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W OHFEOPAAZIRD AN, [HR] (FHEEWIAK ) OffRE L
Zrotze LT [HIE] 128125 NHOARME L B & DX FNHED & %03
5, BHEOH LWL EHMIZOWTAMOW LG L ZFEHT 2 DITIEH SN
720 NI OARYE L Bl & OBRICOWTORD @I 2 i#kmid. [t
LV TETHERMEEICB VTR SN2, ComFodmL ko720
7 GBER - B2 1501-1570) TH Y. HFHE W) HFECELTHET
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EERBIIBVWTTHY, 22 TRAAKICBITA2HELHELZ O CHH
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RROHFEFE LT, LOWEEDETY GBE) Lavay (B - &
) (BIXUHELoNTZE) o TNEGmS] el &b X{Mbhi
AT RTEAE [RH] L) EEoRN TR S .

OB —RINIZEENE L W) HTEEEOIT L 7201MEbh, #
S NE RIS & - T AIERRIY. TR 2, WEY. & 2 WIdE AR
AR ENDL Z LN WH, B OO THERENTH L, T
7o BEL B, AABICBIT DRk A @ ABICIE. ERENDT RS
LMD A2, ZONT 54 AR BARR HETT 5720121, R

- 130 -



EV) HEERRZZT TR AR, A, PR, B, B E#, 2o
% < DIFALE =SB B IR VEUBE SISO W T O WAL 2T 2 %5
DD Do AAETIEZ BREN LGN = VELTOI DT T4 LD
. KA. HERG MR L WRE - AR ICE D CEER TN S 2 BIRE
L7ZFRICBVWTZEEHLEEONL2S IE OHFRIEF UEMHRIC
HoTRELZDTHLD0, TEHRIP LrLEl, 20 [KE
L3720 & ] oA, PBIRHEROZMEOFRERPFFICEHE ST
WLHBIL EAONLDTH S,

2. ROES

COMFEDEAN L ERITEHEXRIC I [FEIIWRAN LR LD, F
—MRZR b O, HEIZIRERN,. RN, E MRS 0, ZMHBIZER
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The Emergence of Essence-Function (ti-yong) #gH]
Hermeneutics in the Sinification of Indic Buddhism :

An Overview

A. Charles MULLER

The essence-function #8 (Ch. ti-yong, K. che-yong, J. tai-ya; in non-Bud-
dhological studies in Japan, tai-yo) paradigm can be seen as the most pervasively-
used hermeneutical framework in the interpretation of Chinese, Korean, and
Japanese religious and philosophical works ranging from as early as the 5th
century BCE up to premodern times. It developed in richness during the course of
its application in Confucianism, Daoism, and Buddhism, first in China, where it
was applied extensively in the sinification of Indian Buddhist doctrine, and
formed the basic framework for the philosophy of the Chinese indigenous schools
of Buddhism such as Huayan, Tiantai, and Chan, often in analogous forms such as
li-shi #1195, It was then further transformed and expanded in its usage in Song
Neo-Confucianism, especially in the form yet another analogue li-gi PE5. As
both Buddhism and Neo-Confucianism took root in Korea, Korean scholars made
extensive use of the che-yong paradigm, both in the interpretation of the
individual religions of Confucianism and Buddhism, as well as in interreligious
dialog and debate. This paper seeks to revive discussion of this vitally important
philosophical paradigm, which has been almost fully ignored in Buddhological
studies, both East and West, by examining its early appearances in Chinese
Buddhist commentary, and then its role in the Awakening of Mahayana Faith, as
well as some examples of its usage in Korean Buddhism, in the writings of

Wonhyo and Jinul.
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The Emergence of Essence-Function (ti-yong) {8 H
Hermeneutics in the Sinification of Indic Buddhism :

An Overview

A. Charles Muller

1. Essence-function §&Jf : Introduction

This examination of the place of the essence-function paradigm #%H (Ch. fi-
yong, K. che- yong, J. tai-yii; in non-Buddhological studies in Japan, fai-yo) in
early Chinese Buddhist sources marks an attempt at re-opening discussion
regarding the earliest and most pervasive form of East Asian Buddhist
hermeneutics, with essence-function being the most widely-used hermeneutical
framework for East Asian Buddhist commentators for several centuries. I say “re-
opening” because it was a topic that received some attention a couple of decades
ago when philosophical interest in early Chinese Buddhism was at a peak, but
which fell from attention without ever being fully explored.

My first introduction to the topic of essence-function came from my graduate
school advisor, Sung Bae Park. Prof. Park was trained as a Seon monk in the
Korean Jogye order, and was taught with this analytic tool by his Seon master in
Korea, Seongcheol P Sunim (1912-1993), regarded by many as the greatest
Korean monk of the twentieth century.! Park introduced fi-yong in university
classes as the most appropriate way of interpreting East Asian philosophical/
religious discourse in Buddhism, Confucianism, and Daoism. But he also taught it
as a way of examining and evaluating one’s own personal spiritual life as
juxtaposed with the necessities of dealing with the complex problems of the

secular world, for removing the artificial barriers we construct between our “inner
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experience” and “outer realities,” and as a way of distinguishing genuine altruistic
attitudes from utilitarian, external behavior, the secular and spiritual, and so forth.

Historically speaking, #i-yong is a distinctive sinitic archetypical concept that
serves as the basic philosophical organizing framework for all three major East
Asian religious traditions of Confucianism, Daoism, and Buddhism, and is the
primary paradigm that distinguishes East Asian Buddhism from its Indic and
Tibetan forms.? For this reason, this concept is often not well understood by
scholars who specialize in Indian, Southeast Asian, or Tibetan Buddhism, while
on the other hand, is often taken for granted by scholars of East Asian thought,
due to its ubiquitous presence in Sinitic philosophical literature. Generally
speaking, it refers to the deeper, more fundamental, more internal, more
important, or invisible aspects of something: any kind of being, organization,
phenomenon, concept, event, etc. Its application in the major East Asian thought
systems varies according to the circumstance. In the Daodejing and Zhuangzi, an
essence-function relationship is seen between underlying principles, or originary
forms, and natural or man-made objects; the “principles” of things, as opposed to
their more outwardly manifest, phenomenal aspects, such as, for example, the
uncarved block £ and the utensils %3 of the Daodejing, or the utility and non-
utility of the gnarled trees in the Zhuangzi. In the Buddhist commentarial
tradition, it links the inner meaning of the doctrine with its verbal expressions; it
also comes to be used as a way of dissolving the dualism between form 4 and
emptiness 22, prajiia %Z and skillful means /f#, and so forth. But its most
important application, seen in both Buddhism and Neo-Confucianism, is that of
che referring to the human mind, especially the deeper, more hidden dimension of
the human mind—the pure, innate mind as it is before entering into the realm of
activity. In this context, che refers to the sage-mind, Dao-mind, or Buddha-mind,
and yong to the behavior of the person; and that behavior may be the behavior of

an ordinary unenlightened person, a bodhisattva, or a buddha. In Confucianism,
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this behavior, or function, could either be that of the petty man /s A , or the noble
man # f-. Although the archetype is not specifically designated with the
graphemic compound ti-yong &M until the third century CE, analogous
philosophical paradigms can be discerned in texts going back as far as the 5th
century BCE, including the Liji, Yijing, Daodejing, Analects, and so forth, being
expressed in such forms as roots and branches 4K , stillness and movement i

fifland others. An oft-cited line from the Liji reads:

