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Buddhism as a tradition of thought deepens humanity’s spirit and
religious culture, and as such, has deeply affected Korea’s thought
and culture for over 1,600 years. From the time of Korea’s ancient
kingdoms to the modern society, Buddhism yielded brilliant literature
and eminent figures who led the spirit and the tradition of thought
through turbulence and transitions in Korean history. Such literature
and outstanding Buddhist masters gave life to the unique spirit of the
Koreans, and from there, spawned the spread of Buddhist virtue.

Nonetheless, the uniqueness and beauty of Korean Buddhist
thought and culture have not been published in a language that can
be introduced to the world, and as a result, Korean Buddhism have
not left the shores of the peninsula. Despite a sense of being late, it
is fortunate that with the commitment to share the brilliance of the
Korean Buddhist culture, the Jogye Order of Korean Buddhism has so
far accomplished much through the publication of the Collected Works
of Korean Buddpism, in thirteen volumes, and the Collected Works of
Modern Korean Buddhism, in ten volumes.

The current Selected Works of Korean Buddhism in ten volumes is
a result of many meetings and a process of careful selection from the
many representative Buddhist texts extending from the Unified Silla
all the way up to the early parts of the modern era. These selected texts
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include a wide range of topics including that of Hwaeom philosophy,
Seon (Zen), Buddhist culture, and even the lives of eminent monks
and their thoughts, texts that can be considered to be foundational to
Korean Buddhism.

Among the last four translations of the current ten selected texts,
Seon Thought in Korean Buddhism is a combination of two compositions;
the Collection of the Essential Outlines of the Seon School (Seonmun
gangyo jip TEFIHIZEE), which contains the essentials of the Linji and
the Cloud-gate school (E£'155%), two of the five Chan schools of China,
and the Record of the Treasures of the Seon School (Seonmun bojang nok
TR Ejai5%), the recorded sayings of Seon monks that contain views
oriented towards Seon. Next, Seongcheol’s 7he Orthodox Path of Seon is
literature that discusses the path leading to enlightenment, and which
has left a long-lasting mark in the modern Korean Seon tradition.
The third text, The Moon Reflected in a Thousand Rivers composed by
King Sejong the Great, is about the life of the Buddha composed in
poetry and is the very first printed book in vernacular Korean. While it
marks a high point in the print culture of Buddhist literature, it is also
recognized for its harmonization of religious and literary forms. Lastly,
Koh Hyeonggon’s 7he Ontology of Seon is a masterpiece that compares
the thought of Seon with the prominent German existentialist thought
of Heidegger, which expanded the horizon of Buddhist thought.

With the publishing of the ten volumes of representative texts
of Korean Buddhism, it is hoped that the thought and culture of
Korean Buddhism will spread throughout the world and provide
fruitful outcomes. It will be an opportunity to have exchanges
with the philosophies of the world and contribute to widening the
spiritual horizon and make the culture of humanity all the more
rich. Buddhism as part of this endeavor, I pray, will lead to the
harmonization of opposing views and the lessening of disharmony and
hostility.

In closing, I would like to take this opportunity to thank the
translators and the proofreaders and those who, through their hard

work, brought the translations to fruition. I would like to also extend



Foreword

my deep gratitude to the Ministry of Culture, Sports and Tourism of
Korea and its representatives who have given support to this project of

globalizing Korean Buddhism.
With the Palms of My Hands Joined in Reverence
Daeryeon Jinwoo Fi 15 &

The 37th President of the Jogye Order of Korean Buddhism
President, Publication Committee of the Selected Works of Korean Buddhism



Buddhism which originated in India some 2,500 years ago and spread
throughout East Asia has now become a global religion. Through the
people of the Arian ancestry, Indian Buddhism came to be recorded in
the ancient Indo-European language of Sanskrit and the Indo-Aryan
language of Pali. Chinese Buddhism was then communicated through
its long history using the ideograph sinoscript of the Han people.
The differences of language and ethnic-culture led to diverse methods
of practice of Indian and Chinese Buddhism. In Indian Buddhism,
becoming a buddha was pursued by awakening to the Dharma through
the repetition of practices in the cycle of samsara. The transcendent
aims of Indian Buddhism were accepted by the Chinese after
transformations that were fitting to their own ways. Different from the
Indian method and despite the gap in time and space, the most effective
means were to believe that everyone was born with the inherent nature
that allowed, whoever it may be, to become a buddha. That is why,
in Chinese Buddhism enlightenment was transformed from the aim
of becoming a buddha to realizing the “nature of the Buddha,” of
“inherently enlightened” human nature. After having gone through
this transformation into this unique doctrine of original nature, there
emerged two phenomena; in theory—Tiantai and Huayan schools of
thought—and in practice—Pure Land and Chan Buddhism.
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Chinese Buddhism that became established into individual schools
of thought based on this doctrine of original nature was accepted into
Korea and Japan, which shared the same culture that was based on
the system of sinoscript. However, in Korea there developed a unique
pattern in the acceptance of Chinese Buddhism. It is characterized by
the tendency towards synthesis by finding what commonly permeates,
leading to a realization of harmony, for example, among the theories
unique to the individual schools and its diverging claims. Though
the establishment of the individual schools of thought based on the
doctrine of original nature is the achievement of Chinese Buddhism,
the attempt at creative synthesis through finding what commonly
permeates has been consistent on the Korean peninsula, a uniqueness
of Korean Buddhism.

It has been several years that the Collected Works of Korean Buddhism
(2012) was published by the Jogye Order of Korean Buddhism, which
consists of representative Korean Buddhist literature selected from the
Complete Works of Korean Buddhism, a compilation of 323 fascicles
into a compositional archive that contains literature from the Silla
all the way to the Joseon period. This was done as part of the effort to
globalize Korean Buddhism with the generous support of the Korean
government. With the intent to continue and to further develop this
tradition, modern representative Buddhist compositions were selected,
translated into English and published, again with generous government
funding. It was with the aim of sharing with the world the intellectual
legacy left behind by modern Korean Buddhism, which lead to the
publication of the Collected Works of Modern Korean Buddhism in 2017.

However, these two series do not contain all of Korea’s pre-
modern and modern Buddhist literature and it was suggested that
translations of additional representative Korean Buddhist classics
among the traditional and modern Buddhist literature be introduced
for the purpose of globalizing Korean Buddhism. That is why starting
from 2018 the Jogye Order of Korean Buddhism proceeded to
publish English translations of selected Buddhist literature that can be
considered to be the core of pre-modern and modern Korean Buddhism
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in a series titled “Project for the Translation of Representative Korean
Buddhist Literature,” once again with the generous support of the
Ministry of Culture, Sports and Tourism of Korea.

For the operation of this project, the Jogye Order established
the Compilation Committee for the Translation of Representative
Korean Buddhist Texts (President: Ven. Jinwoo), a steering committee
(President: Ven. Jiwoo), and an editorial committee (Director: Prof.
Kim Jong-Wook). In particular, the editorial committee that is in charge
of the management of translations and publishing operations, adopted
the recommendations of over fifty experts of Korean Buddhism and
selected five representative literature from the premodern era, including
Silla to late Joseon, and five representative literature from the modern
era—post-liberation from Japanese colonialism.

The first among the five compositions from the premodern era is
titled Questions and Answers on the Avatamsaka-sitra: An Early Korean
Huwaeom Text which is a compilation of the lectures of Uisang recorded
by his students. It is exemplary of the Korean Hwaeom studies that
has had a long tradition and has had far-reaching influences on the
formation of Kegon studies early in Japanese history. The second, 7he
Moon Reflected in a Thousand Rivers by King Sejong the Great, the
life story of the Buddha composed in poetic form, is the highlight
of Buddhist literature that harmonized religious and literary forms.
The third is titled Biographies of Eminent Monks of Korea, which is a
collection of three separate texts, Haedong goseung jeon by Gakhun,
Dongsa yeoljeon by Gagan, and the Jogye goseung jeon, by Bojeong.
Through this English translation, the international audience can gain a
firm understanding of the important monks who appear in the history
of Korean Buddhism. The fourth text is titled Seon Thought in Korean
Buddpism, which consists of Seonmun gangyo jip and Seonmun bojang
nok by the monks Hyesim and Cheonchaek, where the first of the two
is a compilation of extracted sayings of various Seon masters and the
latter is a summary of core Seon teachings. Seon Thought in Korean
Buddhism will provide to the readers a comprehensive summary of the
essential teachings in Korean Seon tradition. The fifth translation is



Editor’s Preface

titled Buddhist Apologetics in Early Modern Korea: Treaties and Memorials
by Joseon Period Monks, which is a translation of three Buddhist
compositions, the Hyeonjeong non by Hamheo Gihwa, Ganpye Seokgyo
so by Baekgok Cheoneung, and “Sang Han Neungju Pilsu jangseo” by
Yeondam Yuil. These are apologetic texts that have refuted Confucian
charges against Buddhism and argued for the legitimacy of Buddhism.
Through this literature we can gather the tension that existed between
politics and religion during the Joseon period.

The first among the five modern Buddhist literature is Toeong
Seongcheol’s The Orthodox Path of Seon where he critiqued Jinul’s
soteriological system of sudden awakening—gradual practice, which
is often referred to as an important characteristics of Korean Seon
Buddhism. In its place, Seongcheol claimed a system of sudden awaken-
ing—sudden practice, and by doing so he was intent on establishing a
uniquely Korean method of ganhwa Seon. The second is Beopjeong’s
the Pure and Fragrant: The Prose Anthology of Korean Buddhist Master
Beopjeong, which consists of fifty compositions that he selected from
among all his writings and published in a book form. This translation
opens up the world of simple and pure philosophy of Beopjeong who is
much loved by modern Koreans.

