\f{ﬁ = K76 {%i
EBY ARG Nm Gh R memz 2 B RPN CE s A

nccordlng to the rarginal note, the fourth phrase is read as 1B E,
7 q*, which I have followed here.
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of the instantaneous attainment of Buddhahood.19

In the Hua-yen K'ung-mu-chang, Chih-yen further advances the

idea by introducing the concept of "the instantaneous attainment of
Buddhahood in no momen‘t"((‘:’:','/,’z,«f"ﬁ ‘n‘rg\' @4%).20 He says: "All dharmas are

not arising and all dharmas do not cease. If one is able to apprehend

this, one sees the true Buddha."21 In the realm of complete mutual
identification, we are as we are now in reality the very Buddha. In
addition, Chih-yen emphasizes the simultaneity of enlightenment by say~

ing, "the attainment of Buddhahood is accomplished simultaneously [repeat-
ed ten times]) by all sentient beings, and afterwards [repeated ten times])
all sunder their defilements again and again, yet they are not abiding

in the stage of learning but have already achieved perfect enlightenment."22
From these passages, it becomes apparent that every philosophical conclusion
derived from the principle of mutual identification and interpenetration,
such as the identity of beginning and end, of one and all, and so on is

not merely a logical corollary but a base upon which the doctrine of the

instantaneous attainment of Buddhahood is constructed.

In most cases Fa-tsang reiterates Chih~-yen's idea of instantaneous

190f. op. cit., p. 518a, 1. 26<b, 1. 1. A similar statement is
found also in his Hua-yen Wu-shih-vao-wen-ta. Ibid., pp. 519c=520a.

2Ocr, T, 45, p. 585c, 11. 4ff.

“Iibid., 11, 248, "3 3% s NI Fatde 248 2,05 mug

227, 45, p. 586c, 11. 62f. "R E-wr 2T 1D D6 Alb. e
FUMEN F A% ANIAL L
* oo )
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. 23 in
attainment, ButAFa-tsang, as expected, that theoretical basis is more
systematically and clearly organized., This is clearly seen in the ninth

chapter of his Wu-chiao-chang, in which Fa-~tsang neatly summarizes the

"time unit of cultivations"(#% 45 %54 ) in various teachings.24 According
to him, in the Hinayana teaching the time requirements for enlightenment
vary according to the different capacities of individuals. Among persons
of inferior capacities, i.e., érévakas, the very quick ones require

three lives: +the first for planting the roots of goodness for emancipation,
the second for conforming to the four aids to intellectual penetration

(: }4: ’ nlrvedna), and the third for sundering defllenents(}a ’ ?varanas)
and acquiring the fruit of arhatship. The very slow ones need sixty
eons(kal as), twenty for each of three stages. Among those individuvals

of medium capacities i,e.,, pratyekabuddhas, the very quick ones take four

lives for enlightenment and the very slow ones a hundred eons. It takes

three incalulable eons(asaﬁkhyeya kalpas) for the person of superior

25

/
capacities, i.e., the Buddha Sakyamuni, to become perfect.
In the Zlementary teaching of the Mahayana, Fa-tsang argues,

cultivation requires at least three greatly expanded innumerable and

23For example, he quotes Chih-yen's above-mentioned passage in
T. 45, p. 506a, 11, 4ff,

24To 45’ PDe. 490bffo cf. COOk, O Cito, PPe. 284ff-

250, 45, pp. 490bfE,
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incalculable eons. The Final teaching of the Mahayana has two time
requirements: one fixed and the other unfixed. The former is three
great incalculable eons, the latter remains variable and can be adjusted
depending upon the various natures of time. In the Sudden teaching of
the MahayZna, because time is inexpressible, the time element is incon-

ceivable. "One moment is identical with no moment, and time is identical

with no 'l:ime."z6

As for the Perfect teaching of the Mahayana, that is, Hua-yen,
Fa-tsang says:

All the time units are unfixed, because all the
kalvas interpenetrate, become mutually identified,
and completely pervade all the worlds such as that
of Indra. Consequently, according to circum-
stances, whether one single irstant or incalculable
xalpas {are spoken ofd, it does not contradict the
law of [given] time. 7

This implies that since every unit of i me is mutually identified with
and included in each other, moment and kalpas have no difference. '"One
instant may be identical with incalculable kalpas and incalculable kalpas
with one instant, One life may be identical with innumerable 1ives."28
Therefore, when one first awakens, he is at once and forever the Buddha.

In addition to such a new concept of the time element with regard

260, 45, p. 4912, 11. 6£. " ~RBEEAL O B et
°Tp. 45, p. 4912, 11, TEf. " 3p o34 A% 2 4TARR FR R AP AONIK
A9B0 5 )f;i:@fifﬁ)a?"i.‘ffs’?%%{?j,—‘ti. watbh-A NESHE R etshe

®fyz-yen-ching chin-kuei, T. 45, p. 596b, 11, 19f. "&_ A al&5H

wHAA- A —dEge
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to the attainment of Buddhahood, Fa-tsang repeatedly emphasizes the

other related fundamental principles of his philosophy as the bases of

instantaneous enlightenment. One of the most solid foundations for

instantaneous enlightenment is the mutual identification of cause and effect.
In the Hua-yen principle of mutual identification and interpenetra-

tion, the common sense notion of cause and effect undergoes a drastic

change. Normally it is thought that the cause comes first and the effect

follows. But there is no room in Hua-yen for such a fixed notion. Cause

(4) and effect(B) are interrelated and essentially identical with each

other. The cause(A) is not a cause at all without a definite effect(B).

In other words, a cause(A) is a cause only so far as there is an effect

(B). 1In this sense the effect(B) has played the role of cause in order

that cause(A) can be identified as a cause in the true understanding of

the word; +thus cause(A) is the result of the effect(B) and the effect(B)

has functioned as a cause. In this way "cause and effect are simultaneous,

interpenetrating, and mutuzally identifiable."29 Bverything is a cause

and at the same time an effect. ¥very cause intrinsically includes the

nature of effect at the sezme time, and every effect that of cause. This

30

idea, which is also found in Chih-yen, is aptly expressed by Fa-tsang:

In the meaning of this Ekayéna(Hua—yen), cause and
effect are of the same essence and constitute one
Dependent Origination. If one is acguired, the

290, . 45, p. 505c, 11. 9f. DY R o} 48k 58"

30ce. T, 45, . 5162, 11. 1£f., et passim.
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other is also acquired, because the one and the
other are identifiable. If there is no effect,
the cause would not be a cause. Why? Because
it did not have [correspondingl effect, it
cannot be the cause.