NAEMTHF, R2VEW. ERwmE, Yol WRMm, REFEES,
I A BT, EEIAY, ARRERCYD, KIS

A man is born quiescent, as it is his inborn nature. His mind moves when affected
by external things, which is the nature of desire. As he encounters things, he knows
more and more, subsequently giving rise to the forms that are liked and disliked.
When liking and disliking these are not regulated within, and his awareness is
enticed to external things, he cannot reflect upon himself, and his inborn principle

disappears. (Liji T#7C, Leji 477)

This is an extremely important passage in the origins of Sinitic thought, as
East Asian intuitions of static vs. active are so often virtually equivalent with
those of nonbeing and being i / 47, thusness and conditioned phenomena E#]] /
£%%. Additionally, here, the human being is understood to possess a
fundamentally serene nature (“essence” #&), which can be led astray in its
function (J). This same model of “fundamental goodness” which can evolve in
either wholesome or unwholesome directions will later be articulated repeatedly
in Confucianism, Daoism, and East Asian forms of Buddhism.

In Confucianism, this underlying paradigm can be seen in such

manifestations as humaneness {. as “essence,” along with its “functions” of
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propriety ji&, filial piety %, justice ¢, and so forth. In Daoism, it is seen in such
pairs as the Way and its power & / i, the uncarved block and utensils 1% / 3,
black and white 2 / [ and so forth. In Buddhism, the ti-yong paradigm takes a
pivotal role in reinterpreting Indian Buddhist doctrine, by taking such seemingly
dichotomous notions as wisdom and expedient means %45 / J5ff , emptiness and
form %2 / ff, principle and teaching P / #§, principle and phenomena #{ /5% , and
Buddha-nature and sentient being 14 / &4, conjoining them as two aspects of
a single thing. As distinctive Chinese forms of Buddhism develop, they are deeply
structured by #i- yong: essence-function is used extensively as an exegetical tool
by Zhiyi %'5f (538-597) and his students; it structures the entire discourse of
such influential texts as the Awakening of Mahayana Faith (as typified by the
famous water/waves simile for enlightenment and affliction), the Platform Sutra
(with lamp and its light as metaphor for meditation and wisdom), and in the Sutra
of Perfect Enlightenment (with Chapter One, the “sudden” chapter, representing
essence, and the ensuing “gradual” chapters, representing function). And as Sung
Bae Park has discussed at considerable length in his book Buddhist Faith and
Sudden Enlightenment, it is the basis for the entire East Asian Buddhist
explanation of the sudden and gradual aspects of enlightenment. It is used by the
Huayan masters to structure their soteriological system of the four levels of
religious awareness PUiESE? using the ti- yong terminology, but even more, the
analogous, but more narrowly focused /li-shi #3¥(principle and phenomena)
terminology. With the rise of Song Neo-Confucianism, the /i-shi framework is
taken up and adapted by the Cheng brothers % 4 and Zhu Xi &5 (1130-1200)
into the li-gi PR (principle and material force) hermeneutic, which is used to
explicate the nature and feelings 1% / {§of human beings throughout the Confucian
classics, based on the distinction made between the human nature and feelings in
the Doctrine of the Mean W) . It is in Joseon Korea where the most advanced

discussion of the relationship between the original human nature and the emotions
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took place in the form of the Four-Seven Debate,’ and it is the originator of the
Four-Seven Debate, Toegye (1501- 1570), who sets forth what is probably the
most detailed examination of the term fi-yong in the entire East Asian tradition.

In the West, there are several journal articles that give specific treatment to
the topic of ti- yong, with these being exclusively works on Neo-Confucianism,
focusing on the interpretations of Zhu Xi.° This is not surprising, since it is in the
works of Zhu Xi that the paradigm received its most extensive application. In the
Buddhist studies of North America, both Whalen Lai and Sung Bae Park paid
much attention to fi-yong in their respective dissertations on the Awakening of
Mahayana Faith. Park also relied on the essence-function paradigm in the
development of his arguments contained in Buddhist Faith and Sudden
Enlightenment, and finally wrote a (the only) full English-language book on the
topic in his One Korean’s Approach to Buddhism: The Mom/Momjit Paradigm.
While this book offers a rich discussion of the meaning and applications of the
essence-function paradigm, especially its potential as a means of facilitating the
reconciliation of one’s inner spiritual feelings with the “reality” of the external
world, Park does not provide a detailed inquiry into the historical and philological
roots of the paradigm. So, it is a topic on which more can certainly be said,
starting from its earliest appearances in China, and its full-blown development in
Tang commentaries on the Awakening of Mahayana Faith, Huayan, Tiantai, and
Chan works, and its formal role in framing some of the most important
philosophico-religious debates in Korea.

The investigations that I have made on this topic up to now make one thing
eminently clear: it is not possible to fully understand the development of the 7i-
yong paradigm only in the context of Zhu Xi, or even only Confucianism or Neo-
Confucianism. Nor can it be adequately understood by looking at it only from its
Buddhist or Daoist manifestations. As this paradigm passed through periods of

history being adopted, adapted, and used by each of these traditions, it gained
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important new dimensions to its meaning. For instance, although Neo-Confucians
such as the Cheng brothers, Zhu Xi, and Toegye apply ti-yong (mainly via i-gi ##
58 to refer to the originally pure mind and its variegated manifestations, this was
not the way it was first applied by Wang Bi 55 (226-249). It takes on the pure
mind/varied manifestations application only with the appearance of the Awakening
of Mahayana Faith, *Vajrasamadhi-sitra, the East Asian Buddha-nature
commentarial tradition, and the development of Huayan /i-shi metaphysics. As
with other seminal Neo-Confucian concepts, it is not possible to envision the
emergence of i-gi or the Neo-Confucian understanding of ti-yong without the
intervening development that took place in Sinitic Buddhism. But following in
turn, the application of the paradigm as seen in the teaching methods of a modern
Zen master like Seongcheol would seem to be reliant on the behavioral
applications of the concept seen in such Neo-Confucian thinkers as Zhu Xi and
Toegye.