The third translation is Koh Ikjin’s Buddhist Thought of Korea.
This book is a masterpiece in the history of thought where the author
adopted an independent approach to history and has brought to light
Korean Buddhism from psychological historical perspective. The fourth
translation is Koh Hyeonggon’s 7he Ontology of Seon. Although this is
a portion of his original voluminous Seon ui segye (The world of Seon),
it is the more exemplary of his intellectual thought of Seon. In this
composition, he compares the main passages from Yongjia Xuanjue’s
Chanzong Yongjia ji (Yongjia’s Collected Works of the Chan Tradition)
with the phenomenology of Husserl and ontology of Heidegger and
investigates the existentialism of Seon thought. The fifth text is Chin
Hongsup’s Korean Buddhist Sculpture. Here, he discusses the origins
and forms of Buddhist statues, the tradition of Korean Buddhist statues
and its stylistic transformations. With regard to studies of Korean



Editor’s Preface

Buddhist statues, the text Korean Buddhist Sculpture is one of the most
informative and historically comprehensive.

Through these ten translations, it was the intent of the editorial
committee that the various faces of Korean Buddhism, including
philosophy, literature, history, politics, and art, will be brought to light
for the global audience.

In the work of translating these texts, world-renowned experts
and specialists in the field of Korea Buddhism were invited, who were
familiar with original sinoscript, and in doing so created a group of Ko-
rean and international scholars who combined their efforts in pub-
lishing the most authentic translations. Furthermore, based on the
expertise of a team of translation editors, the translations were reviewed
and the most precise expressions were ensured. In this way the editorial
committee made sure that the translations most accurately reflected the
deeper intentions of the original sinoscript compositions.

The highly esteemed translators include Richard D. McBride
II, Thorsten Traulsen, Marek Zemanek, Henrik H. Serensen,
John Jorgensen, Sung-Eun Thomas Kim, Juhn Young Ahn, Matty
Wegehaupt, Koh Seunghak, Kim Seong-Uk, and Ha Jungmin.
The translation editors include Robert M. Gimello, Park Boram,
Kim Kijong, Sem Vermeersch, Jin Y. Park, Daniel Kane, Sumi Lee,
Kim Jong-Wook, Rhi Juhyung, Kim Sunkyung. Furthermore, Kim
Ryunseon was the administrative assistant who overlooked the entire
process of translations and editing.

Yi Deokyeol worked tirelessly in copyediting the translated texts,
and the entire publication was carried out by Bulkwang Media Co. It
was due to the passionate efforts and contributions of these people that
this project has come to fruition.

Above all, the endless initiatives and support from Ven. Jinwoo,
the president of the Jogye Order of Korean Buddhism, the hosting
organization of this project cannot be forgotten. Ven. Jinwoo, as
the president of the Compilation Committee, has presided over the
entirety of the project with much enthusiasm and interest. Moreover,

the president of the steering committee, Ven. Jiwoo, and the director
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of the Research Institute of Buddhist Studies, Ven. Deoklim, both gave
generous and helpful advice for the smooth completion of the project
from planning, to operations, and to the final stages of publication.
Furthermore, the promotional efforts of Kwon Daesik, the deputy
director of the Department of Education of the Jogye Order, have
contributed tremendously to maintaining a relationship of cooperation
with the government agency, and Park Sungsu from the Educational
Bureau has been most dependable for resolving difhicult administrative
issues when they arose.

This project would not have been possible without the participa-
tion and contributing efforts of these people. In this process, it reminds
us once again of the Buddha’s law of dependent arising where all things
come to fruition depending on the harmonization of innumerable
conditions. Lastly, as the director of the editorial committee, it is my
sincere hope that through the publication of the current series, the 1,700
years of the Korean Buddhist tradition consisting of the multifaceted
aspects of philosophy, history, literature, and art will be brought to
light. And as a resul, it is hoped that Korean Buddhist culture will
be held up in esteem on the global stage and assist in furthering the

transmission of the Dharma to every corner of the world.

Kim Jong-Wook

Professor, Department of Buddhist Studies, Dongguk University
Series Editor & Chair of the Editorial Board,

Selected Works of Korean Buddhism
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I would like to thank all those who have helped in the completion of
this book: Professor Kim Jong-Wook not only for giving insightful
comments in understanding the original book in its larger religious
and philosophical backgrounds but also for meticulously checking
the translations with the original texts and correcting the misreadings.
Special thanks are also owed to Professor John Jorgensen for editing
and improving the final manuscript. I also want to render my cordial
gratitude to the members of the editorial board for the Project of
Translation and Publication of Representative Text of Korean Buddhism,
as well as the venerable masters of Jogye Order of Korean Buddhism.
Most ofall, I would like to express my thanks to my family, who has never

wavered in theirloving support, no matter what path T have chosen.
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Columbia University
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H: Han’guk Bulgyo jeonseo #H k2 (Complete Works of
Korean Buddhism). Edited by Dongguk dachakgyo Han'guk
Bulgyo jeonseo pyeonchan wiwonhoe. 14 vols. Seoul: Dongguk
daehakgyo chulpanbu, 1979-. https://kabc.dongguk.edu/content/
lise?itemId=ABC_B]J.

G: Goryeo daejanggyeong =S RERAE (Goryeo Buddhist Canon).
Edited by Sugi “FH (fl. thirteenth century), 1236-1251. 47 vols.
Photolithographic reprint. Seoul: Dongguk daechakgyo chulpanbu,
1976.

T: Taisho shinshi daizokys KIEHTE FR5EAE (Taisho Edition of the
Buddhist Canon). Edited by Takakasu Junjiro et al. 100 vols.
Tokyo: Taisho issaikyo kankokai, 1924-1935.

X: Manji shinsan Dai Nihon zokuzokys rE#TER H AHRAE (Revised
reprint of the Dai Nihon zokuzokyo). Edited by Kawamura Kosho
FTHREE, et al. 88 vols. Tokyo: Kokusho kankokai, 1975-1989.

Ch.: Chinese, Jp.: Japanese, Kr.: Korean, Skt.: Sanskrit

Selected Works of Korean Buddhism series uses the standard Romaniza-
tion systems for the transcription of East Asian Languages: Pinyin for
Chinese, Revised Hepburn for Japanese, and Revised Romanization for
Korean, with slight elaboration in some cases.

Proper names of persons, sites, and other cultural practices or
institutions are transcribed according to its provenance, but translators
may transcribe and translate the terms considering specific contexts
they are dealt with. (Translators may have their own transcribing

conventions specific to their translations in each volume.)
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Citations from the 7aisho shinshii daizokyo are listed as follows: title
(with Sanskrit title, if relevant, in parentheses), T[aisho], Taishé serial
number (if necessary), Taisho volume number, page number, register
(a, b, or ¢), and, if applicable, line number(s)—e.g., Shoulengyan jing
(Saramgama-satra), T 945.19.110al. In citations from the Hanguk
Bulgyo jeonseo, the romanized title will be mentioned first and then
volume number, page number, register (a, b, ¢, d), and if applicable,
line number(s) such as the Seonga gwigam, H'7.637a21-22.

Citations from the Manji shinsan Dai Nihon zokuzikys are
listed in the following manner: title (with Sanskrit title, if relevant,
in parentheses), Manji shinsan Dai Nihon zokuzikys sequential
number (if necessary), volume number, page number, register (a,
b), and, if applicable, line number(s)—e.g., Fajiezong wuzu liieji, X
1530.77.620a21.

Citations from traditional East Asian historical or literary
works are listed in the following manner: title of the work and roll or
chapter number: page, and, if applicable, register (a or b) and/or line
number(s)—e.g., Goryeosa 102:28b8.

All Buddhist terminology that appears in Webster’s Third New
International Dictionary I regard as English and leave unitalicized. This
includes such technical terms as dharani, stapa, and tathagatagarbha,
which are here provided without diacritical marks. For a convenient
listing of a hundred such words, see Roger Jackson, “Terms of
Sanskrit and Pali Origin Acceptable as English Words.” Journal of
the International Association of Asian Studies 5 (1982): 141-142. In
rendering Buddhist technical terms, where the Chinese is a translation,
I translate; where it is a transcription, I transcribe. East Asian personal
names appear with family names first.

As of the Romanization of Korean terms and names, this series has
some exceptions for its application as far as the Revised Romanization
system allows. Firstly, in cases where the persons’ names mentioned
in any part of the book have their own English transcription, they are
spelled as they are regardless of the Revised Romanization System.

Secondly, to avoid phonetic confusions, hyphens and apostrophes
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are used in some cases: an apostrope is usually placed between letters
to separate phonemes. but a hyphen is specifically used in a person’s
name. Lastly, the surnames, Kang, Noh, Shin and Yi are alternatively
transcribed as such in order to avoid phonetic or semantic confusion.
The original texts used in the translations for this Selected Works
of Korean Buddhism series may contain minor misprints and typos
originating from their early twentieth century printed copies. The
translators carried out corrections and revisions in the course of
translation, with the editorial board’s support and consultation. The
translators usually noted significant changes in translation from
the original source texts, but might have left minor revisions and

corrections without noting them.

The notes with a numeric number are the notes in the original. The
notes by the translators are marked with ° instead of a number.

The Italic terms within a parenthesis next to English terms are

German terms.