Such an identification of cause and effect had a special bearing
on the Hua-yen view of the spiritual progress towards enlightenment. As
mentioned before, Hua~yen doctrine acknowledges fifty-two stages from
the first stage of faith(éraddhé) up to the Buddhahood of wonderful
enlightenment(%b%i). But because of the principle of mutual identification
and simultaneity of cause and effect, the very first causal stage of faith
is simply identical temporally and essentially with the last result-stage
of Buddhahood.32 Therefore, if the first stage of faith is perfected,
the stage of Buddhahood, together with all the other stages, is simulta-
neously perfected, This is the so-czlled "attainment of Buddhahood with
the fulfillment of the stage of faith"(#%iﬁr&ﬁ%).EB It is most clearly
expressed in the following passage of Fa-tsang:

The characteristics of the stages of the
Ziayina, the higher or the lower, are all
equalized, Therefore, each stage embraces all
stages, and hence all the stages, including

that of Buddhahood, are included in the stage
of faith. The same is true with each of the

. 45, p. 505¢, 11. 1885, "et-FE AR DAY - thk 4T ek 8pi34h
gatragpdx HA4EFH 082N D (G088 24324 M wE bl

52cf. T. 45, p. 4S9b, 11. 26ff.

z

55ce. T. 45, p. 4902, 1. 14, ibid., pp. 595¢, 11. 26, 27, 5962,
1. 1, 74 8, etce As for the importance of faith, see also T. 45, p. 645b,
11, 22ff., In =zddition to this term, Fa-tzzng 2lso used many others express-—

ing "quick attairment"(e.g.ﬁ%{%% ﬁ'ﬁﬁr ::;; ¥x).
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34

other stages.
It is further said, "because all stages and the stage  Buddhahood are
mutually identical, cause and effect are not different, the beginning
and end are non-obstructing, and one is both a Bodhisattva and a Buddha
at every one of these stages."35
Ch'eng-kuan and Tsung-mi accept the same idea. Ch'eng-kuan
says that many eons(kalpas) and a thought-instant(ksana) are identical,
and thus once the faith stage is fulfilled, at that moment one has
arrived at the stage of Buddhahood.36 This is more clearly seen in the
following statement of Tsung-mi.
One stage is identical with 21l stages, and
all stages are identical with one stage.
Therefore if [the stage oflthe ten faiths is fulfilled
in mind all five categories of stages
are included therein.37
And in his own commentary on this passage, he said that this is possible
because in the dharmadhatu of non-obstruction of shih and _Sﬂl_h(g-%{'z%t)
cause is effect, and vice versa. Therefore, he said, the truth that
when one first awakens the aspiration for supreme enlightenment he has

38

already attained it becomes a reality.

A

340, 45, p. 4842, 11, 155F. " _ R pumAEARETEA A AT F
18- 305k BT MWL AL S -

3, 45, D. 489c, 11. 2f. "Hyhh RIBICZLARP AR EPDF R AN
IR WA ELROEME. "

36Hua.—ven—Fa—chieh-hsiian—ching, T. 45, p. 683a, 11. 10f,

ax :;Yiian—chﬁeh-chin:-shu, HIC, 14, p. 116a, 11. 11, " - &§-nf -bfidp
— 5 B+t By

58v4an- chueh-ching=shu-ch'ao, HTC, 14, p. 263c.,




238

The doctrine of dharmadhatu has changed the view of enlighten=-
ment not only in terms of time but also in terms of space. The idea of
mutual identification and interpenetration leads to a reconsideration
of the concepts:&he attainment of Buddhahood in spatial terms, as well
as in temporal terms. This is to say that if someone had attained
Buddhahood in one place, it would mean that all other persons had attained
it in all other places because that "someone" is identical with the others.
According to this line of thinking, as Cook rightly points out, éékayamuni's
enlightenment in sixth century B.C. in India occurs not only in every insant
of the past, future, and present, but also everywhere in the world.39

A totally absurd song of a Ch'an monk, Fu Ta-shih(4§ x+ , 497-
569)40 vhich runs:

A cow ate grass in Chin-Chou, but the horse
in I-Chou became satiated.41

is now understandable in the light of the Hua-yen doctrine of mutual

identification and interpenetration of 2ll dharmas in the dharmadhatu.

59¢s. Cook, op. cit., p. 26.

%%He is also 'mown as Shan-rui(4-3 ), etc. Cf. Shih Bukiyo
Jiten, ed. by Ichida et al. (Tolzyo: Seishin Shobo, 1962), p. 441. TFor
more on his gathas, cee John C. H. Wu, The Golden Aze of Zen (Taipei:
The Chinese Library, 1967), pp. 253f., Suzuki, Zssavs in Zen Buddhism
(First Series) (Lew York: Grove Press: 1949, 1961), p. 272.

41Quoted in Garma C. C. Chang, op. cit., p. 113.



III. THE HISTORICAL INFLUENCE OF THE DHARMADHATU DOCTRINE

In dealing with the significance of the Hua-yen dharmadhatu doctrine,
we have discussed some of its philosophical implications and religious
meanings. In the present chapter, we will finally examine its historical
influence on Chinese thought.1 In this project the influence of Hua-yen
will be investigated in terms of three major areas of thought: 1) the
other schools of Buddhism, especially Ch'an and T'ien-t'ai, 2) Taoism, and

3) Neo-Confucianism.

1) Other Schools of Buddhism

A first example of Hua-yen influence is found in the Ch'an
(or Zen) tradition. It is lmown, of course, that the streams of influence
on Ch'an such as Taoism, Confucianism, and T'ien-t'ai, are important. It
is also known that the Hua-yen philosophy, particularly in Ch'eng-kuan
and Tsung-mi, was enriched by Ch'an insights. 3But this is not the place

to deal with these issues.2 Our task at this point is to single out the

1The Huz-yen influence on Chinese art is interesting, but since
this is not the place to go into this topic, anyone interested may be
referred to Jan Fontein, The Pilcrimage of Sudhana -- 4 Studv of Gandavyuha

Tllustrations in China, Japan and Jazva, op. cit., and the references therein.

2 . . -
For these questions, see Takamine, Yecon to Zen to_no Tsuro(The
Passa~e between Fua-yen and Ch'an) (Kyoto:Nando Bukiyo Yenyu-xai, 195€).

239
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most evident Hua-yen influence on the Ch'an tradition.