The first philosophical exegetic application of the term is traditionally
attributed to the Confucian scholar Wangbi ( 1 5i; 226-249) in his commentary
to the Daode jing, entitled Laozi zhu #%T-{£.7 Although its first overt application
is seen in Wangbi’s commentary, its usage as a pervasive hermeneutic principle in
Confucian studies does not come about until the Song dynasty, first in the works
of the two Cheng brothers and then almost everywhere in the writings of Zhu Xi,
who refines it, explains it, and applies it many different ways, including the usage
as a tool for analysis of personal behavior, which seems to be transmitted back to
Buddhism to influence some forms of Zen instruction, at least in Korea. The most
pervasive use of the paradigm is seen in Korea, where the most famous debates,
including the Buddhist debate over sudden and gradual enlightenment.® the debate
between Buddhists and Confucians during the Goryeo period,’” the harmonization
of the three teachings,'” and last, the greatest, the “four-seven” debate between

Toegye and Yulgok (and their disciples) regarding the nature of the mind,"" were
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all carried out firmly within the matrix of ti-yong.

While it is used generally for distinguishing priority in terms of importance,
according to the context, its applications tend toward the ontological, the
metaphysical, the ethical, or the personal — but always hermeneutical in one way
or another. There are also minor differing tendencies to be seen in its various
applications in Confucianism, Daoism, and Buddhism. A full treatment of the
paradigm entails not only an accounting of the term ti-yong #& /] itself, but its
broad range of analogs in the three traditions, such as ben-mo ARK , ben-ji R
xing-xiang YEM, li-shi P, pu-qi BEAF, hou-bo JE#H, and many more. In
Buddhism, the usage of this paradigm as a tool for hermeneutic analysis is seen
considerably greater in Tathagatagarbha/Buddha-nature-based works and their
derived schools such as Tiantai, Huayan, and Chan, which makes sense, as their
doctrines were developed along the same lines. But we also find the essence-
function framework applied in commentaries on, and translations of Madhyamaka

and Yogacara works.

2. Defining Essence-function % ]

The basic meaning is of the term is given by Shimada Kenji as “7ai and yu
have a complementary relationship wherein tai is what is fundamental, most
essential, while yi is derivative, subordinate, secondary.”'? Sung Bae Park takes it
a bit further in its Buddhist connotations, providing its most important and broad

meaning in Buddhist Faith and Sudden Enlightenment:

The purpose of the ti-yong formula is to show the inseparability of two seemingly
separate but in reality nondistinct things. One of the earliest classical works of Chan
literature, the Platform Sutra, illustrated the relation between #i and yong with the

analogy of a lamp and its light---Thus, the purpose of the fi-yong hermeneutic
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device in Chinese Buddhist texts is to remove false discriminations originating from
a dualistic way of thinking, as reflected in such dichotomies as subject-object,

means-end, cause-effect, arising-cessation, and birth-death. (36)

Further connotations are elaborated more fully by Whalen Lai, who writes:

(1) Ti-yong is an ontological pair. 7i, substance, subsists as a permanent basis to
changing phenomena. [***] (2) Ti-yong is not a causative pair. 7i, substance, does
not cause yong, function, to come into existence. 7i evolves into yong. Water
becomes waves. [***] (3) Ti- yong is a harmonious pair. In the Awakening of Faith,
suchness (water) and phenomenal particulars (waves) fuse with one another and
interpenetrate harmoniously. (4) Ti-yong, being non-causative, is a timeless pair.[***]
(5) Ti-yong is a sinitic pseudo-“non-dualistic” pair. Ti-yong is a paradoxical pair that
can imitate the negative nondualistic dialectics of advaya (not-two). (6) Ti-yong has
other associations that draw on the Han yin-yang tradition. 7i is usually passive;
yong is active. Ti is ben X (basis, origin) whereas yong is mo £ (end, tip). The
more mature use of ti-yong, however, collapses the “sequential” overtones involved
in the above sets which argue that originally the # was quiet and not moving but in

the end activity evolved. (The Awakening of Faith, 125-126)

But I would take issue with item (1), as I do not know of a case where “fi,
substance, subsists as a permanent basis to changing phenomena...”
Antonio Cua, writing mainly based on his reading of Zhu Xi, shows the vitally

important ethical dimensions of the paradigm:

The distinction of # and yong may also be rendered as a distinction between inner
or inward and outer or outward—in the familiar Confucian language, the distinction
between nei N and wai 7} . In this sense, ren 1~ represents the #i, that is, the inward
character of ethical commitment. The yong, its outer or outward expression,

depends on the committed person’s endeavor to pursue actualization of the idea.
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Because the moral significance of ren depends on /i ii# as representing moral
tradition, and yi (rightness) #%, the 1i, or the nature of the ethical life, depends on its

yong, that is, one’s efforts in pursuing ren.

By extension, we can also infer that spiritual training carried out from the
perspective of the ti-yong paradigm can be carried out with two kinds of
emphasis: fi-oriented and yong-oriented. A sincere and wise religious focus on
essence will bring about a change in function, and the effects of correction of
external behavior will gradually permeate the inner person (a phenomenon seen
superbly explained in the Yogacara notion of habit energies (vasana) and seed
(bija). In the context of Buddhist practice, an emphasis on meditation could be
seen as che-oriented, and an emphasis on moral discipline could be seen as yong-
oriented. Engagement in meditation is likely to improve one’s practice of the
precepts, and vice-versa. Some radical Chinese Chan masters are characterized as
being totally focused on essence and unconcerned about external function, as seen,
for example, in Huairang’s laughing at Mazu’s efforts at gaining enlightenment
by practicing. ([ J8% 38 515 5 8% | 5 £ {5 % $%T2076.51.240¢22). The published
sermons of the Korean Seon master Seongcheol also indicate a strong che-
oriented tendency, although reports from direct disciples also depict a master
whose teaching array was replete with expedient devices. Confucius, on the other
hand, never tells his students to directly cultivate their ren 1—. (che), but endeavors
to show how to develop it by focusing on the functional behaviors of justice 3% ,

propriety jit , filial piety 2 , and so forth.