Koh Hyeonggon (1906-2004) is a first-generation philosopher of
modern Korea. He began his academic life with Western philosophy
studies in the 1930s. He graduated from the Philosophy Department
of Keijo Imperial University in 1933 and went back to the same school
for the graduate studies after working as a journalist for two years.
Having majored in the contemporary ontology at the graduate school,
he became a professor at Yonhi College (Chosen Christian College) in
1937. He served as a philosophy professor at Seoul National University
when Korea was liberated from the Japanese occupation. After the
Korean War, he led the organization of the Korean Philosophical
Association and became its first chair. He was appointed to the
president of Jeonbuk National University in 1958 after retiring from
his teaching career. He participated in the politics as secretary-general
of a leading opposition party for a short period of time after the May
16 military coup. From the 1970s, however, he stayed away from
any public life. In over 10 years in the 1980s, he devoted himself to
integrating Edmund Husserl’s phenomenology and Wonhyo's Buddhist
thought while practicing Seon meditation at a hermitage in the valley
of Naejangsan Mountain.

Since German philosophy was very popular in Korea around the
liberation, Koh lectured on Kant, Hegel, Heidegger, and other German
philosophers. He also taught Buddhism and Seon, along with Edmund
Husserl. Koh did not like a long prose style lecture. He preferred
to directly deliver the true intent by using words as few as possible.
Because of this disposition, he wanted to leave a single masterwork
rather than multiple introductory writings. He later devoted his times
to Seon studies probably because of such his nature of thought. He was
also optimistic and positive. This character sits well with the Hwaeom
thought of Mahayana Buddhism. The Hwaeom sutra is one of the
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principal scriptures of Seon.

The one masterwork he wanted to write in his life turned out
to be “The World of Seon.” He published an article titled “Seon ui
jonjaeron jeok gumyeong” (Ontological Exploration of Seon) that is
included in this reader in the journal, Haksurwon nonmunjip (Journal
of the Korean National Academy of Sciences) 52 (1968). The article
won the Korean National Academy of Sciences Award in 1970 and was
published as a book titled Seon i segye (The World of Seon Buddhism)
in 1971. It was later published again with his other articles under the
title, Seon ui segye, on two different occasions through Unjusa and
Dongguk dachakgyo chulpanbu, respectively. This book translates
“Seon ui jonjaeron jeok gumyeong,” Seon ui segye (Dongguk dachakgyo
chulpanbu, 2005), the essential part of Koh’s thought, under the title
of The Ontology of Seon.

Koh Hyeonggon contrasts the philosophical thoughts of Husserl
and Heidegger through the Tang Chan master Yongjia Xuanjue’s
k3% L5 (665—713) Chanzong Yongjia ji 577k 5% (Yongjia's Record
of the Chan School) in “Seon ui jonjaeron jeok gumyeong.” The key
phrases of the Chanzong Yongjia ji Koh uses for his contrast is as follows:

A When what exists before perishes, it leads to awareness (zhi %l); what
comes next is therefore awareness; awareness follows what perished.
[This] continuous flow of arising and perishing is indeed the way of
transmigration. B What is called awareness now is nothing but awareness
itself rather than an awareness that uses the awareness. It does not contact
what already perishes forwardly; nor does it give rise to anything new
backwardly; it stands alone while the flow continues neither forwardly
nor backwardly.

A BRI WS 1EN R AAE . AR B RiR2E B 48 A
AEFNFN ARSI . HURBTAERIE 2255 e Bk Ene He i B 5

The Song monk Xingjing 179 interprets A, as follows:

As the preceding thought perishes, it arouses the subsequent awareness.
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The subsequent thought arises and succeeds the preceding that has
perished. Arising and perishing are ceaseless. This is transmigration!

BRI D 11450 P R TR i A= I T 22 im i

The contents of consciousness that appear on consciousness is thought
(yeom [Ch.] nian 7&). A explains how consciousness comes to have
a thought in a certain moment by following the temporal stream of
consciousness. As the thought in the previous moment perishes, it gives
rise to the thought in the next moment. Our everyday consciousness
never discontinues since the preceding thought arouses the subsequent
thought when it perishes and the subsequent thought succeeds the
preceding thought when it arises. This ceaseless continuity of arising
and perishing becomes nothing other than transmigration.

On the contrary, B illustrates the point where the continuity of
the arising and perishing of the preceding thought and the subsequent
thought discontinues. In particular, it refers to this point as the direct
awareness or original awareness, rather than no-awareness without

consciousness. Xingjing interprets B as follows:

As the luminous essence stands alone, the dream-like awareness forgets its
stage. The patriarch says, “There exists an original awareness (Ch. benzhi
%) that can be naturally aware in the empty and quiet essence.”

HpS Il ST 2 SRS AT = 2 e b B A A AN

From this perspective, A explains the discriminating cognition of our
everyday consciousness that arises, following the temporal stream, while
B illustrates the original awareness or original awakening, which is non-
discriminating cognition at the moment when this temporal stream
discontinues. Koh connects the former part A and the latter part B to
Husserl’s analysis of the time-consciousness and Heidegger’s account of
the thinking of Being, respectively.

Buddhism aims at attaining the liberation that departs from
suffering and obtaining happiness by getting out of the painful cycle
of rebirth caused by karmic affliction. Koh calls this state of liberation
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from the samsaric world the world of Seon. The world of Seon is the
world of quietness that emerges when all the conceptual defilements
arising from the subject-object confrontation are eliminated. It is the
real world that appears for itself when the original face of the mind
hidden by such defilements always manifests itself.

In order to fully understand the two contrasting realms of the
samsaric world that is concealed and the real world that comes to
presence—“concealment and presence” is the title of the introduc-
tion— Koh analyzes the two key phrases of Yongjia Xuanjue’s Chanzong
Yongjia ji in an orderly way with various Seon texts and Western
philosophical thoughts. What he mainly employs for the analysis
includes the Sixth Patriarch Huineng’s patriarch Chan (iilLAlii),
Edmund Husserl’s phenomenology, and Martin Heidegger’s ontology.
In particular, he applies Husserl’s phenomenology to the samsaric world
that is concealed and Heidegger’s ontology to the real world that comes
to presence. To put it briefly, he interprets the world of Seon with
phenomenological ontology.

We recollect what went past and predict what lies ahead in
our life. However, Buddhism regards these types of recollection or
prediction as delusions or daydreams because we tend to cling to
what has already passed and to fear what has not yet approached.
Therefore, all defilements caused by such delusions are attributed
to the passing of the preceding thought and the approaching of the
afterthought. In other words, such defilements are generated by the
incessant repetition of the disappearance of the forethought and the
appearance of the afterthought. This continuous connection between
the appearance and disappearance of thoughts without disruption is
called the continuity of birth and death. Koh interprets such continuity
as temporality rather than causality. He views continuity as the analysis
of empirical consciousness that flows from moment to moment, as
well as the temporal configuration of the immanent consciousness
that appears by chance.” That is, the continuity of birth and death is
the self-configuration of the consciousness-stream as temporality and

“the stream of temporal configuration as the absolute subjectivity.”
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This continuity becomes the fundamental root of the samsaric
transmigration. In other words, the transmigration happens with
the division and confrontation between the subject and object as the
transcendental objects are established in the consciousness-stream amid
such continuity of birth and death.

If the continuity of birth and death indicates the establishment
of the subject and object that arises in the consciousness-stream,
the severance of the forward and backward where the continuity
is cut off surpasses the limit of the phenomenological analysis of
consciousness and disrupts the object consciousness that is based on
the establishment of the subject and object. As it surpasses the limit
of the phenomenological analysis of consciousness, Koh explores
this realm with Heidegger’s later ontology that the truth of Being is
unconcealed.” As it disrupts the object consciousness that is based on
the establishment of the subject and object, he approaches from the
level of an awareness of wisdom without intentional cognition where
the object encounter disappears.

The way of transmigration is cut off and the way of liberation is
revealed only after the confrontation between the subject and object
that happens because of the continuity of birth and death fully goes
away. Therefore, it is said, “As the birth and death disappear, the
quietness appears” (“EIRIR T HUHERAD).” Then, in the wisdom that is
the wondrous existence of the true emptiness, the mountains, rivers,
and land come to presence as they are. This phenomenon indicates
the e-vent (Ereignis) wherein the human thought of wisdom and the
presence of Being coexist. The mountains, rivers, and land that at last
come to presence in the light of wisdom imply the “physis” that is the
presence of Being in the e-vent.

When interpreted this way, Heidegger’s ontology that explores
the presence of Being corresponds to the way of liberation whereas
Husserl’s phenomenology that analyzes the consciousness-stream,
to the way of the samsaric transmigration. This interpretation may
give the impression that the phenomenology of consciousness is at
the lower level than the ontology of truth just as liberation is the
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overcoming of transmigration. However, since there is no self-nature in
nirvana and samsara and defilements are wisdom itself once awakened,
liberation-nirvana cannot exist transcendently without directly seeing
the true form of transmigration. For this very reason, Koh analyzes
the consciousness-stream that is the process of transmigration with
Husserl’s phenomenology of time-consciousness as thoroughly as
possible. His analysis reveals that the phenomenology of transmigration
and the ontology of the presence are in the relationship of mutual
complement rather than confliction. Hence, Koh’s thought is called
phenomenological ontology.