It is often thought that since the Ch'an ideal was "the attain-
ment of Buddhahood by realizing self-nature"( B 4% P%), ™ot by depend-
ing on words or letters"( %3 %% ),3 it had nothing to do with any
particular canonical scriptures or articulate teachings. To some extent
this is true in that the Ch'an school did not approach the scriptures for
scholastic purposes. But it is incorrect to assume that Ch'an was totally
anti-canonical and anti-philosophical. Historically speaking, there are
many instances within the Ch'an tradition of interest in the study of
scriptures and their philosophical implications.

To take a few examples of Ch'an's connection with the scriptures,
it is said that Bodhidharma, the nominal founder of the Ch'an, recommended

that his disciple Hui-k'e study the Lankavatara-sutra. This gutra has

been studied since then mainly by Ch'an followers. Furthermore, the

Vajracchediké—sﬁtra(Diamond sﬁtra) came to be considered as an important

text by the time of Hung-jen(%4 2, 602-675) and Hui-neng(B.%¢, 632-713),
the fifth and the sixth partriarchs. It is said that Hui-neng was awakened
when he heard a man reciting this suira and was urged to visit Huang-mei

Mountain where Hung-jen was said to have been teaching this sﬁtra.4 In

3Other phrases with a similar purport are: "A special transmission
apart from the scriptures"(#i# $]13), "transmission from mind to mind"(ti1e
4%1& ), "pointing directly to the mind of man"([E#%Any).

4Shen—hui(Z'%"% R 670—758), the influential discivle of Hui-nenz,
even declared that it was the Vajracchedika that was recommended by
Bodhidharma to Hui-k'e. Cf. Suzuki, Essays in Zen Buddhism, ov. cit.,

p. 18.
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addition to these two, we also find in Hui-neng's sermons many quotations

from the sﬁtras, such as the Nirvana, Vimalakirti, Amitabha, Bodhisattva-

5

/o -
sila, Saddharmapundarika.

From this evidence it can be inferred that the Avatamsaka-sutra

and Hua-yen philosophy were not beyond the reach of the Ch'an masters.
Although the connection of the Ch'an with Hua~yen thought did not become
full-scaled until the time of Tsung-mi, even the early Ch'an masters, as
both D. T. Suzuki and R. Takamine point out, were well acquainted with

the ideas of the Avatamsaka-sutra. According to Suzuki:

The Avatamsaka STtra was quoted by Zen masters even
prior to Tu-shun, for according to the Masters and
Disciples of the Lanka, Hui-k'e Tthe second patriarch
of the Ch'an school] extensively refers to the sutra
in support of his view, while Tao-hsin[580-651, the
fourth patriarch and a contemporary of Tu-shun] also
quotes a passage from the sUtra saying that a particle
of dust contains innumerable worlds within itself....
in the case of the Avatamsaka, the reference is more
than local and specific, it is concerned with entire
thought pervading the sutra.

Takamine also says that not only in the writings of Hui-k'e and
Teo-hsin but also in those of Seng-ts'an(ﬁgﬁg, d. 606), the third patri-
arch of the Ch'an school, there are some traces of Hua-yen thought. In

- . . X o .
Seng-ts'an's Hsin-hsin-ming(4z 4% ),7 there are expressions such as

5It is said that Hui-neng had a knowledge of at least seven great
sutras. Cf. Heinrich Dumoulin, A History of Zen Buddhism (Boston: Beacon
Press, 1969), p. €9, and John C. H. Wu, The Golden Are of Zen (Taiwan: The

Chinese Library, 1967), p. 77-

6 . . ‘A s .
Suzu¥i, Esszvs in Zen Buddhism, oD. cit., p. 21,

Tp, 43, no. 2010.
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"the smallest is identical with the largest,” or "one is all and all is

8
one."" Moreover, in the Tsui-shang-ch'eng-lun($ » % 3% ), a work of the

fifth partriarch Hung-jen, there are quotations from the Avatamsaka-
sutra.
Clearer signs of Hua~yen influence on Ch'an are found in the

teachings of the Northern branch of the Ch'an school, which was also

knowvn as "the Hua-yen Ch'an"(iiﬁt%? ). In the Ta-ch'eng-vu-fang-pien(
ﬁ%iiﬁ{), a text discovered at Tun-huang recently, and attributed to
Shen-hsiu(3$% , 6057-706), the founder of this branch, the Avatamsaka-
sutra was recommended as a text which was believed to teach the truth

of unhindered interpenetration of all dharmas and thus the way to the
spiritual emancipation.10 In addition, the idea of mutual identification
(KBEV) of 1i and shih is dealt with here just as in the Hua-yen school.
It is also known that Shen-hsiu wrote a commentary on the Avatamsaka-
sitra in thirty fascicles.11 In fact, it is not surprising that as a
contemporary of Chih-yen and Fa-tsang he picked up Hua-yen ideas, which

were so influential at Ch'ang-an at that time.

Q

“Takamine, op. cit., op. 160ff. See also Kamzata, "Iegon Shiso
no Honshitsu" in Bukkyo no Shiso, no. 6, Musan no Selaikan - Xeson, ed.
by Kamata and Yamaue (Tokyo: {atoltawa Shoten, 1969), pp. 159f.

(o]
“For the cuotations, see Kemata, ibid., p. 160. Cf. Takamine,
op. cit., pp. 162-172.

1OCf. Seizan Yanagida, "Chugoku Zenshushi"(4 History of Ch'an in
China) in Yoza Zen, ed. by ¥. Wishitani (Tokyo: Chikuma Shobo, 1967), vol.
IiI, p. 33. See also 3. Ui, Zenshu shi Fentyu(A Study of Zen History)
(Tolyos Iwanami Shoten, 1935, 19664), pp. 356ff., esv. p. 356.

118. Yanagida, op. cit., p. 32, and Suzuki, ov. cit., p. 20.
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In the Southern branch, Ma-tsu Tao-i(% %88~ , 709-788), the
most important figure during the third generation after Hui-neng, and
Lin-chi I-hsUan(#%% %3, d. 866), the founder of the powerful Lin-chi
(Japanese: Rinzai) sect or house of Ch'an, also show Hua-yen influence
in their thought, In Ma-tsu's sayings we find clear indications that
he picked up such concepts from the Hua-yen system as dharmadhatu, 1i
and shih, Dependent Origination of infinity, and Manifestation of Nature.