3. Essence-function {{% Jl]: Problems with English Translation

Up to now, I have referred to ri-yong in English as “essence and function”

without mentioning the problematic aspects of this translation (or other
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translations) into English. Using the English word “function” for yong Hi is not
problematic. But especially in the wake of postmodern discourse, the usage of the
word “essence” for ti #8 is problematic. This problematic character derives
generally from the fact that Western religious and philosophical discourse has
been more dualistic, as seen in such dichotomies as spirit/matter, subject-object,
Platonic “ideas,” the general Greek notion of hypokeimenon, or in Aristotle’s
discussion of the notion of “essence,” later taken up by prominent Western
philosophers such as Hegel, understanding it to refer to an indelible, and usually
hypostatic, entity, self-existent, self-defined, and clearly distinct from its visible
representation. Many earlier scholars rendered # in English as “substance,” which
also presents problems. I have a slight personal preference for “essence” over
“substance,” since the etymology of substance as “standing below” seems to
denote more directly an ontological duality that is almost never implied by fi-
yong. It is in part, to escape from this translation problem, that Sung Bae Park has
abandoned the use of terminology of both “essence-function” and the Korean che-
yong, choosing instead the Korean vernacular terminology mom & and momjit 3=
Al, which mean “body” and “gesture.” But he also felt that the term ti-yong had
become too much of a philosophical abstraction, and used the Korean vernacular
in order to personalize it."* In any case, #i is never understood to be a self-existent,
self- defining quality; it is not an arman or brahman; it does not refer to svabhava;
in fact, there is no truly equivalent term in Indian Buddhism for ti-yong. Ti only
exists in its mutually-defining reference to yong; some writers say it exists in an
interpenetrated form with yong. For this reason, if you encounter an article by a
scholar who refers to ti-yong as a “dichotomy,” you can figure that it is probably
not worth reading, unless you want to use it as a foil.

Up to now, I have continued to employ the translation of “essence,” but
always with the caveat that I do not mean essence in its technical western

philosophical senses, but rather in commonsense usage. We can then work with
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the commonsense definition of “the most important, crucial element.”'* A good
metaphor is also provided by the concept of “an extract that has the fundamental

properties of a substance in concentrated form,”'s

in the sense that 7 has strong
connotations of density, or thickness (often seen expressed in Daoism with the

Chinese terms hou |&, nong %, etc.).

4. Essence-function {/H] : Appearance in Early Chinese
Buddhism

Although he did not use the term zi-yong explicitly, Sengzhao saw a structure
involving mutual containment of stillness and movement that presages the

essence-function terminology, close in connotation to the earlier cite from the Liji:

FHFR AR MF . BObZ B MBS, R RAB 21 SRE)
DISK e MoREFAGEE . MoREFIATEE . MCREBY I W ASERE) oK. %
BERFIANEE Bho RN BhEFRAG

It is said in the Paficavimsati-sahasrika-prajiaparamita-sitra: “Dharmas do not
come or go, and do not move.” Is their motionless activity to be sought by
discarding motion and instead pursuing stillness? No, it is within all movements
that stillness is to be sought. Since stillness is to be sought within all movements,
though moving, dharmas are always still. Since stillness is to be sought without
discarding motion, though still, their motion never ceases. Indeed, motion and

stillness are in no way distinct. (%556 T 1858.45.151a10-13)

The mutual containment, yet conceptually prior/after relationship of stillness
and movement is a basic component of 7i-yong. During the Northern and Southern
Court period, other similar structures play a similar role, including the pairs of

“trace” 3F and “that which has a trace” FT LA In Buddhist discourse that
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attempted to distinguish Buddhism from Confucianism and Daoism—while at the
same time asserting underlying agreement, the notion of principle and teaching P
/ # was popular (Hirai, tai-yii. 64—66)

One of the first actual appearances of the term as a pair is found in the
Hongming ji 5h\BH4E, which emphasizes the critical point that #i and yong are

neither the same nor different, only possible in relation to each other

(ER{E. B R A . RIS SRiSIER. A PUE. AR
AR RS R OEESIR (R RE RIS, WF. R
ZEAAHER B, HERSACC . AEE. MR, Al SILASHE
RHAE AN ORISR )o (T 2102.52.54c2-4)

L, Ji, say, “Wherever there is essence, there is function. But the word function refers
to that which is not essence. The word essence refers to that which is not function.
In function there is flourish and decline, but in essence there is no arising or
extinction. I am afraid that if one sees function as being different, he will think that

the mind is extinguished, following its objects.”

1, Ji, say, “Deluded people are confused regarding essence and function. Therefore,
they cannot remove afflictive emotions. Why? Essence and function are neither
different nor the same. Since, apart from essence there is no function, they are not
different. Since the meaning of function is different from the meaning of essence,

they are not the same.
Seeing their nondifference, one is confused about their non-sameness. Confused

about their non-sameness, one is prone to say that the mind disappears along with

its objects. ”
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5. Jizang

One of the earliest prolific users of zi-yong as a hermeneutic tool is Jizang 7
Ji&, who employs it extensively throughout his commentaries. In his Exposition of
the Two Truths (Erdiyi —7#i3%) he uses it to articulate an essence-function
relationship between the paramdrtha-satya and samvrti-satya. During his time,
the analogous terms of ben-mo KK and li-jiao U were still used with greater

frequency than ti-yong, but to the same effect, as in:

SRV ARSI B BN R BRI, DL TR A
—3 Fifo MUEARFEA M, SREEATILR. M. TIRAEWEE L. AT
Wy ARME HERAR AR, SRR, BRI, SHERE

If it is the case that the adherents of the three vehicles equally understand the two
truths, how is it that the Nirvana Sutra makes it clear that the five hundred Sravakas
did not understand the two truths. If they were unable to understand the
conventional truth, how could they possibly understand the ultimate truth? Up to
now this meaning has not been made clear, but now we are able to apprehend its
meaning. How? The adherents of the two vehicles [see the world] in terms of
arising and ceasing, nihilism and eternalism, and do not practice the middle way, do
not see the Buddha Nature. The middle way is the root. If you don't cognize the
root, how can you know the branches? If you can't see the principle, how can you

know the teaching? (-7 % T 1854.45.80b1-5)

Teaching  #{in this case refers to the specific way that the truth ~ Hlis taught
according to the perspective of each school.

Below, in the context of the discussion of the two truths, Jizang clarifies the
analogous relationship between “principle-teaching” B #and essence-function

H.
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WA EE W H . LR S T RE RS -, B
SRATIE G AT MERRIRAN . R, KT R
Fro MF WAEAR o ZBIEBE ATBIEEI, eI, AEMER
o ZEIEH. ATEIH.