This attempt to advance from transmigration to liberation
through the thorough analysis of the phenomenon of consciousness
can be a good example of overcoming the fact that the Faxiang school
disappeared from history as its Yogacara (Consciousness-only) theory
was regarded as the way of transmigration and, therefore, inferior to
the sudden view of the Huayan or Chan school. Meanwhile, the Kyoto
school of Japan can be said to be one of the representative examples
that autonomously accepted Western philosophy by comparing it with
Buddhist thought in the modern era of East Asia. The Kyoto school
and Koh seem similar at first glance in that the German philosophy is
compared with Seon and the absolute nothingness is compared with
emptiness (Skt. sunyata). However, the two are different from each
other in their actual thought. The Kyoto school was quite imperialistic
and political as it tried to discover the Japanese uniqueness through
the thorough implementation of modernization and its overcoming.
On the other hand, Koh’s thought was significantly Seon-oriented and
nonpolitical phenomenological ontology as he believed that where
all the mental forms are removed is nothing but the world of Seon
in which the entire world comes to presence brightly without being
concealed. Furthermore, Husserl’s phenomenology and Heidegger’s
ontology are not in conflict with each other as viewed by some
scholars who inherited the negative sentiments between the two
philosophers. Rather, the two can make a partnership that is effective
for integratively understanding the truth of consciousness and Being
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in the congruous form of phenomenological ontology. The heritage of
Koh’s philosophy can be found in the fact that it has been a model for
such a congruity.
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The world of Seon is the world of quietness.

However, this world of quietness is not nihility. Further, it is not
a despondent feeling of nihility; neither a feeling of intoxication in
stillness and quietness. It is the extinction where there is no form that
appears through the representing subject. However, will this world be
nihility when we language, words, and mental images are abandoned?
Rather, is the world not the original scenery that appears in front of our
eyes before it is objectified and represented? Or, aren’t we standing in
the world that has already emerged bright from the ancient days?

Nevertheless, it does not exist as the transcendent independent
from any human thinking—if there is thinking other than the
representing thinking—, as does the metaphysical substance. This is
because the concept of the metaphysical substance—God, absolute
reason, etc—is also something conceptual thought of as an entity
with an image that is represented through metaphysical speculation,
regardless of whether it is called the first cause, supreme being, or any
other name.

Then, is it “the object in general that coincides with the general
condition of the empirical possibility” in Kantian term? No, it is not,
either. This is because the object in general is the horizon of the a priori
object confronting the a priori representation as the logical condition
that enables the individual objects though it is not the object of the
individual experiences.

What on earth is this world that is said to exist although it is
said that it cannot be represented in front of our eyes; neither is it the
metaphysical substance that can be presumed through logical inference;
nor is it the a priori horizon as the logical condition of empirical
possibility?

The Master Dongshan Liangjie {111 Rt (807-869) replied, “The
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head is three feet long, but the neck is two inches high” (SR =R
%1% ~F). The Master Zhaozhou Congshen NS (778-897) said,
“A cypress tree in the garden” (EERAFIET-). What irrelevant answers
are these? The Master Yunmen Wenyan ZEF13CfE (864-949) also
stated, “East Mountain walks on the water” (3I117k_F4T). There is a
verse phrase, “The mountain stands at the entrance of a river to cross
it” (INARPEITITINAT). This is a scenic expression describing a cliff that
tentatively stands toward a river port. The answer that East Mountain
strides on the water to the question of the world of the truth is again
seriously irrelevant.

However, these answers are neither irrelevant nor contradictory. A
logical principle is involved in the irrelevant or contradictory answers.
An absurdly meaningless answer to a certain question is an irrelevant
answer. If that answer is diametrically different, it is a contradictory
answer. The logical principle is established when the question and
answer with the subject and predicate parts have fixed contents. If the
contents of the words are changing, not fixed, there is no disparate or
contradictory relationship between the two.

The answer that East Mountain walks on the water appears
contradictory only because we cling to the fixed concepts that
mountains stand firm on the earth and that water flows to a lower place
without any pause. The answer may be either contradictory or not
contradictory if the fixed concepts and therefore the logical principle
are the products of the human thinking in a certain age and if Being per
se is irrelevant to the conceptual and logical understanding.

Therefore, don’t these questions and answers demonstrate that the
truth lies in a place where it is not understood, a domain outside the
conceptual system that is manifested by the representing subject or the
perceiving subject?

The world of Seon is the world of the stillness and quietness that
appears after all confusing images such as representations, concepts,
and judgments are eliminated, the images that are created in all the
subject-object confrontations whether they are a priori or a posteriori.
In fact, the object world of the subject-objective confrontations are
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indeed constructed by the human thinking in the bright plaza of this
stillness and quietness.

The human thinking originally stands in “nirvana—prajna,” i.e.,
the brightness of the stillness and quietness. However, the daily human
thinking represents this plaza as an existential being and places the
plaza as an object in front of itself. Therefore, the real world that always
comes to presence obviously is concealed by the conceptual system.

The “Piposhena song” BZEHH (Song of vipasyana) 5 of the
Chanzong Yongjia ji 7k 3% 5% (Yongjia's Record of the Chan School)
says:

All boundaries . . . The extremely mysterious realization is quiet.
FI5 - RIPTETIR

Regarding this, the Master Hamheodang Deuktong’s ik %1538
(1376-1433) Seorui ittt (Explicating the Meaning) says:

When we distinguish our self and our belongings due to not understand-
ing ignorance, the dharma body is hidden below the outer shells of forms
and the true wisdom is covered by dependent cognition. Now is contrary
to this! The dharma body manifests itself and the true wisdom appears.
BT FHRIRPTZE R BB B ERIE LN AR RO
5 e EE B

This paragraph consists of the two parts: “When we distinguish . . .
covered by dependent cognition” and “The dharma body manifests
itself and the true wisdom appears.” These two parts are not only
expressed in contrary to each other by the phrase of “now is contrary
to this” (5 HIIE), but also meant the conversion from the former to
the latter. “The dharma body is hidden below the outer shells of forms”
(FEFBEEEZH) and “the dharma body manifests itself” (5 1%i%)
are opposed to each other while “dependent cognition” (#/¥), to “the
true wisdom appears” (IEZ I 7). The dharma body that was hidden
under the outer shells of forms is converted to that of manifesting itself
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while the mind of dependent cognition (#4/&.2:L), to the true wisdom
that appears (E & 31%).

This conversion of course has a significant meaning. Thanks to
this conversion, the dharma body manifests itself and the true wisdom
appears. It is also interesting that these two events have a synchronistic
structure.

“The dharma body manifests itself” and “the true wisdom appears”

have a synchronistic structure because of the following:

Wisdom is generated when the boundary is realized. The boundary is

realized as wisdom is generated.

BRI TSI A B T R T
Gihwa’s Seorui explains as follows:

If the dharma body is not revealed, there is no way that the true wisdom
can be manifested from it. If the true wisdom does not appear, the
dharma body cannot be realized. As the dharma body is not realized, the
true wisdom cannot appear either.

A MRS mR A RIS A5 7 B T s HIR
BAMFMBA

This presents an important issue that the presence of Being (“the
dharma body manifests itself”) and the authentic human thinking (“the
true wisdom appears”) have an identical structure.

To sum up the above quotation, the true dharma body of the
Buddha is concealed in the conceptual forms because of the human
representations of the subject and object confrontation; when the
concealment is removed through the complete realization which is the
authentic human thinking, the original scenery [of the mind] comes to
presence for itself.

The Puti Damo liiebian Dasheng rudao sixing &4 E SR T
AEDUAT (Bodhidharma’s Brief Explanation on the Entrance to the
Way through the Four Practices in Great Vehicle) also says:
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Have a deep faith that all sentient beings have the identical true nature,

but since it is covered with defilements and delusions, it cannot appear.
S R S SR ER EVRE: 23 LR i =

The National Preceptor Xianshou Fazang ¥ #ki# (643—712) writes in
his “Zixing qingjing yuanmingti” EEGEFEWIEE (The Essence of the
Self-Nature which Is Clean, Pure, and Perfectly Bright), Xiu Huayan
aozhi wangjin huanyuwanguan 155 fi R 52 352 (Contemplation
on Eliminating the False and Returning the Source by Cultivating the

Profound Meaning of Huayan):

When covered by defilements, it is hidden. When realized by wisdom,
it appears. It is not created by any generative cause. It is realized only

through awareness-cause.

R T R B T 2B SR R P A v T R

“Since it is covered with defilements and delusions, it cannot appear” or
“when covered by defilements, it is hidden” expresses that the truth is
concealed by defilements and delusions. The defilements and delusions
indicate the world of the subject-object confrontation. With an attitude
of the subject-object confrontation, we can see only the object that
can be represented (vorstellen) in front of our eyes. Therefore, for such
human thinking, the truth (quietness-brightness or Being) that cannot
be represented in forms is not revealed but concealed. It comes to
presence only when it is clearly seen through the manifestation of the
true wisdom.

Yet, it does not mean that the complete awareness of the human
being creates the truth. Rather, “it is not created by any generative
cause. It is realized only through awareness-cause” (JEAER.ZFT2E
ME T KZPr 1) is added in the above quotation to clarify that the truth

manifests itself through the complete awareness. Heidegger says:

Being is not produced by human thinking. On the contrary, the

authentic thinking is rather the e-vent of Being (Ereignis des Seins).
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The Master Heze’s 4% (684—758) Xianzong ji #7550 (Record of
Revealing the Tenets) asserts:

Nirvana does not arise but gives rise to wisdom.
IR BE A

Does this mean that although quietness is tranquil and thus nothing
arises from it, the bright light mysteriously appears from this quietness?
Truth is not created by thinking. It already comes to presence. Gihwa
says in the Won'gakgyeong je EIFEFEH (Questions on the Perfect
Enlightenment Sutra):

The extremely profound and wondrous teaching is so mysterious that it is
difficult to explain. If you raise your eyes, it is clearly already manifested.