The idea of "ocean-like samadhi'{sZraga-mudra-samadhi) expounded in Fa-

tsang's Wans-chin-hflan-ylian-kuan is also found in his sayings. With

regard to Lin-chi, Suzuki, who himself belongs to the Rinzai sect,
declares that "Lin-chi's 'Fourfold Liao-chien'IF431 too may be traced
back to the system of Fa—tsang."13

The influence of Hua-yen on Ch'an is not limited to this.
According to Suzuki, Shih-t'ou Hsi—ch'ien(/?of‘f 7*.%}?;’, ’ 699—790), whose
influence was second only to that of Ma-tsu, and Tung-shan Liang-chieh
;U4 , 807-869), the founder of the Ts'ao-tung(Japanese: Soto) sect

which was equal to the Lin-chi in influence, explicitly show that they

were influenced by Hua-~yen philosophy. To guote Suzuki:

12Ta}:amine, op. cit., p. 186. Kamata, "Yezon Shiso no Honshitzu,"
ovn. cit., pp. 161, and 162f.

138uzuki, ov. cit., p. 19. For an extensive study of Lin-chi
and his teachings, see his first two volumes of Zssays in Zen Buddhism
(London: 1927 and 1933, new editions, 1958, etc.) For the meaninge of
"]igo~-chien,”" see Chang Chung-yuan, QOricinal Teachings of Ch'an Buddhiam
(Hew York, Vintage Books, 1969), pp. 97-101. Here he translates the term
into "Four Processes of Liberation from Subjectivity and Objectivity."
Cf. also Oda, op. cit., ». 1810¢c. Lin-chi-lu has been translated into
French by Paul Demiéville, Entretiens de Lin-tsi (Paris: Fayard, 1972).
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«eeShih-t'ou in his 'Ode on Identity' depicts the

mutuality of Light and Dark as restricting each

other and at the same time being fused in each

other; Tung-shan in his metrical composition

called 'Sacred Mirror Samadhi' discourses on the

mutuality of P'ien [{%], 'one-sided', and Chenzg

(&), 'correct', much to the same effect as Shih-

t'ou in his Ode.... This idea of Mutuality and

Identity is no doubt derived from Avatamsaka

Philosophy, so ably formulated by Fa-tsang.

In the relationship between Hua-yen and Ch'an, Tsung-mi(779-841)

stands in a unigue position. The fact that he was the fifth patriarch
of the Hua-yen school and at the same time was regsrded as a head of one
of the influential Ch'an sects of the time made him a kind of connecting
link between the two schools. For Tsung-mi, the Buddha-truth is one and
the same both in Hua-yen and Ch'an, but the Hua-yen doctrine is the highest
expression or teaching of that inexpressible truth.15 It was through him
that Ch'an practitioners came to make an attempt to express the Ch'an
exverience by means of philosophical system. In other words, they began
to use the philosophical system of Hua-yen, which was introduced by Tsung-

mi, to interpret Ch'an, which until then had not been systematically

presented. In this sense Tsung-mi's contribution to the Ch'an tradition

Msuzuki, ibid., p. 19. For details on Tung-shan's theory of
ien(the relative or the phenomenal) and cheng(the Absolute or the noumenal)
see Vlu, op. cit., pp. 178ff. and Dumoulin, op. cit., pp. 114ff. A detailed
discussion on the relationship between Hua-yen and the Ts'ao-tung sect is

found in Chang Chung~yuvan, op. cit., pp. 41ff.

15For his idea on the relationship of three kinds of Ch'an and
three kinds of teaching, see Ch'an-vian-chu-ch'uvan-chi, T. 4%, pp. 402bff.,
sections of Three Sects of Ch'an(%gi.z‘%.) and Three Sects of Teaching
(# 2 =% ). Cf. Mamata's translation, op. cit., pp. 85ff. Yun-hua Jan's

En~lish translation is forthcoming.
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can hardly be overestimated. This of course does not mean that Ch'an
followers accepted Tsung-mi with one accord. Needless to say, there
were some who rejected his Hua-yen doctrine. But negatively or positively
it was mainly Tsung-mi and his Hue~yen doctrine that provided the Ch'an
sects of the Sung-period with the strong incentives and direction for
their systems, with which to explain their real but hitherto unexpressed
spiritual insight in systematic and rationzl terms. Suzuki azain rightly
points this out as follows:

The influence of Avatamsaka philosophy on Zen

masters grew more and more pronounced as time

went on, and reached its climax in the tenth

century after the passing of Tsung-mi, the

fifth Dgtriarch of the Avatamsaka School in

China,]

The movement toward the unity of Ch'an with philosophical teachings
technically called "ch'an~chiao-i-chih"(#8A4-%4), thus initiated by Tsung-
mi, graduvally became a general tendency in Buddhist circles after him. A
remarkable example of Ch'an mesters who utilized Hua-yen philosophy for
the systematic explanation of Ch'an is found in Fa-yen "..’en—i(ii & X3 ’
885-953). Suzuki describes the situation thus:

It was Fa-yen Ven-i, the founder of the Fa-yen
branch of Zen Buddhism, who incorporated the
philosophy of the Avatamsaka into his treatment
of Zen. Though he did not belong to their
school he must have been greatly impressed with
the works of Tu-shun(died 64C) and Fa-tsans(died
712), and other Avatamsaka philosovhers; for
there is evidence of his having made his »upil

study their writings as an aid to the mastery
of Zen. He also wrote a commentary on Shih-

16

Suzuki, ov. cit., p. 19.
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t'ou's '0Ode on Identity,' which is... based on
the metaphysics of the Avatahsaka.!

Especially interesting to Fa-yen was the Hua~yen doctrine of six
characteristics(%48) of being, which he thought served to illustrate
the aspects of reality which are neither identical nor different, or are
both. In his own words:

The meaning of the six attributes in Hua-yen is
that within identity there is difference. TFor
difference to be different from identity is in no
wise the intentiorn of all the Buddhas. The
intention of all the Buddhas is both totality
and distinction. How can there be both identity
and difference? ‘hen the male body and female
body enter samadhi, no reference to mzle and
female body remzins. UWhen no reference remains
terms are transcended., The ten thousand appear-
ances are utterly bright, there is neither reality
nor phenomena,'”

The culmination of this tendency to harmonize Ch'an with Hua~-yen
philosophy comes with the Ch'an master Yen-shou(3g¢& , 904-975), the third
ceneration of the sect (house) of Fa~yan, in his monumental work Tsung-
chinm—lu(ﬁﬁ@%ﬁﬁ?)19 in a hundred fascicles. Here he attempted not only
to unite Ch'an with the Hua-yen teachings, tzking the latter as the
theoretical vase, but a step further, "to melt all the differences of

Buddhist thoubht,"zo under the sloran, "All the dharmas are but manifes-

"1via., pp. 19f.