Next I will explain the two truths as made different from the two views. In this case
both of the truths are missed. How so? For sentient beings who are attached to
existence we teach the ultimate truth. For sentient beings who are attached to
emptiness we teach the conventional truth. Thus both of these sentient beings are
attached to existence or nonexistence, and thus they both miss the point. Next I will
explain how the two realizations are not two; in this both truths are both
apprehended. How so? Based on duality, one awakens to nondualilty. Duality is the
teaching of the principle; nonduality is principle of the teaching; duality is the
nominal of the middle[way]; nonduality is the middle[way] of the nominal; duality
is the function of the essence; nonduality is the essence of the function. (Z§fig% T

1854 .45.82c1-6)

Finally, the clarification essence as representing nonduality, and function

representing duality:

o BIDIEE IR i, EMRM. A BE. A, hEREY
e PECRREE. RN ERRN. AR R,

Now I will clarify: When there is neither real nor conventional, this is the essence of
the two truths. When there are real and conventional, this is their function, which is
also called principle and teaching, and is also called middle[way] and provisional.
Middle way and provisional are again designated as middle way and provisional.
Principle and teaching again serve as principle and teaching; and essence and
function again serve as essence and function. Nonduality is [in the purview of]

essence; duality is [in the purview of] function. (736 T 1854.45.108b16-19)
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6. Essence-function % }{]: The Awakening of Mahayana Faith

It would be a rather unwieldy undertaking to provide all the examples the
application of the essence-function paradigm in the Awakening of Mahayana
Faith,"” since, as most scholars of the text would readily agree, the entire
expository structure of the text is framed along the lines of ti-yong.

This starts with the very opening passage, where the author declares that he
will discuss the AMF in terms of the greatness of the essence &, aspects #H, and
function ] of the Mahayana. In fact, even the rendering of the title as
“Awakening of Mahayana Faith” rather than “Awakening of Faith in the
Mahayana” is a recognition of this structure. Basically, the entire structure of the
Yogacara account of consciousness and liberation is rearranged along essence-
function lines.

At the core of these arguments is the famous metaphor of water and waves.
The water is quiescent mind as thusness; the waves are the mind in its afflicted,
unenlightened state, which are brought about, disturbed, by the wind of ignorance.
Thus the One Mind is said to have a suchness aspect and an arising and ceasing
aspect. The mind may be disturbed, but it is the same mind, which is merely in a
different state of function. When the mind is stilled it returns to its original state.
But in terms of process of adapting the essence function paradigm, the
relationship between the Lankdvatara- sitra and the AMF is interesting, with the
water waves paradigm as an instructive case. Whalen Lai describes the AMF as a
sinified derivation of the Lankdvatara-sutra, a text that took the first step in trying
to tread the slippery ground between the Yogacara and Tathagatagarbha models of
the mind.

The Lankdvatara-sutra also uses the water waves metaphor, but with an
interesting difference. Lai writes: “The Lankdvatara-sutra uses the ‘water and

wave metaphor’ to explain the organic relationship between the alayavijiiana and
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the other consciousnesses. ”

The sea of the storehouse consciousness is permanently subsisting. The wind of the
phenomenal realm stirs it. Various consciousness spring up [at the sea of the
storehouse consciousness,] churning out like waves [responding, moment to
moment, each to its own sense-field] The way in which the sea gives rise to the
waves, is the way in which the seven vijiianas arise inseparably with the mind [citta,
alayavijiiana] Just as the sea agitates and various waves swell out so too the seven

vijiianas come about not different from the mind. (Lai, 222)

Lai explains further:

The metaphor of “water and wave” is used by the Lankdvatara-sutra to explain a
psychological process in which the five senses, the mental center, the ego-conscious
mind (manas) arise together with the eighth consciousness in an organic fashion,
being stimulated into endless karmic entanglements by the alluring phenomenal
realms of the sense-fields. The metaphor is not used to depict a theory of the
ontological generation of samsara (the phenomenal realm or reality) from out of the
Suchness Mind itself. The discrepancy did not go unnoticed, as [Hui-yuan discusses
it in his commentary on the AMF]. -:-there are crucial differences and the AMF's
formulation is unique. In the Lankdvatara-sutra, the phenomenal realm is said to
lure the various consciousnesses to action, but in the AMF, the Suchness Mind

(influenced by ignorance) creates the phenomenal realm out of itself.

This just one example of the ways that that the Awakening of Mahayana
Faith shifted Buddhist discourse along essence-function lines, and the fact of this
structure was noticed with great interest by the great Korean scholiast Wonhyo 7T
5% (617-686), who placed primary emphasis on the essence-function structure in

his commentaries on the AMF, and often relied on this structure in his
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commentaries on other sutras. The structure also made a deep impression on
Fazang and the ensuing Huayan masters, who used both the AMF and the essence-
function paradigm, mostly reworked into the terms principle-phenomena to
organize their own soteriological system, which also greatly influenced Chan

Buddhism.

7. Essence-function /] : Some More Examples

So I would like to move now to offer a few basic examples of its usage by
some eminent classical East Asian Buddhist scholiasts.

One of the most prolific early users of the ti-yong paradigm is Zhiyi 5§ &H,
with more than 2,000 instances of usage in his works contained in the Taisho
corpus. Here, in his commentary on the Diamond Sutra, he describes the
applications of essence and function, giving the example of hardness as essence as
and sharpness as function. He also makes it clear that essence cannot exist without

function and vice-versa:

AR RIS . R R, REROREA R AR Y. 4. iR
MEER ANFo JHMERIANE:, IRHERS A A A ES s e T AN BRI 5 B A
Hamn il I DIELIER G R, Ak bl i B e 3. 55
RAARRA Ao BEBF MEWIAEHR MW R DA%
FeFEe b—BIRREEEA BT, SR AR KT AN T e v S VERR IR
BARGA— N, ERA R, AR, BERA— R A
RO Al BeRR A s — Bt HEH MR e . HBIEUREN o
IR I 2B TR, RERA I R, AR AR
PRIBCIR TR — R 3

Now we will generally take hardness and sharpness as a metaphor. It was formerly

said that the essence [of wisdom] is hardness and its function is sharpness. Its

- 174 -



essence being hard, it cannot be corrupted by myriad afflictions. Its function being
sharp, it can destroy anything. Now the question arises: is the essence only hard and
not sharp? Is the function only sharp and not hard? Also, it should be the case that
its essence is not sharp, and its function is not hard. This would mean that without
being hard and without being sharp, how can we say that they are hard and sharp.
The Bai Iun says: “The eyes do not cognize, and the mind does not see. If there is
already a separate non vision included, how can one see?” (See T 1569.30.172¢15
ff.) Now, relying on the Madhyamaka-sastra, we can resolve this by not getting
trapped in the meaning. What we are now calling hardness and sharpness is neither
hard nor sharp. They are nominally designated as hard and sharp. It is like defining
suffering by means of nonsuffering, or defining impermanence by permanence,
emptiness by nonemptiness. By this one example of language there naturally is no
fear of this objection. Prajiia is like a great ball of fire untouched on four sides.
How can one definitely apply essence and function? Essence and function are
neither the same as, nor different from causes and conditions. Its essence is hard and
the function is also hard. Its essence is sharp and its function is also sharp. They are
already not the same but are nominally designated and discussed. If you say that its
essence is hardness, this implies that its function is sharpness. This is an explanation
based on the one extreme of nominal designation. Apart from function there is no
essence, and apart from essence there is no function. Function is tranquil and
tranquility is function. There is no separate essence that has or lacks function based
on the function. There is also no separate function that has or lacks essence based on
essence. Not one, not different, it has cause and condition, and hence it can be said

as being the same, and being different. (EMIA% 5 REGLT 1698.33.75b4-18)

Thus, essence and function should not be understood in a reified manner, as if

they are real qualities.