SR DAL E B H 4P CBLRT
Zhu Xi %% (1130-1200) also announces:

The Way is present before eyes. It has never been concealed from the
beginning.
SETE B AT WA FER

Being already comes to presence brightly. The human nature is the
permanent nirvana that is the presence of Being. However, Being
is concealed in the world of representations with the subject-object
confrontation as the human being does not understand ignorance. For
Heidegger, Being is experienced in non-being (NVichzs):

Non-being does not frequently appear in its origin. Why on earth? It is
because we are often distracted to beings (things). The more we cling to
the operation with beings . . . the more we are turned away from non-

being.

Since beginningless time, all sentient beings
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have generated all agreeable and disagreeable minds due to their desire.

PRI St EE

Therefore, the true presence of Being is concealed by the outer shells
of forms that are the objects of love, hate, and desire. Accordingly, the
Shengman baoku 552557 (Treasure Cave of the Srimali-sitra) says:

Although the original nature of the Tathagata stays in front of the Way,
the sentient beings cannot see it as they are covered by defilements. So, it

is called “concealment.”

HANEFALE AT R RS A e T

If the truth is concealed in the interactions with things or the objects of
seeing, hearing, cognizing, or knowing, “the truth should be recaptured
from the beings.”" Gihwa, hence adds:

One true nature appears alone in a place where there is no sound or color.

ol —E R

Then, isn’t the truth something that is obtained only when the
concealment as forgottenness'® is removed? O, isn’t it un-concealment
(Un-verborgenheit)?' Concealment is a state that something to be
present and revealed is always concealed due to certain obstacles. The
truth is the presence that is obtained when this concealment is removed.

Heidegger puts it as follows:

Un-concealment should always conquer, destroy, and should be
recaptured from concealment. To the Greeks, since the concealment as
self-concealing dominated the essence of Being from the beginning, . . .
they called what the Romans called veritas or what we call the truth “non-
concealment” (a-AM0g1a). From the beginning, the truth referred to

something that is recaptured from concealment.

According to Heidegger, the human nature stands in the light of Logos
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that makes all beings come to presence:

[But, the human nature] does not recognize the presence that shines and
makes things come to presence. The light of Logos that can survive in

that light is still concealed and forgotten to the human being.

The Greeks experienced this forgottenness (A9n) as the historical

fortune of concealment.

The forgottenness drops from the historial fortune of the presencing to
enter the dark pit of concealment. The human being who already stands
in the presence of Being where “it is clearly already manifested if he raises
his eyes” is oblivious to it, absorbed in the daily life, and distracted to the
present things. Thus, the presence of the truth is concealed. However,
how can the human being evade the duty for accepting and protecting

this light as he inherently belongs to the light?

Who says that an appearance cannot be figured out with an old mirror?
Which door is used to enter and exit in the old and present times? Even
when you do not see this door, it is fully revealed for you. As it is fully
revealed, you should protect it to the end of your life.

SR d At AMPYE PR RS AR BIRE 2R 28R
Bl — AR

The quotation right above is from the Master Fadeng Taiqin’s 6788k

(910-974) “Gujing ge” i#ii#k (Song of Old Mirror). Doesn't it mean

the same? Doesn't the phrase “turn the light in an instant of thought and

see one’s own original nature” (—2485¢ I HAE) also mean the same?
The Sixth Patriarch says to the monk Ming:

Do not think of good and do not think of evil! Right at the very moment,
our monk Ming’s original face will return before your parents are born!

AN AN R TS BRI SRR AR AR R A R 1fT H A



I Introduction: Concealment and Presence

This means the same. Let go of all your delusions, defilements, and
attachments to daily matters! Recover the presence that is already
brightly manifested, the original face before you or your parents were
born! Doesn’t it mean this? Therefore, the Master Taego Kt (1301-
1482) says in the Hyeolleung cheongsimyo %Wz (»% (Requesting the
Mind-Essentials in Hyeolleung):

Do not think of any good or evil what so ever! Let go of both your body
and mind all at once! . . . All the delusions that arise and perish will
perish. [The thought of] perishing will also perish. At the moment of the
tranquillity, the mind ground is quiet and unmoving. There is no place to
rely on. The body and mind are suddenly void as if they rely on the great
void. Herein emerges one thing that is distinctively bright. Right at this
very moment, if you look at closely, you will instantly realize your original
face before your parents were born. It is as if you find out whether the
water is hot or cold only when you drink it.

— YRS B O R - - AR ST RN B
ZIHDHERUR NS ST B0 28 MR ARL SE 5L HU R IR
JREIFERR A EC LR BURFIE A s SCRPARAERITASSRIE H o 281 Rl Aok
IR ELA

The presence that will brightly come to presence within quietness when
all the delusions are let go of simultaneously is the original scenery
of Being. This is what the quotation means. Therefore, the truth is a
reminiscence of the forgotten zone. It is also the original source that

reveals the previous presence by removing its concealment.

Wisdom (Wissen) always cherishes the presence. Wisdom is a reminis-

cence of Being.

Gihwa sings the verse, “Song samata” 28 ¥4t (Song of samatha):

As disarranged clouds arise, the void of nature becomes dark. As the sun of

wisdom loses light, the landscape becomes dim. As the sudden clean breeze
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scatters away all the clouds, the void shines the world with various colors.

REAEIEZERE B H ORI ZORR AR R 22 3R BB

It is the level of this conversion. This level is what you yourself have
to realize. “It cannot be given by others; neither can it be explained to
others.” (i AT GEHL AN Tt is the fundamental conversion from
human degenerateness into the original posture. Therefore, the Master
Dahui Pujue KZEE45E (1089-1163) proclaims:

The obscure event before the innumerable eons is manifested clearly. It
cannot be obtained from others.

WehARA 2 SraBLAT MEATS
[And Heidegger said]

The truly refined culture comes from the reform of the whole human
species, which refers to the reform that the human beings themselves
move their abode from the domain (Bezirk) of things that they often
encountered in daily life to another domain where things manifest

themselves.

This book intends to explore how the Being of the true self-nature
brushes off concealment and manifests itself through our fundamental
awakening in un-concealment. I will analyse “Piposhena song”
5, “Youbicha song” &% % (Song of upeksa) 6, and “Shili buer”
HFA " (Non-Duality of Phenomena and Principle) 8 of the
Chanzong Yongjia ji, using “Shemota song” A (Song of samatha)
4 as the main lead for the analysis.” “Shemota song” 4 includes the
following passage:

When what exists before perishes, it leads to awareness; what comes
next is therefore awareness; awareness follows what perished. [This]
continuous flow of arising and perishing is indeed the way of transmigra-

tion. What is called awareness now is nothing but awareness itself
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rather than an awareness that uses the awareness. It does not contact
what already perishes forwardly; nor does it give rise to anything new
backwardly; it stands alone while the flow continues neither forwardly
nor backwardly.

AR 805 |0 72 B0 im0kt B w258 4
ABEIE BT AER 12N 5 1 BB v i B 4K

T

I ANEHN

The first part deals with suffering, the cause of suffering (transmigra-
tion), and the arising and perishing aspect of the twelve links of
dependent arising while the second part, with perishing, the way
of perishing (returning to extinction), and the cultivating and
eliminating aspect. The first part says that the objects of cognizing,
scheming, loving, hating, and clinging are constructed in the absolute
consciousness-stream where the transcendental and imminent
objectivity is constructed and that the endless cycle of arising and
perishing is rooted in this construction of object. It is the problem
that can be clarified through the Western analysis of consciousness,
especially, Husserl’s phenomenological analysis of the internal time-
consciousness (das innere Zeithewusstsein).

However, the latter part addresses that the presence of the world
which always stays in the original dharma and nirvana appears by
departing from the intentional cognition. It goes beyond the scope
of the phenomenological analysis of consciousness since it speaks
of a realm where the stream of the internal time-consciousness that
constructs the world of arising and perishing is cut off. It is unlikely that
the deeper meaning of the latter part can be fully revealed through the
Western analysis of consciousness and its temporal structure. Therefore,
I will attempt to explain that part through Heidegger’s thought of the
“truth of Being that illuminates the beings” in his late years.
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conditions, to ignorance. However, the latter here indicates the concealment as
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wisdom (Gihwa, “Samata song” 4 — “Bibasana song” 5, Seorui 1, H 7.175¢ —76a).
The only ultimate truth is quietness and luminosity. At the same time, it is
upeksa, the middle between non-quietness and non-luminosity. There are two
reasons why I use the “Song of Samatha” (EEEANAE) for a lead to my analysis
here: (1) These terms are somewhat interchangeable, as says, “As for morality,
meditation, and wisdom, if you take any one of them, you will be equipped
with all of the three. They are not discrete” HE MR —H= JEH
18). Seon'ga gwigam T 4ESE, trans. Han'geul Seonhak ganhaenghoe (Seoul:
Gukminseogwan, 1975), 13 left. Therefore, there would be no problem in
choosing any of them as the starting point since quietness—luminosity and non-
quietness and non-luminosity penetrate each other. However, it should be the
right order to deal with quietness first for our understanding especially because
we are saturated in the cognitive world of the subject-object confrontation; (2) I
also use the song because it not only includes a detailed description of awareness
and wisdom, but also it treats them in the temporal structure.