0. 47, p. 591, and T. 49, p. 655. Quoted in Dumoulin, op. cit.,
p. 111. Another translation of this passage is found in Chang Chung-yuan,
op. cit., p. 230. Cf. also Takamine, op. cit., pp. 234ff.

90, 22, no. 2016.

204 ... .
Suzuki, op. cit., p. 20,
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tations of the mind."2!

Judging from this, it becomes clear that Suzuki is right when

he describes the relationship of Ch'an and Hua~yen by saying that "Zen
is the practical consummation of Buddhist thought in China and the Kegon
(Avatamsaka) [ Hua-yen] philosophy is its theoretical culmination." He
continues:

So in China the philosophy of ZenICh'ar)is Kegon

LHua-yenland the teaching of Kegon bears its

fruit in the life of Zen. It was only when this

rerfect mutuality or identification was affected

that Buddhism began to start a new life in the

Far East, shedding off its old Indian coat which

proved to be no longer capable of keeging the

inner spirit in healthy condition."2

Historically speaking, however, the relationship between Hua-yen

and Ch'an became so close in the later period that it can even be said
that Hua-yen thought was completely merged in Ch'an. To gquote Dumoulin,
"During the Sung era the inner affinity of Zen to Kegon [ Hua-yenlled to
a complete assimilation of the latter by the Chinese Zen LCh'an] mas‘bers."23
This complete assimilation, however, does not mean that Hua-yen became
totally insignificant, It is true that as a school or sect, Hua-yen ceased

with the passing of Tsung-mi, but in its spirit and influence it never

disappeared from the Chinese religious current. It may rizhtly be said

21K. Ch'en, ov. cit., p. 404, For more detail about Yen-shou's
debt to Hua-~yen, see Takamine, op. cit., pp. 237, 248.

221n his Introduction to B. L. Suzuki's Mahavana Buddhism, op.cit.

P, AV

2>Dumoulin, op. cit., p. 41.
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that althougzh the Hua-yen system as such stopped flourishing, its
thought continued in different forms, most notably in the form of Ch'an.
Kamata, in concluding the section on Hua~yen influence on Ch'an, aptly
expresses a similar idea as follows:

Although Hua-yen as philosophical Buddhism
disappeared in the middle of the T'ang era,
the core of its thought -~ the idea of
hsing~ch'i(the Manifestation of Nature) had
firmly been established in Ch'an, serving
as a theoretical foundation to sustain it.
Hua~yen thought was never exterminated;
rather, in a differgnt form, it continues
to live in history. 4

Hua~yen influence is also discernible in T'ien-t'ai philosophy.
It is not generally imown that Chih—i(535—597). the actual founder of the
T'ien~t'ai school, had a very close relationship with the ivztamsaka-
sitra throushout his life. His basic idea of the tenfold dharmadnatu
(1‘2? or +3$J%-), and the theory of '"the trischiliocosm in a moment of

consciousness"(- A Eﬁ-) based upon it, are in fact, as Chih-i himself

ne'

2 . _— - L = . .
Says, derived originally from the Avetamsake—sutra, not from the

oy ge .= - . . 26
Saddhermapundarika-suira as may be expected.

Ui

2]

tevertrneless, since he

0

24, - . s s . .
4gamata, "Yerson Shiso no Hinshitsu," ov. cit., p. 164,

2>ce. ™. 46, p. 52c.

26 . s . . . s
Hurvitz says that this theory is "ultimately bvased" on the
cecond chapter of the Lotus 3Sutra. See his Chih-i, ov. cit., pp. 275fF.
The translation of the term "trischiliocesm in a morment of consciowzness!

is fvom Hurvitz., For aetziled arument, see Tocshio An;oc§ﬁ§ A ),
to sono Tentai(T'ien-t'ai Doctrine -~ Ihe
Developrent) (Tolmo: Heirakuji Sroten, 1968),

3
9ff., et »zssim. ¥or Chin-i's relation to the

dai-rla =~ Yorvon cthiso
Fundzmental Thousnt and It

1 15eff., 121f., 12
iz, see especizlly opp. 14511,
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lived even before Tu—shun(557—640), there can be no question of his having
been directly influenced by the doctrine of the Hua~yen school itself.
Consequently his idea of the tenfold dharmadhitu and related theories
show a divergent development from that of the Hua~yen school.

The most evident and most imporitant instance of Fua-yen influence
on T'ien~-i'ai philosophy is found in conjunction with the heated contro-
versy between the orthodox aznd heterodox branches of the T'ien-t'ai

X 2 . - . \ A . A
school, 7 wvhich took place in the Sung period durinz a space of about

4

forty years. It is outv of the scope of this study to deal with the

o)
i)

, . . . . . . 23
content of the complicated scholastic controversy between them. The

point to be made here is that the main issue of this si-nificant contro-

29

versy was chiefly caused by the Fuz—yen docitrine of 1i and shinh.

After Ch&“~jan(711—782), the sixth patrizrch of the V'ien-t'ai

school, introduced the vasic idses of the Avakenin® of Paith into T'ien-

ar2d a group of people azmong the school who

4

o

t'ai philosophy, there app
accepted these ideas in connection with such Hua-yen docirines as li-

shih and lanifestation of Mature.

27 . - . . ; .- .
7Tne so-called orthoodox orarcn called itself The "lounizin
[Ttier-t'ai) Rranch(w wik), =nd the heterodox the "Oui-of-ihe lountains
- N
Eranch™(H Jik) .
oo
&

For detzilz, see i
endai Shiso no Hatten"(Tne
riso,ed., by H. Haamura et
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It was in response to this tendency toward Hua-yen that Chih-1i
(#03%, 960-1028), the fourteenth patriarch of the T'ien-t'ai school,
vigorously advocated the traditional orthodox doctrine of the school.
It was also because of this theoretical controversy that many doctrinal
guestions which hitherto had not been developed in T'ien-t'ai philosophy
were articulateéﬁgiystalized. The neat system of Chih-li?o which other-
wise could not have emerged, revitalized the school and made it reach
its apex in the history of T'ien~t'ai thought. It is in this sense that
the contribution of Hua-yen thoucht to the development of T'ien-t'ai

philosophy mizht be rezarded as significant.