They are provisional, interdependent, designations, and nothing more. This is a

point that will later be made by the Joseon dynasty Confucian scholar Toegye, in

his essay on essence-function.
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It is well known that the Silla monk Wonhyo 7T [ was one of the most
prolific users of the essence-function paradigm, getting a major influence from his
work on the Awakening of Faith #2{5 &, which explicates the meaning of
Mahayana in terms of essence ##, aspects fH, and function }. He applies the fi-
yong structure in many places in his works, both explicitly and implicitly. The
Huayan scholar Fazang i (643-712) was also a prolific user of the ti-yong
paradigm, not surprisingly, since it is in the Huayan corpus that it is probably most
pervasively applied. Here, essence characterizes the quiescent Dharma realm and
function characterizes the application of skillful means in saving sentient beings.
But it is not only these Tathagatagarbha-oriented scholars who use it for
explication of structures related to depth and shallowness. The leading exponents
of the Faxiang %24 school also employed it extensively. In the Cheng weishi lun
it is used in a number of places to explain the relationship between various aspects

of consciousness. For example:

SRR BB o SR O T RS L SRR SR B R MERR TR 1D
B RRRVECIR ISV E T e A MEAT e 2T HE ]

Some hold the position that the consciousnesses differ in function but are the
same in essence. Some hold the position that apart from mind there are no
separate mental functions. In order to dispel these various attachments, and to
have people gain an accurate understanding within this profound principle of
consciousness-only, I write this treatise. (B MEa%kqm T 1585.31.1a16-18)

Kuiji #4& (632-682) also employs it in the explication of consciousness, '
as does Woncheuk [H] #ll (613-696), who describes the alayavijiana as essence
and the remaining forthcoming consciousnesses as function."”

Even from these few examples, we can begin to pay attention to the fact that

although the basic application fi-yong of distinguishing priority, importance, etc.,
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is uniform, it is applied in a wide range of situations, and if we go through all
cases in the canon, we will see that the objects to which it is applied vary

tremendously.

8. Korea

1. Wonhyo

It is well known that the Silla monk Wonhyo was one of the most prolific
users of the essence- function paradigm, getting a major influence from his work
on the Awakening of Faith #2157 , which explicates the meaning of Mahayana in
terms of essence & , aspects A , and function H . Given that §astra’s explicit
introduction of these terms, it is not surprising that Wonhyo applies the same

model throughout his exegesis. For example, when explaining the meaning of the

words in of the title of the treatise, he says:

In conclusion: “Mahayana” is the essence of the doctrine of this treatise; “awakening
faith” is its efficacious operation. Thus, the title is composed to show the unity of
essence and function. Hence the words, “Treatise on Awakening Mahayana Faith.”
M 2 K IR ot 5w s Bt # A4 DEUEE S AkERE
il (T1844.44.203b7)

Thus, the relationship between jongche 57#8 or “essence of the doctrine” which
corresponds to the K 7€ daeseung of the title, and seungneung WFHE or
“efficacious operation,” which corresponds to the gisin # [Z of the title, is here
considered by Wonhyo simply to be that of che #§ and yong H.

Therefore, we can say that for Wonhyo, “mahayana” and “awakening faith” are

not to be treated as two separate things, but as two aspects of the same thing.
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Again just below, in the same commentary, he frames the discussion in terms

of essence and function.

The part of the sentence referring to the Buddha Treasure has three significations:
Praising the excellence of Buddha's mind; praising the excellence of Buddha'’s form;

concluding the praises of the person. In praising the excellence of Buddha's mind,
(one) is praising function and essence. 2 WJRA =& JGHG Ol JREREAR 25—
A B AR B0 B SO S (T1844.44.203b20-21)

Already before his work on the AMF, but especially after, Wonhyo’s usage of
the essence- function framework becomes pervasive, but with it not being
necessary to explicitly use the terms che and yong. The One Mind in Two aspects,
and his essence-function understanding of the relationship between the two truths
become the main ways in which this non-dichotomizing, yet value- distinguishing

discourse unfolds.*

9. Seon, Jinul, and the Pervasive Frame of Essence-Function

The way that the essence-function framework ends up framing all of
subsequent Korean Seon soteriological discourse is in a manner that seamlessly
evolves out of the models established in Chinese Buddhism, starting from Jizang,
through the AMF, Huayan Buddhism, and texts such as the *Vajrasamadhi-sitra,
which articulate with great force the doctrine of innate purity of the mind, and the
kinds of practices that are understood as leading to the realization of this original
mind. Most critical is Jizang’s articulation of the two truths as being in a nondual,
essence-function relationship. This basic understanding compounds with and
supports the water-waves image provided in the AMF, along with its correlative

One Mind that has the aspect of thusness, and the aspect of arising and ceasing.
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Such an approach is replicated in the Huayan hermeneutics of principle and
phenomena as a metaphysical description of cognized reality, and the influential
soteriological model of faith and practice articulated in the Vajrasamadhi-sitra
and the Two Entrances and Four Practices (Er ru sixing lun) —- APUAT#
(attributed to Bodhidharma).

That is to say, the metaphysically-oriented description of the One Mind as
being still and enlightened, or turbid and ignorant, merged together with the two
truths, the first ineffable and the other effable, finds further expression in
Huayan’s principle, also inconceivable, ineffable, distinguished from the
conventional, expressible reality of the conceptual realm. These two are quickly
restated as being actually one in the statement “non-obstruction between principle
and phenomena” PEEEAERSE. But in the framework of the two accesses of P47
A taught in the *Vajrasamadhi, “principle” B indicates not only the
nonconceptual in itself, but “access via the nonconceptual.” This means entering
enlightenment by simply being enlightened, which is the meaning of the “correct
faith” 1Ff5 taught in the Awakening of Mahayana Faith, and enlightenment by
sustained application of effort. This structure of principle and practice is exactly
parallel to that of the principle soteriological pair in Chan practice, sudden
awakening HH{% and the gradual practice {7 1%. In the context of this literature, it
must be noted that the use of the actual terminology of che-yong is replaced most
of the time. Che will henceforth be supplanted by i ! —in Huayan, many Chan
works, the *Vajrasamadhi, and then later on in Neo-Confucianism. Yong is
replaced by a variety of terms, according to the situation, for example, shi =¥ in
Huayan, xing 1Tin the *Vajrasamadhi, and gi 5in Song Confucianism.