Xuanjue, “Shemota song,” Chanzong Yongjia ji, T 48 389c.
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First Part:
Phenomenological
Exploration






1

The Continuous Flow of Arising and Perishing —
“When What Exists before Perishes, It Leads to
Awareness; What Comes next Is therefore Awareness;

Awareness Follows What Perished”’

As the preceding thought perishes, it arouses the subsequent awareness. The

subsequent thought arises and succeeds the preceding that has perished.
AT T 5 100 148k TR

As seen here, it is the analysis of our consciousness of experience that
flows away every moment’ and it is also the time-constitution of inner
consciousness that takes place successively.

This is describing our consciousness phenomenon—awareness—in
terms of temporality. Since the form of our consciousness phenomenon
is temporality, “when what exists before perishes . . . [The subsequent
thought] succeeds the preceding that has perished. [This is] the
continuous flow of arising and perishing” (BRI - HTIR £ IRAHE)
seems to indicate the self-constitution of the consciousness-stream
as temporality. Then, is it Husserl’s so-called “the time-constituting
flux as absolute subjectivity” (der zeitkonstituierende Fluss als absolute
Subjektivitit)?’ In order to understand that “when what exists before
perishes . . . [The subsequent thought] succeeds the preceding that has
perished. [This is] the continuous flow of arising and perishing” refers
to the consciousness-stream of the time constitution as absolute subject,
it is necessary to annotate the a few phrases prior to the above-quoted

sentences:

If we know things by awareness, awareness exists when things exist. . . .
If we know awareness by awareness, knowing awareness departs from

things. While things are departed, awareness alone exists. . . . If we know
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awareness by arousing awareness, when the subsequent awareness arises,
the preceding awareness perishes. Therefore, the two awarenesses cannot
exist together. Since we just know that the preceding awareness perishes,
where it perishes becomes the object of awareness. Thus, neither subject
nor object is true.

I LIS Wpe SONAE -+ - 25 LLERGN Jndn 0 BEY WBiEss A --- k2 ann
A% ARH0E A s BT T AN IE (BAFETANR W 1 A05E RERTR
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“If we know things by awareness, awareness exists when things exist”
(RLIAENH) WAERIIFTE) means the perceiving of a certain thing. When
we perceive a sound or a continuant sound for an extended period of
time, there is a sound as a perceptual content and a perceptual act that
perceives this sound.” There, the subject and object surely coexist (in a
moment of consciousness). Therefore, it is said, “Awareness exists when
things exist” (WHEHIIFE).

The next phrase, “if we know awareness by awareness, knowing
awareness departs from things. While things are departed, awareness
alone exists” (5 LIAIAEIED ZnENRIEEY) PoBEim7E) indicates that my
attention changes from the subject-object relationship of the previous
phrase—whether it is the perception of the transcendental object thing
or the inner consciousness object—to my consciousness-stream.

We can freely turn the attention of our mind, depending on what
we are looking at. The first turn refers to the turning of my attention
from the world of the transcendental object (outer world) to the world
of the inner consciousness. The second turn refers to the turning
from the progress character (Ablaufscharakter) that the object appears
from the inner consciousness entity within the inner consciousness
phenomenon after excluding all transcendental objects—in other
words, the object (perceptual content) that rises and falls in the
consciousness-stream (temporal stream)—to the time phase,’ i.e., the
temporal position that this object occupies in the progress of this stream
at every moment.

If the first turn—the turn from the transcendental outer world to
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the inner consciousness phenomenon—means “if we know awareness
by arousing awareness,” (# LARI%1%0) it can be easily accepted by
everyone. However, how the second turn means “if we know awareness
by arousing awareness” demands an explanation. When consciousness
turns its attention from the world of the transcendental object (outer
world) to itself, consciousness cannot but become conscious of itself.
Therefore, it can be said that we know awareness by arousing awareness
(LIZ%nn). This is because it is not obvious what the turn of attention
from something to something again means in the inner consciousness
phenomenon and where this attention is directed after this turn if this
turn is possible. It is also difficult to understand why it is “knowing
awareness by arousing awareness” (LLAIA1%N). However, the fact that
“knowing awareness by arousing awareness” is a phenomenon that
appears after the second turn is carried out can be noticed from the
subsequent phrases “if we know awareness by arousing awareness, when
the subsequent awareness arises, the preceding awareness perishes”
(EEFIHTA AT 120 A RE B 5-E%). The arising and perishing of
“when the subsequent awareness arises, the preceding awareness
perishes” in the explanations for “if we know awareness by awareness”
(# LAKNJNHN) are the arising and perishing that mean the following, as

can be seen in the comment on it:

That which emerges anew one after another we call arising; that which
perishes every moment of thought we call perishing.

RIS H AR e dE R R

This is because they closely resemble the phenomenon of original
impression (die Urimpression) and modification of retention (die
retentionale Modifikation) that Husserl dealt with in the Lectures
on the Inner Time-Consciousness Phenomenology (Vorlesungen zur
Phinomenologie des inneren Zeitbewusstseins).

“That which emerges anew one after another we call arising”
(Hrfrii A2 F1 A=) refers to the constant eruption of original impression or
nows point (Jezztpunkt) as basic starting point." “That which perishes



The Ontology of Seon

every moment of thought we call perishing” (&Y% @ H %) means that
all nows points subside in the depth of the past as they are pushed away
by new nows that emerge anew. It is not unreasonable to see that “since
we just know that the preceding awareness perishes, where it perishes
becomes the object of awareness” ({HAFRIHI J)sE F34135%) that comes
next refers to the intuition of the past in the modification of retention.
Now, I will explain the reasons in the separate paragraphs of the

following section.

When viewed in the world of the dependent origination of arising and

perishing, our consciousness is something as follows:

(It] does not dwell in any instant moment of thought.

FITAII 2z 1 Tt

The stream of consciousness as our discriminating mind does not stay
because when the preceding thought perishes, the following thought
arises and when this following thought perishes, the third and fourth
thoughts arise one after another.

“That which emerges anew one after another and that which
perishes every moment of thought” (¥ &/&¥%#)—a moment
in which something is thought constantly arises and perishes. Why
is this described as “anew” (##7)? Not all thought is not always new.
Reproducing the perception and memory of the past in retrospection
is also thought. However, it is not the fundamental datum that is first
given directly. It is not seeing something in the past practically, but
duplicating it ideologically. Therefore, here, the thought that arises and
perishes anew cannot but refer to the moment in which the direct (first,

fundamental, and practical) datum arises.
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The continuant progress of one inner time object (Zeitobjekt) has one
motive, so to speak, original point. The point where the object of the

inner consciousness at last appears—we call this nows (jezzr).
We finally directly see nows at this original point.

We directly see now-being (Jezzzsein) in perception.

Perception set something as present (als-Jetzt-setzung).

Husserl called the original point of the formation of this continuous
object “original impression.” This original impression is the absolute
beginning of the production of the object. It does not develop
from some other things. Rather, it is the beginning from which all
other thoughts develop and transform. It is the original creation
(Urschopfung). The nows as this original impression constantly goes

over from nows to another nows.

Our consciousness life is, so to speak, the life of the nows that constantly

meet new nows.

There is a reason here why “anew one after another” in “that which
emerges anew one after another” is written. “That which does not
dwell in any instant moment of thought” and “that which emerges
anew one after another” is the image of the arising and perishing of our
consciousness.

Strictly speaking, the nows consist of points. However, we can at
times perceive a series of duration as nows. When perceiving a melody,
we distinguish the sound that we are listening at this moment from the
sound that has just passed by during sound duration and perceive the
former alone now, not the latter. More accurately, although we are now
perceiving the sound of the present moment vividly, we are also now
perceiving the whole melody as one related entity. This is because, at the

moment, we are not hearing each sound. Rather, the unification of our
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consciousness is being carried out in which all sounds that have passed
are held and linked to a single object. The whole melody is perceived as
now-perception only when the sounds that are thought are heard in the
unified understanding. The melody becomes something in the past, not
in now when the final sound among that series of sounds stops.

Whether we understand the nows perceived as points or as
including a series of duration, as the case of a melody, one now steps
away into the past in the very next moment. “This consciousness” of the
nows “exists in the constant transition. The vivid now-sound (7Zonjerz1)
changes in succession and a new now-sound always pushes and
eliminates that which has gone into modification.”"" In this way, it fades
from the actual (aktuell) to the ideal (ideell). Consciousness constantly
flows and receives constant modification (Modifikation). The nows of
the sound that is vividly perceived now fades as something that already
continuously existed. Each of nows subsides into the past because our
consciousness is in fact the continuation of the points of nows that
constantly arise anew.

Not just perception is nows. All functional activities of conscious-
ness, such as memorizing, recollecting, expecting, and representing,
are original and actual nows though their objects are ideal. The past
consciousness is the nows that recollect while the future consciousness
is the nows that expect. “When the now-sound or original impression
goes into retention, the retention itself is also one now. It actually
vividly exists now.”

“The nows of actual nows of all consciousnesses are under the
modification principle.”" The nows that arise anew are pushed away
into the past by the now that arise at the next moment. As those vivid
subside into the past and fade dimly as ideal. The sound of a bell
ringing now changes into “something that existed at that time or went
by.” Therefore, the points of all phases on the continuant time gradually
go away from our consciousness (nows). As soon as a new now arises,
the present now is modified to the past, the continuant progress of
the points that have been passed by retrogresses deep into the past.

Therefore, the arising and perishing in “when the subsequent awareness
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arises, the preceding awareness perishes” (#2517 AR i1 CI)
are interpreted as “that which emerges anew one after another we call
arising; that which perishes every moment of thought we call perishing”
CHrT L F AR & ).