2) Taoism

It has been pointed out earlier that Taoist philosophy exerted
sreat influence on the Hua-yen system. There zre nzny examples, however,
which show that Hua-yen later contributed to the formation of Taoism,
eszpecially in the case of Taoist relision. A few will be taken for
discussion here.

A famous Taoist named Sun Ssu-mo(3%Z¥&, 581-632) of the T'ang

period is said to have been an ardent student of the Avatamsaka-suira.

Accordins to Fa-tseng's Tnz-vern-ching chuan-chi, Sun urged people to read

re sutra, while he himself copied seven hundred end fifty sets of the

[t

2
)OHis T'len-t'ai doctrires are concisely itemized in Ando, oD.
A1ff. znd Shioiri, op. cit., pp. 167f°f.

T 1 L
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= . . 1 . . .
sutra for 01rcu1atlon.5 He was such a great man in Taoist circles

that Emperor Kao-tsu(ﬁ5ﬁﬂ) invited him to court and asked what he should

practice for merit. Sun Ssu-mo advised him to read the Avatahszka-sutra,

and said:

[Thé] Dharmadhatu mentioned in [the) Avatamsalz-
Sitra is the universal theory. Any of its
methods can be developed into thousands of
fascicles of sutras., [The) Prajfa—-paramitz
sutra is onlg one of the methods of [the)
Avatahsaka,

Sun Ssu-mo died ca., 632 A.D., when he was over a hundred years
old. This means that he was a contemporary of Tu-shun, Chih-yen and
Fa~tsang., It is therefore not unreasonable to assume that he xnew not

only the Avatamsaka-sUtra but also Hua-yen philosophy based upon it.

3ince his "Essay on the Harmonization of Three Religions“(A% =
2&22& is lost and his extant works mainly deal with the technigue of
"mourishing nature," it is impossible to discern his understandins of

Hua~yen thought. But what can be inferred is that since he was very much

influenced by Hua-yen, and his position in Tacist tradition was so high

as to be called Chen-jen(True lan or Immortal), it seems most likely

31Cf. T, 51, p. 171bc. He is also mentioned in the Fo~tsu-t'un~s-
gﬁ(fﬂaﬁﬁﬁﬁﬁl) T, 49, p. 368b; The Fo—-tsu-—li-—-tai—t'u;n:‘—tsi(4&#_(9.)-@{{@_§§ ),
T. 49, p. 583c; and Sun:—kao-sen:—chuan(%’\}-‘;{u‘g 4% ), T. 50, p. 790c, Chiu
T ans—shu(® 2 - ), ch. 191, etc. 3ee also Jan, A Chronicle, op. cit.,

pp. 41f.

2 . . - . .
5 Fo-tsu-t'ung-chi, T. 49, »n. 3630, 11, 1€-1Z. The iranslation

is from Jan, ibid., p. 42.
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that Hua~yen influence permeated Taoist thought through him.33

Another great Taoist Tu Kuang-t'ing(?igtiﬁ, who lived around
the end of the T'ang dynasty, shows strong Hua-yen influence in his
thought.34 He was a great compiler and writer of Taoist literature.
But he was versed not only in Taoist thought but in Buddhism as well.
In his writings, he utilized the San-lun, T'ien-t'ai, and Ch'an, along
with Hua-yen. According to Kamata, however, his ideas, especially his
classification of doctrines into five and his system of threefold or
fourfold insight, were probably moulded after the Hua-yen pattern.35

Besides these examples, there are also a number of Taoist
canonical vorks which show Hua-yen elements,36 demonstrating that this

syncretic Taoist religion with an "observe-~and-absorb" attitude accepted
yn g

the Hua—yen thought which was influential at that time.

3) Heo-Confucianism
As has been seen, the concept of li was mainly developed in

lleo~Tzoism and Buddhism, and most outstandingly in Hue-yen philosophy.

DBFor more details on his life and contribution, ibid., p. 42,
nose 1%6.,, . L. Giles, A Chinese Biosravhicel Dictionary (Shanghai,
1392), p. 1921. See Yamatz, Chusgolu Kegon... op. cit., pp. 290-296,
Tokiwa, op. cit., p. 653, etc.

4por nis biography, see Ch'uan T'an~—7’en(£EX), ch. 929, etc.

55Kama‘ta, op. cit., p. 302ff. and Tokiwvz, op. cit., pp. 662ff.
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Vhile the Neo-Taoists and Buddhists were engaged in the investigation
of this all-important concept from the fourth century on, Confucianists
were not aware of it at all. Wang T'ung( F1® , 584-617) mentioned
"investigation of 1i and development of humen nature"($i£§i}d% ), but
did not kmow the new development of the term in the leo-Taoist and
Buddhist circles., Li Ao(%zﬁﬁ), fl. 798) used the term li, but only

twice in his famous Fu-hsing shu(ﬁi-&'g ), and only three times in his

seven other essays; moreover, he did not use it in a metaphysical sense.

The famous Confucian scholar Han Yﬁ(§§ﬁ§, 762-824), who severely attacked
3uddhism,57 wzs totally unaware of the term li both in his essays and

in his memorial azainst Buddhism. A4s Wing-tsit Chan aptly says, "So far

25 the evolution of the concept of li is concerned, for a thousand years

n

the Confucianists were completely out of the cur:c‘en’c.”_j
In view of this, it is surprising that in the eleventh century

the concept of 1li became the central question in Confucianism, so much

o that the main stream of Neo-Confucianism was then called "the Learninz

of 1i"(§84 ) in Chine. 3tarting with the Five lesters of the Torthern

Sung, viz., Chou Tun-i(If) 348§ , 1017-1073), Shao Yuns( 354 , 1011-1077),

Chang Tsai(3E%% , 1020-1077), Ch'ens Hao(#238§, 1032-1035), and Ch'ens I

37‘I‘sung--mi's Yﬁan—jen—lun(the Origcinal ¥ature of Kan) is s=2id to
be a counterattack ageinst his contemporary Han YU. CZee 'm. Theodore de
Bary, ed. The Buddhist Tradition in India, Chinz znd Jzpan (Iew Yorl, The
liodern Library, 1969), p. 173.

z
)SChan, op. cit., p. 67.
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(4578, 1033—1107),39 the concept of 1li was fully developed by Chu Hsi
(%} s 1130-1 200), who synthesized all the important elements of these
Neo-Confucian predecessors. In Chu Hsi the 1i concept reached its climax.
But another view emerzed in his contemporary, Lu Hsiang—shan(%%iiJ4, 1139-
1193), who become the founder of the rival so-called "Idealist school
(e ), in contrast to the "Rationalistic school"($Q%}).4o All of these
Neo-Confucianists, whether or not they agreed with each other, built
their basic philosophical systems around the concept of 1i.

hat could be the reason for this? There is probably no single
reason for such a zreat chanrse in the trend of the Confucianist way of
thin&ing.41 But there is evidence that the major factor directly connected
with such a tendency was the influence of Buddhism, particularly Hua-yen
philosophy.42 H. Hakamura, quoting from Yoshi Takeuchi, says, "The

development of this abstract meaning [of 1i in ilzo-Confucianism] is

3 . - . . .