But although all of these related structures are coming into full development
in Chinese Buddhism, with these obvious correlations, it is in Korean Seon, and
most importantly in the writings of Jinul %154 (1158—1210) (and works attributed

to him), where principle and phenomena, faith and practice, sudden and gradual
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are all tied together and framed into an essence-function based system of

practice. And Jinul occasionally reminds us of the old underlying paradigmatic
structure of che-yong, as in the passage below, where he is discussing the
relationship of sudden enlightenment and gradual practice based on the essence-
function model, placing priority on the sudden approach, offering a description
that, in its association of che-yong with stillness and movement, hails back to the

early passage from the Liji cited in the beginning of this paper:

BEr PRI 2 3%, BOER SO BRI L. BUSTEE IR, AT
o, M5 ATIEEE, TR R AR RO, BUESERISE, MY 3
WELREP-o 47 BRSO, BB AHZE, 5 = B+ 2l ki Mo

At this point, the aspects of alertness and calmness may be explained either in direct
reference to the ineffable essence of mind (che) or in relation to their earnest
application in practice (yong). Consequently, [relative] cultivation and [absolute]
nature are both fully consummated, and principle and practice are mutually
pervasive. On the roads and byways of practice, there are none that are more
important than these [viz., alertness and calmness]. The only thing you need is
proficient cultivation of the mind, which brings liberation from the malady of birth
and death. Why allow disputations over words and meanings and thus strengthen
the obstruction of views? If you now skillfully recover the ineffable essence of
mind, you will be in mutual concordance with the wisdom of the buddhas; so why
talk about a gradual progression through the three stages of worthiness and the ten

stages of sanctity? (Translation by Buswell, 149-150)
Jinul invokes the essence-function framework repeatedly throughout his work, as

he does here when explaining the nondual relationship between samadhi and

prajia:
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Ho Aeihak, ABLTM. SEIRER. PULWZ. MIE7% L8N —8&, wipr
FZE RGN, R, EEEE. HURAW. B EOREEE. BV
o, EANEE o RN, BME AL SHERG IR R

Jinul: If we were to consider these [two] dharmas and their attributes, of the
thousands of approaches for accessing the principle, there are none that do not
involve samadhi and prajiia. Taking into account only their essentials, from the
standpoint of the self-nature they then are characterized as the two aspects of
essence and function—this is what I have previously called the void and the calm,
numinous awareness. Samadhi is the essence; prajiia is the function. Because
[prajiia] is the functioning of the essence, prajiia is not separate from samadhi.
Because [samadhi] is the essence of the function, samadhi is not separate from
prajiia. Because where there is samadhi there is prajiia, [samadhi] is calm yet
constantly aware. Because where there is prajiia there is samadhi, [prajiial is aware

yet constantly calm. (Buswell 230)

It is also within the matrix of Korean Seon Buddhism that the approach of
Correct Faith as a direct entry to enlightenment, under the label of Patriarchal
Faith, becomes established in contradistinction to the gradual approach of
Doctrinal Faith. In the text introduced below, long attributed to Jinul, the “correct
Mahayana faith” of the AMF is taken to be a kind of absolute faith, similar to the
Christian notion of “leap of faith,”—it is given the label of “patriarchal faith,”
which is to be distinguished from “doctrinal faith” —the laukika type of faith
articulated in the Cheng weishi lun and so forth, which is based on rational
structures of doctrine, which posits the possibility of spiritual improvement based
on wholesome activity and meditation, eventually leading to Buddhahood.

The text is the Direct Explanation of the True Mind (Jinsim jikseol; [E/(aH
& ).2' where these two kinds of faith are clearly distinguished:

[Section heading:] The Direct Mind of True Faith [E.[»1F4§ (HBJ 4.715¢1-15; T
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2019A.48.999b13)

SiHo MM R ERBPE AR HERAR #M a5 ARE RS

Someone said: “ How does the faith of the patriarchal teaching and the faith of the

doctrinal teaching differ?”

Response: “They differ significantly. The doctrinal teaching allows humans and

celestials to believe in the law of cause-and-effect.”

AEMPELETHRYN, ARBHER FR2ERE. BAERNGERILN,
WA B R, HEMRE, BEEHNER AR, FHRATIER, AP
R R e NME—UWAREE HEEACAREM REAEAAR
Jeo TRAEADEGTE A MR ARARAER o

Those who want to enjoy the fruits of merit believe in the ten kinds of wholesome
actions as the marvelous cause, and that rebirth as a human or celestial is the happy
result. Those who enjoy empty quiescence believe in arising and ceasing and causes
and conditions to be the correct cause, and take suffering, arising, cessation, and the
path to be the noble result. Those who enjoy Buddhahood believe that the practice
of the six perfections through the three incalculably long eons are the great cause,

and that bodhi and nirvana are their direct result.

The correct faith of the patriarchal teaching is not like these. One does not believe
in all kinds of conditioned causes and effects. It only demands the faith that one is
originally Buddha. This nature is originally replete in every single person. The
marvelous essence % of nirvana is fully perfected in every case. One does not need
to look at the provisional other to find what is originally endowed in oneself. (T

20192.48.999b13-999¢7)*

- 182 -



Thus we have here an essence-function model of faith and practice, with
Patriarch Faith being the approach of essence (the sudden approach, non-linguistic
approach, nonconceptual approach, approach of principle), and Doctrinal Faith
being the approach by function (the gradual approach, accessible by language,
conventional approach).

The examples in Jinul’s work of the application of this paradigm can be cited
at much further length, and can be further supplemented by examples in the
writing of those who followed Jinul in the Korean Seon tradition, such influential

monks as Gihwa and Hyujeong.