I believe that the meaning of the arising and perishing “when the
subsequent awareness arises, the preceding awareness perishes” can be
found in “that which emerges anew one after another and that which
perishes every thought” of “that which emerges anew one after another
we call arising; that which perishes every thought we call perishing.”
Therefore, in Husserl, I interpreted it as “the actual nows that
constantly erupt and the modification that constantly subsides into the
past.” Following “when the subsequent awareness arises, the preceding
awareness perishes,” it is stated,

The two awarenesses cannot exist together. Since we just know that the
preceding awareness perishes, where it perishes becomes the object of
awareness. Thus, neither subject nor object is true.

TONEEANE ABAS AT B NS BT RIEE

What does this mean then?

When the object that progresses temporally or the sound that actually
continues just stops, it has already flown away and become something
that has passed by. Nonetheless, our consciousness of the object is never
extinct.

Although a new original dacum or a new phase arises, what existed before
does not become extinct. It is maintained (in Begriff behalten) in my

understanding.
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Husserl called this “the unique intentionality (/ntentionalitir) of
retention.””’ Of course, “this does not hold the appearance of the
perceptual consciousness or impressive consciousness. (We still keep in
mind the object that has existed inside thus far, though not the object
of the perception in the original sense.) The original remembrance,
followed by the original impression, in other words, the retention is
succeeded.”” After the duration of a sound passed by, it is still perceived
as “what existed before” in retention for a while. It can be put in front
of my sight that stares. The sound that is retained in the original
remembrance may be called the dead (7ozes). “It is not that of the vivid
sound sensation that is constituted by the nows point that continuously
spurts out.”” What is retained in original remembrance is not in now.
If not, it is not bygone but present, isn’t it? It is not something that is
given now. If not, retrospection becomes perception, not retrospection.

The sound (contents) retained in this original remembrance is
different from not only the sound perceived in original impression,
but also the lingering imagery or afterimage. The sound of retention
and lingering imagery are similar in that they are dim. However, the
lingering imagery and afterimage just become weak in strength. Their
essence is the sound itself perceived in original impression. As for the
lingering imagery, although the stimulus that arouses the sound stops,
the previous stimulus still influences the sensory function. Its vivid
strength becomes weak, but causes the actual sound sensation. On the
contrary, “the retained sound is never present. It is ‘something originally
remembered.” The sound retained in the consciousness of retention
is not real now.”” It is not given anew now. It is something that must
premise the past representation that already existed.

However, when the original impression goes over to retention, the
retention itself is not the sound content that is reproduced in retention.
It is the now that really comes to presence vividly and dynamically
as the consciousness of the past, a temporal phase of the sound that
“already existed.”

In the retention, i.e., the original remembrance, we can discern two

kinds of phases. There is the qualitative phase, i.e., the sound as content
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felt in the present perception, and the present intuition that perceives
this sound now. Just like this, there is the qualitative phase, i.c., the
past sound remembered in retention or original remembrance, and the
past intuition that now remembers the temporal nature of the sound
that “already existed.” The retention sound remembers and reproduces
the sound that already existed from the perspective of its qualitative
phase. However, the past intuition as the temporal nature that “already
existed” is the original consciousness (ein origindre Bewusstsein) that
rather first arises and that cannot be found in the original impression—
perception that already existed.

This past intuition of retention is the “consciousness of what
has just existed.””” This consciousness of retention is the vivid past
consciousness of the sound and the original remembrance of sound
(Tonerinnerung). Retention is a temporal phase of the past and a
temporal consciousness that intuits the past (Vergangenbeit).

Retention never produces the duration object (original or reproductive).
It just becomes conscious of what is already produced and imprints the

hallmark of “having already passed by” on it.

As if I look at the present directly . . . I look at the past in original
remembrance. In this original remembrance, the past is given. The datum

of the past is remembrance.

This is because only in original remembrance do we see the past and only
in original remembrance is the past constructed. It is not repeated but
present (prisentativ). This “before,” which is before to the nows that “have
just passed by” can be seen directly only in this original remembrance. It
is the essence of the original remembrance that originally intuits directly
what is new and unique, just as the essence of the present perception is in

directly intuiting the nows.

We have thus far seen that the past is intuited in retention—original
remembrance. What relation does this have with “since we just know
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that the preceding awareness perishes, where it perishes becomes the
object of awareness” ({HAFRIHIF JEE B HIEE)? If it has, why is “since
we just know that the preceding awareness perishes, where it perishes
becomes the object of awareness” the aforementioned past intuition in
retention?

Seeing from the “object of awareness” in “where it perishes
becomes the object of awareness,” the place where the preceding
awareness perishes becomes the object. The following thought becomes
the subject that reflects it and thus may appear to conduct the objective
understanding. However, as seen in “the two awarenesses cannot exist
together. Neither subject nor object is true” (—HELNIL FEFMEIEER),
it is obvious that it is not the objective understanding. If it is the
objective understanding, it makes something stand before (vorstellen)
the perceiving subject or something stands against (gegen-stehen),
there should be the mutual confrontation on the same plane where the
subject and object stands face to face to each other. However, “since
we just know that the preceding awareness perishes, where it perishes
becomes the object of awareness” (IEAFRAIEL HUiE A1) of question
is “the two awarenesses cannot exist together. . . . Neither subject nor
object is true.” The preceding awareness and the following awareness, as
well as the thought of the preceding moment and that of the following
moment, do not stand face to face to each other on the same plane.
They arise in succession (by original remembrance).

“The two awarenesses cannot exist together” means that the
preceding awareness and the subsequent awareness do not stand face to
face to each other in the consciousness of the same moment.

It is because “when the subsequent awareness arises, the preceding
awareness perishes” (TRE17 AERF FIAIF-C). As the now (preceding
awareness) of one original impression goes over to retention (when
the subsequent awareness arises), the original impression in this
consciousness of retention already loses the nature of its now (, yielding
the place to a new now of the next moment). It is not the now of
original impression. Since it rather becomes gone by just now (So-

eben-vergangene), it is said, “the preceding awareness perishes.” If the
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preceding and subsequent awarenesses confront each other as the
subject and object in a true sense, the preceding awareness should meet
the subsequent awareness in order to stand against the latter, not being
modified to the past intuition. However, since “every thought does not
wait for each other” (& MHTF),” they cannot meet and stand face to
face to each other.

The preceding thought perishes and the subsequent thought arises.
Therefore, the preceding and subsequent cannot exist together. The
subsequent thought becomes the subject and the preceding thought
becomes the object. Therefore, it is said untrue.

B IR RS BT 22 SRR AT @ JhHIRE

There is only a form of succession, not the confrontation. Thus, it is
firmly said, “Neither subject nor object is true” (FEFTRIEER), isn't
it?” While the subsequent thought comes to confront, the preceding
thought at the moment has already disappeared. Then, how can this be
called the subject-object confrontation in a true sense?

As mentioned before, “perishing” (#%) in “where it perishes
becomes the object of awareness” (J#iZ 75 H135%) means “perishing”
in “that which perishes every moment of thought we call perishing”
(SRYEH ). Sa # means “fading” or “disappearing” while nak ¥
means subsiding from a certain place down to the next. Therefore,
naksa Y%} indicates that the vivid now subsides into the past swiftly in
an instant moment.

The place (JiZ) in “where it perishes” (i) is the place where the
nows subside. It is not the place as a spatial place. It is a phase of the
temporal process where the object appears and disappears. This is the
place where the vivid nows that emerge anew one after another step
back from the present point and subside into there. It is nothing but
the place of the past intuition. Therefore, “where it perishes becomes
the object of awareness” is the past intuition in the consciousness of
retention that has just passed by.

We live the present with this retention by grasping (in Griff haben)
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the phases that have passed by. We direct at coming (protention) by
connecting the present phase to the phases that have passed by.” As the
subsequent thought, i.e., the present phase, is aware of the phases that
have passed by, it links the subsequent thought (present phase) to the
place of perishing (the phases that passed by).

Therefore, it is said, “What comes next is awareness; awareness
follows what perished.” As the present phase subsides into the past
in the next moment, it arouses and embraces retention.’® Hence, it is
said, “When what exists before perishes, it leads to awareness” (HifHIl
5 1H01). The consciousness of retention in “subsequently, it leads to
awareness” (##i#%751%1) and the nows in original impression should be
distinguished from psychological conscious acts.

Psychological conscious acts (for example, functions such as
perception, memory, and reflection) change slow and fast with a
constant duration in consciousness-stream. They are continuous things
that rise and fall in consciousness-stream, like leaves on the surface
of water. On the other hand, retention and original impression are
phases that constitute the “absolute consciousness that constitutes
time” as fundamental stream where these continuous things rise and
fall. “This consciousness of retention is understood as a phase of the
‘consciousness-stream that constitutes time.”” “Whether it is named
original consciousness, original retention, or something else, it should
not be misunderstood as understanding function.”

Husserl said, “Original consciousness—nows, just like retention,
are intuited as the constituting phase of the absolute consciousness that
rather constitutes everything.”

“When what exists before perishes, it leads to awareness; what
comes next is therefore awareness; awareness follows what perished”
(AR W5 150 72 A% ZndE k) is also the “absolute consciousness-
stream of time-constitution” that is constituted as the original nows and

retention series in this sense, isn’t it?
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Absolute Consciousness-Stream of Time-
Constitution as Modification Series of Retention
(Continuous Flow of Arising and Perishing)

Thus far, we have interpreted the following as the past intuition in

Husser!’s retention (original remembrance):

When the subsequent awareness arises, the preceding awareness perishes.
Therefore, the two awarenesses cannot exist together. Since we just know
that the preceding awareness perishes, where it perishes becomes the
object of awareness.