’9For details of these lieco-Confucian thinkers, see Fung, op. cit.,
pp. 434-5323 Carsun Chans, The Development of Feo-Confucian Thouzht, op.
cit., vol. 1, pp. 137-241; etc.

40F0r these terms, see Fung, ov. cit., p. 572, and Carsun Chanzg,
op. cit., pp. 235 and 3C9. Chang calls the former "empiricism." The
Idealist school is also called "Lu-Wanz school" representing Lu Hsieng-
shan and Yang Yans-minz, while the Rationalistic school is called "Ch'eng-
Chu school!" representinz Ch'eng I and Chu Hsi.

A1 . cra o . .

For zeveral faciors responsiblie for Weo~-Confucian revival, see

Carsun Chans, ov. cit., ppo. 67f.

12,

f. 4, F, Wri~nt, Buddhism in Chinese Zistory, op. cit., pp. 90f.

in which he 3nys: "The molders of neo-Confucianism lived in a climate
suffused with Buddhist influence. ven the lanjuage and the modes of
discourse at their disposal had developed in the azes of Buddhist dominance.
The new dimensions of meanin~ which they discovered in the ancient Chinese
classics were dimensions which experience with 3uddhism had taugnt them

to seex znd to find
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generally attributed to the influence of Buddhist scholars, particularly
those of the Hua-yen sect, who set up the distinction and contrast
between 1i and shih."45 Winz-tsit Chan expresses a similar opinion:
Hue-~yen exercised considerable influence on
Neo-Confucianism chiefly because of this organic
character. Its famous metaphor of the big ocean
and the many waves was borrowed, with modification,
by Chu Hsi(1130-1200). The main concepts of Neo-
Confucianism, those of principle and material
force (li-ch'il, were derived throuzh, if not
from, those of principle and fact [ li-shih]
in Bua-yen. Its one-is-all and all-is-one
vhilosophy shows unmistaliable Hua-yen imprints.44
Now these two great Neo-Confucianists, i. e., Chu-Hsi and Iu
Hsian~-shan can be taken as examples of how Hua-yen thoucght exercised
influence upon lleo-Confucianism, In his early years ChuHsi studied
Suddnism together with Teaoism, and "it wes only when he was =2bout thirty
that he finally denounced them in favor of Confucianism."45 According to
his own stztement that "Somewhere around the aze of fifteen or so I
o . . R - "46 . ER] ] s
encazed myself also in Buddhist studies, it can be seen that Buddhism
played a2 role in the formative stages of his thought. The Buddhism in
which he wag much interested at that time was the Ch'an known to him

rainly throush Ta—hui(AB %2 , 1039-1163) of the Lin-chi sect. 3But his

lmowledse of Buddhism was not limited To this sect. His statement and

o

43Hakamura, Ways of Thinkins of ¥astern People, opn. cit., p. 179.

‘Chan, A Source Book in Chinese rhilosornhr, op. cit., p. 408.

A1

4 . 5 5 . : ;
"“Fun~, ov. cit., D. 532, For detzils on his life, see Carsun

Chanz, 6P. cit., pp. 246FF,

as . . S :
"“fuoted in D, Tokiwa, Shina ni olzeru Sukivo to Jukyo Doxvo,
on. cit., v. 37°%.
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criticism of Buddhism show that he was acquainted with the various shtras,
including the Avatamsaka, and with many Buddhist scholars, including
Tsung-mi.

With such a background in Buddhism, Chu Hsi could not help
reflecting Buddhist influence whether positively or negatively. As
Wing—tsit Chan points out, Chﬁ Hsi's basic idea of 1li and ch'i consciously
or unconsciously red‘ects the Hua-yen doctrine of 1li and _§1_1_:_'L_h_.47 This is
clearly seen in statements such as the following

"Fundamentally there is only one Great Ultimate...
yet each of the myriad things has been endowed
with it and each in itself possesses the Great
Ultimate in its entirety.” In other woxrds,
principle is one but its menifestations are many.
"There is only one principle., As it is zpplied

to man, however, there is in each individuzl a
varticular principle." As to the relation
between principle and material force [ch'il

"there has never been any material force without
principle or principle without material force."
"Fundamentally... principle 2nd meterial force
cannot be spoken of as separate entity. It

erxists right in material force. Without material 48
force, principle would have nothing to adhere to,"

It is interesting to note that the "House of Fa~-yen," the Ch'an

47For further details on the possible theoreticzl impact of Hua~yen
on the Ch'eno-Chu philosophy, cee Hou, op. cit., pp. 256ff.

-

4B’C;uoted from Chan, "The IZwvolution of the 'eo-Confucian Concept
Li as Principle," op. cit., pp. 77. Ze refers to the Chu-izu Ch'uwan-shu
(%3 2% ), 1714 ed., 49. This portion of transletion is found also in
de Bary, ed., Sources of Chinese Trzdition, or. cit., pp. 4&1ff. For
“nslish translavions of some of Chu Hsi's works, see The rrilocorvhv of
Human Hature, vr. Jo Percy Bruce (London: Frob: sthain, 1322) Deflections
on Things at Mzand: The Teo~lonfucian fntholomv, tr. Wins-tsit Chen (Tew

Yorl: Columbia University Press, 1967). The last one(Chirn~ssu~ 1u) was
translated also in German by Olaf Grzs, Djin-si lu (Tokyo: Sophia University

Tress, 195;) in 3 volumes,
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sect which showed the strongest Hua-yen influence in its spirit, was

highly praised by Chu Hsi as the most congenial to the Neo-Confucian

spirit., Despite his severe criticism of Buddhism in general,49 he said

of the House of Fa~yen, "There is a certain current in Buddhist thought

which is very similar to our Confucian traditions."