10. Neo-Confucian Expansion of the Essence-Function
Paradigm

If we can characterize the broad history of the usage and study of essence-
function in East Asian thought by saying that the paradigm was first born out of
the early Chinese classics, then significantly deepened in the process of its
incorporation into, and transformation of, Buddhism, we can also say that it
finally becomes the comprehensive matrix for Neo-Confucian philosophy, with
Neo-Confucian concepts swimming around in the sea of ri-yong like fish in water.
There is nothing that goes on in Neo-Confucian thought that is not either
circumscribed by, or about, or spoke in reference to essence and function, or one
of its narrower analogues. When all is said on the topic of ti- yong it is clear that
the overall degree of influence of the paradigm as a hermeneutic tool, the extent,
and variety of its applications, is most fully promoted in the works of Zhu Xi,
with the usual caveat that he was probably pushed in this direction based on
influence received from the Cheng brothers. As was the case with Chan and
Huayan Buddhists before them, the Neo-Confucians sometimes used the actual

terminology of fi-yong, but their philosophical system was articulated mainly
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through the analogous, but more focused structure of principle/material force (li-gi
ffﬂ;ﬁ).n

Neo-Confucians took /i ¥ (K. i) to refer to the deep guiding patterning
contained in the term dao, but with a greater concern toward moral discourse and
the problems seen in self-cultivation amidst the competing dynamics of self-
centered and appropriately life-enhancing relationships. Neo- Confucians
differentiated the guiding patterning dimension of existence from the concrete,
historical process of dynamic change and constant fracturing into differentiated
multiplicity. The latter they identified as gi 5& (K. gi), once the term for vitality
and the force of feelings, now generalized as the stuff of existence. Qi in its
concrete and dynamic historicity could itself include qualitative differences,
described in terms of relative clarity or turbidity.

As was the case with early Buddhist doctrinal questions and debates, whose
problems showed an even greater tendency to be framed in 7i-yong hermeneutics,
the concentration of Korean Neo- Confucian writings focused on what is perhaps
the ultimate Confucian fi-yong conundrum in the history of the tradition, that of
the relation between the four feelings and seven emotions derived from the
Doctrine of the Mean, re-evaluated through the essence-function analogs of dao-
mind and human mind, as well as li-gi. This is of course, a reference to the Four-
Seven debate engaged in by Toegye and his various disputants and supporters in
the mid-Joseon.

But what is more important that its focused usage in intra-Confucian
discussion and debate, it is the fact that essence-function was larger and deeper
than any of the single traditions of Confucianism, Daoism, or Buddhism. It served
as the basic intellectual matrix for all three of these traditions (and in Japan and
China, as well as Korea), serving as the medium through which Confucians and
Buddhists could evaluate each other’s systems: to have discussion, or debate, or to

criticize. As I have shown in my recent book The Great Korean Buddhist-
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Confucian Debate, when Jeong Dojeon & {# (1342-1398) and Gihwa WAl
(Hamheo Deuktong, 1376-1433), the respective leaders of Confucianism and
Buddhism of their generation, engaged in debate regarding which was the “true”
religion, they did so wholly through the ti-yong paradigm. Briefly put, fi-yong is
about consistency between #i and yong, and both Jeong and Gihwa accused the

rival system of falling short of consistency in within this paradigm.

11. Conclusion

What I have provided here is nothing but a brief sampling of some of the
usages of the essence-function paradigm, focusing primarily on some important
examples of its usage in East Asian Buddhism. But there is far more work that can
be done here. First of all, we could build a clear picture of the precise character of
the development of ti-yong analogs in the Confucian classics, primarily the
Analects and Mencius. We could then compare this with the model that developed
in the Daode jing and Zhuangzi, where the structure is still implicit, but can be
clearly demonstrated in a number of different ways. As we have shown to some
extent in this paper, its early applications in East Asian Buddhism, is such authors
as Jizang, are mainly toward the purpose of resolving dualistic reception of
important Buddhist notions such as emptiness and form, wisdom and expedient
means, where via essence and function they are reunified in the Chinese mind.
With the Awakening of Mahayana Faith and Buddha-nature texts, essence takes
on its connotations originally seen in the ren of Confucius and Mencius, being
identified with the pure, innate human mind, which functions both skillfully and
unskillfully. It is this model that is adopted by Song Neo-Confucianism, in its
pairs of “mind of dao” and “human mind,” the pure faculties of the basic mind
and the confusion that occurs in the seven emotions, which leads to the Four

Seven debate.
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11

12

13

14
15
16
17

18
19
20

21

Examined in my book, The Great Korean Buddhist-Confucian Debate.

Best exemplified in Hyujeong's (1520-1604) 1K Samga gwigam ZREE
Explained in Michael Kalton's The Four-Seven Debate and Edward Chung's The
Korean Neo-Confucianism of Yi T oegye

REIMARIY 2D O, H—NR b0, HEIZREN, RN, £
GHoO, ZHBAMCERT XIS TWS Z &, T 5( “Tai-ya no reki-
shi ni yosete,” 430)

In his book, The Mom/Momjit Paradigm, Park writes:“[The Chinese term fi-yong]
has a rather abstract, philosophical tone [:**] being somewhat removed from the
nitty-gritty details of everyday life. My primary interest, however, is in the human
being’s personal understanding and experience of nonduality. How are we able to
access this nondual realm? Tt is only through our practice.” (11)

The American Heritage Dictionary, Second College Edition.

American Heritage Dictionary, Second College Edition.

See, for example, T 1718.34.21a10.

In rendering the title of the Dasheng gixin lun as “Awakening of Mahayana Faith,”
as opposed to Hakeda's “Awakening of Faith in Mahayana” I am following the
argument made by Sung Bae Park in Chapter 4 of his Buddhist Faith and Sudden
Enlightenment. There he argues that the inner discourse of the text itself, along with
the basic understanding of the meaning of mahayana in the East Asian Buddhist
tradition, does not work according to a Western theological “faith in . . .” subject-
object construction, but according to an indigenous East Asian essence-function
model. Thus, mahayana should not be interpreted as a noun-object, but as a
modifier that characterizes the rype of faith.

See, for example, JEMERGREFC T 1830.43.241a22-28.

W IR B L DR [ BRI GREBHE. | (T 1711.33.546¢16)

In Wonhyo's extant works, the appearance of the term ## Fas a pair occurs nineteen
times, but there are probably four or five times as many cases where the ideographs
are applied to a discussion separately.

Recent research by Choe Yeonsik has called into question the accuracy of the
attribution of authorship to Jinul, arguing instead that the text should be ascribed to
the Jurchen Chan monk Zhengyan B{F (d. ca. 1184 — 1185). See Buswell, Chinul:

Selected Works, p. 89, which refers to Choe’s article “Jinsim jikseol ui jeojeo e dae

- 188 -



22

23

han saero un ihae”, pp. 77-101.

A full English translation of this text is available in Robert Buswell's Tracing Back
the Radiance, starting from page 119.

Occasional statements by Zhu Xi and later Korean thinkers show that they quite
consciously understood it as an analogue of ti-yong, with ti-yong being the more

originary, widely-embracing archetype and /i-gi being a more specific application.
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