After quoting a

gatha of Hung-shou of Hang—chou(#ﬁ*%3¥3§), a Ch'an master of the House

of Fa-yen, he continued:

Just think vhat marvellous insights there are!
How could the ordinary Confucian scholars of
today hope to measure up to those men of high
vision? What wonder if they are beaten to
the zround? Now, the above insights represent
the essential points of fthe house founded by

the Ch'an master Fa veq.j

In the case of Lu Hsiang-shan, it is not at all clear to what extent

he was influenced by Buddhism in his early years.

ezccused by Chu Hsi of being a follower of
is true that in many respects he resembles the Ch'an,
example, in his advocation of the practical method of

# ) for the attainment of self-enlishtenment.

52

But

the Ch'an sect,

as

In fact, it

shovn, for

"quiet sitting"(i%

we ¥now that Lu was

51

49’Hoat his criticism of Buddhism, see Galen X.
Tokiwa, op. cit., DPDe.
Source Bool in Chinese Prilosophv, ove. cit., pp. 646fF,

Li)

771 contre Bouidhisme (DdIlJ, 1955).

I
I3

unpubliched article, "Li P'inzg-shan
Criticism of Juaohlsm.

= . . . . . * s
-7Chu Hei Yu—lel—chl—lloh(%gi ZE
uoted in John “v, ov. cit., pp. 243f.

2
)1To*'w 0D, Cit., T« 337,

H
versity of Chicazo P

i:J
cf‘ -
53]

-
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®
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self znd 2uddhis

o

Sargent,
351ff.

Tchou
Chan,

Ye--hioJan's

znd His Refutation of lleo~Confucian

%3465 ), vol. 7, pp. 2353f.

end H., G, Creel, Chinese Thousght
Press, 1953, 10728), p. 211,

imself, howszver, pointed out the ma
. Jource Bool¥, 0D. C
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As regards the concept of li, Lu Hsiang-shan was different from
Chu Hsi in that while the latter, as was seen before, understood things
in terms of 1i and ch'i, the former believed that everything that exists
is nothing but li. Chu Hsi advocated that we should seek knowledge by
the so-called "investigation of things"(#¥%), i.e., that we should
examine not merely the li, but its concrete manifestations. On the other
hand, Lu, with his purely monistic view, argued that since all things
are essentially one li, what we should investigate is nothing else than
this universal li. It is significant to note that for him this universal

1i is the "Mind"(w).

"The mind is principle [1il]." "The universe is my
mind and my mind is the universe".... "all things
are luxuriantly present in the mind." Vhat

permeates the mind, emanates from it, and extends
to fill the universe is nothing but principle{lil.

And concerning the relationship of tao or 1i and shih, he said, "‘ipart
from tzo there is no shih; apart from shih there is no tao."

In fact, it is difficult, if not impossible, to ascertain to
whai extent these ideas were influenced by Buddhism, particulerly by
the Hua-yen philosophy of dharmdhztu. Obviously it cannot be im~~ined
that such great thinkers built their systems on any single thought. But

the remarkable degree of resemblance betwveen these two streams of thousht

in pattern and inspiration certainly su7zgests that Hua-yen was one of

C

i
0

s Te T8,

He refers to Isiznc—chan ch'uan—chi(ﬁ:¢—?u%), Jou=nu_ ord vev), 11,
etc. =Znslish translations of some of Lu's works are zvailable in Lyman
Van Law Cady, The Philosovohy of ILu Fsiang-shan, A zo-lonfucizn lionistic
Idealist (Union Theological Seminzry Thesis, 1939), ir zddition to Chan's
translations in his A Source Book, ov. cit., pp. 574ff, 2nd de Earv,
Source, op. cit., pp. 509ff,

P

53Chan, The Development of eo-Confuciznism, on,

+
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the major influences exerted upon them.

Fung's authoritative but somewhat categorical evaluation of the
significance of Hua-yen, and specifically that of Tsung-mi, on Neo-
Confucianism can be quoted here to conclude this section on Hua—~yen
influence on Neo-Confucianism:

Tsung-mi, with this treatise I The Original Wature of
Man], made the view of Heo-Confucianism a part of
truth, This was the harbinger of the Neo-Confucianism
of the Sung-lMing dynasties. In this treatise there
are many ideas which influenced the Sung-lMing Heo-
Confucianists. The idea about the origination of

the world, as mentioned above, exerted great influence
upon Neo-Confucianism. A phrase quoted here as "primel
material force and physical substance™ probably had
an influence on the Neo~Confucian idea of ch'i~chih.
Furthermore, what should be especizlly noticed is

that the controversial doctrines set forih between

the two schools of Ch'eng-Chu and Lu~Wang of Neo-
Confucianism are found in this treatise, and it
prepared the way for them. It is said: '"‘an's
phyvsical endowment, when traced to its origin,

can be reduced to the Primal Spirit of Undifferentiated
Oneness, The mind which arises with: it, if iraced
bzck to its source, is the Spiritv=1 ilind of True
Oneness," This is the statement concerning the
relation between Mind and Material force, and the
theories of the relation between li and material
force in the Ch'eng-Chu school are the doctrinal
developments of this aspect. And the dictum of

the Lu-Vans school that "the Universe is nmy mind"

wes the development of the idealist outlook expressed
zs follows: "In the final analysis, there are no
phenomena(dharma) outside the Iiind. The Primal
spirit also follows the transformations of the
1ind.">4 Therefore, it can be said that the
influence of Tsung-mi's doctrine was tremendous.

With regard to this treatise Tsung-mi was not only
the summation of the Buddhist studies before him

but also the forerunmer of the Neo—~Confucianism

54,

Tsunc-mi's Yuan-jen-lun, T. 45, p. 710b-c. The

Tung-mi's statements ere guoted from 'm, de Bary, ed., The
ope. cit., pp. 194 and 195.
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of later da.ys.55
If Fung is right, and if it is taken into account that in the
last seven or eight hundred years Neo-Confucianism has been the predominant
spiritual current in China, it seems reasonable to suggest that the Hua-

yen influence on Chinese thought was of crucial significance.,

>5Yu—lan Puns, Chun——iuo Che~hsieh shih (reprint, Fong Kong: 1961),
ppe. 798f. In his A History of Chineze Philosovhy, op. cit., this portion
of %he oricinzl on Tsunz-mi has not been translated, but replaced by a
chapter from Spirit of Chinese Philosophy, tr. Z. 2. Hughes, pp. 157-174.
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