TRANE IR BT e AN (AR R B anEe

We also have revealed the following as a phenomenon of retention that
connects the present to the past, concealing the past phases in original
retention:

When what exists before perishes, it leads to awareness; what comes next
is therefore awareness; awareness follows what perished.

AR 05 1800 1 B i

However, according to Husserl, retention is just the momentary con-
sciousness to the past phases. “Retention itself is not the act (Akz)—
i.e., the inner continuous thing that is constituted in retention series—
but the momentary consciousness to the past phases.””” Then, how can
retention, i.e., the momentary consciousness—when what exists before
perishes, it leads to awareness; what comes next is therefore awareness;
awareness follows what perished—continuously arise and perish?
However, “retention . . . becomes the basis for the retention con-

sciousness of the very subsequent phase”” and “[it] orients toward
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coming.”" Looking at these, it can be seen that this event of “when
what exists before perishes, it leads to awareness; what comes next
is therefore awareness; awareness follows what perished” arises and
perishes successively. Next, we will examine how the temporal stream
of the continuous flow of arising and perishing is self-constituted from
retention (leading to awareness that follows what perished).

As already explained, “when the sound of now, i.e., the original
impression, goes over to retention, the retention itself also actually
comes to presence.”” The past sound as the content of consciousness
is reproduced, but not actually given. However, the retention itself
directly looking at the past time phase that the past sound occupies is
the vivid now. All actual nows cannot escape the law of modification
that is ceaselessly modified to retention. Therefore, just as the actual
nows as original impression are modified to retention consciousness
that “has just passed by,” this now of retention also receives the
modification of retention again. Thus, from the retention of this
retention to “the retention of that very retention,” the retention series
that follow successively with the now of original impression as the first

section continue ceaselessly.

When we grasp a random phase on this consciousness-stream, we find
that there are retentions as singular continuum pre-conjointly (Vor-
zugleich).” This is because the consciousness-stream is the retentions of
all continuums of moments (Momentankontinuitit) on the past phases
where the retention of each phase has passed by successively.” Therefore,
the first section, which is the starting point of the series of the continuums
of moments, becomes a new original impression. The second section, i.e.,
the first modification phase becomes the direct retention of the preceding
original impression. The third section becomes the retention of the second
section, i.e., the “direct retention of the past original impression.” The
fourth section becomes the retention of the third section. This way, the
series of the modification of retention continue rectilinearly. Since each
phase perceives the preceding phase in retention, it has the entire series of

the past retentions in itself through the chain of the indirect orientation.
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The retention of the preceding retention phase is not only the direct
retention of the preceding phase, but also indirectly orients toward all
the past phases through the preceding retentions. Thus, the indirect
orientation of the final phase of the series consistently orients toward
the first original impression, going back one by one to the past phases
through the chain of each phase. Hence, the entire series of each
retention phase that has the original impression as the beginning point

is “pre-conjointly” grasped as the singular continuum.
Penetrating this consciousness-stream, the vertical orientation stands.

Consciousness receives the constant modification of retention. Since this
retention always orients toward what passes by before it, the unity of the
flux itself, i.e., the unilateral pseudo-temporal direction is constituted in

the flux of consciousness.

We call this stream pseudo-temporal because the consciousness-stream
cannot be defined in the temporal form, unlike an individual object or
the object of progress that lasts or changes fast or slow temporally.

This phenomenon that constitutes time is neither an individual object
nor an individual process. . . . Therefore, the statement that it exists now,
it existed before, it lasts temporally, or it takes place simultaneously is

completely meaningless.

This stream that constitutes time cannot be called duration (Dauer).
This is because duration is nothing but the being-form of a certain
persisting object. For example, the duration process of a storm is the
being-form that is the unity of the change of a lasting object, i.e., the
storm. In this way, “the objective time” as the duration immanent in
consciousness is the form of the fixed objects, i.e., the form of various
progress processes that happen in it and in its change. Thus, progress
premises what is fixed. This fixedness is the unity that constitutes

(konstituieren) in the flux itself which does not know the fixedness.
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However, this consciousness-stream that constitutes the objective time
and the objects which progresses in this time is not a random stream
that exists and disappears, like the objective objects.

While the individual object or the objective time as the process of this
object appears, progresses, and constitutes in time, this consciousness-
stream is the stream of the absolute time that spontaneously constitutes
time itself. Husserl names it, the “time-constituting stream as absolute
subjectivity” (der zeitkonstituierende Fluss als absolute Subjektivitit).

While the objective thing and the objective time as its progress
form are phenomena that arise and perish immanently in this absolute
consciousness, the stream of the absolute consciousness as the

undercurrent is the temporality before phenomena or pre-immanence.

This pre-phenomenal and pre-immanent temporality (diese
préiphinomenale, priimmanente Zeitlichkeiz) constitutes itself intentionally

as the form of the consciousness-stream that constitutes time.

This stream manifests itself. It does not have another (second) undercurrent

in its base to appear there.

The self-manifestation of this stream does not demand the second stream.

It constitutes itself as a phenomenon for itself.

Of course, it can be said that this consciousness-stream is the duration
of phenomena as the series of the preceding and the subsequent that
consist of the continuities of the pasts perceived now.

The unity (the immutable sound maintained in the retention that
continues), which is constituted in this reflection function, along with

the series of constituting phases, can be objectified as one object.

However, this stream just seems that way from the viewpoint of the
object that is constituted there. “It itself is not the object that has the
temporal definition. It is the absolute subject. Metaphorically speaking,
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it can be called flux. However, in fact, it is something absolute that
originates the nows in every now point and basic start point.”

We have already seen that “when what exists before perishes, it
leads to awareness; what comes next is therefore awareness; awareness
follows what perished,” (FifHIJ# 35575 10 #2 R %0 H1#550%) is a phenomenon
of the modification of retention. According to the monk Xingjing 1737,
“when what exists before perishes, it leads to awareness; what comes

next is therefore awareness; awareness follows what perished” is:

As the preceding thought perishes, it arouses the subsequent awareness.
The subsequent thought arises and succeeds the preceding that has
perished. The arising and perishing are unceasing. . . .
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This refers to the ceaseless series of the modification of retention. Then,
“when what exists before perishes, it leads to awareness; what comes
next is therefore awareness; awareness follows what perished” indicates
Husserl’s self-constitution of the absolute consciousness-stream that
constitutes time, doesn’t it?

Then, how does “this continuous flow of arising and perishing” (the
absolute consciousness-stream that constitutes time) become the way of

transmigration?
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How Does the Continuous Flow of Arising and
Perishing Become the Basis for Transmigration?

We interpreted “when what exists before perishes, it leads to awareness;
what comes next is therefore awareness; awareness follows what
perished” with Husser!’s retention and revealed that the ceaseless series
of the modification of retention is nothing other than the continuous
flow of arising and perishing. Then, how does the continuous flow of
arising and perishing that is the ceaseless series of the modification of

retention become the way of transmigration?

When what exists before perishes, it leads to awareness. What comes next
is therefore awareness. When awareness follows what perished and [this]
continuous flow of arising and perishing is indeed the way of transmigration.

AR IR 5 1260 2 R SR AR VAR P il s>
The monk Xingjing gave a comment on the above quotation:

The Perfect Enlightenment Sutra says, “Moment by moment, [they]
continue, circulate, go and return, take and abandon in all kinds of ways.
These are all transmigration.”

B 2 e PN 1S BR AR FRARI 2 hinm

As quoted, this comes from the Perfect Enlightenment Sutra’s following
passage:

The beginning, ending, arising, perishing, preceding, postceding,
existing, non-existing, gathering, scattering, rising, and ceasing of all
wortlds moment by moment continue, circulate, go and return, and take

and abandon in all kinds of ways. These are all transmigration.
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However, “the continuous flow of arising and perishing is indeed the
way of transmigration” (“EIRARY HZH#w1) in the Yongjia ji k354
and “moment by moment, [they] continue, circulate, go and return

. in all kinds of ways. These are all transmigration” (Z&tHHE
TEEEAE - 5 EwAT) in the Perfect Enlightenment Sutra look different
from each other at first glance. This is because of the following reasons.
The former is the world of self-intuition of experience-consciousness-
stream from the viewpoint of “we know awareness by arousing
awareness . . .” (EEEIFIAHI---) which comes right before. As seen in
Xingjing’s comment on “the continuous flow of arising and perishing
...” this means “as the preceding thought perishes, it arouses the
subsequent awareness. The subsequent thought arises and succeeds the
preceding that has perished. Arising and perishing are ceaseless. This is
transmigration” (B2 5 1250 @ L MR AR RCNET B2 iR1).
In our terms, the ceaseless series of the modification of retention is
indeed the source of transmigration. On the other hand, “moment by
moment, continue, circulate, go and return . . . in all kinds of ways.
These are all transmigration” in the Perfect Enlightenment Sutra means
the birth and death in each of the six destinies of hell, hungry ghosts,
animal, asura, human, and god due to all sentient beings’ creation of
delusion and karma from the viewpoint of the transmigration of birth
and death in the six destinies.

However, there is a part that attracts our attention. This is a phrase
from the above-quotation of the Perfect Enlightenment Sutra, “The
beginning, ending, arising, perishing, preceding, postceding, existing,
non-existing, gathering, scattering, rising, and ceasing of all worlds. . . .
These are all transmigration.”

All worlds here refer to the three types of worlds that begin, end,
arise, perish, precede, postcede, exist, do not exist, gather, and scatter.
Beginning, ending, arising, and perishing indicate the enlightened
world; preceding, postceding, existing, and non-existing indicate the
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world of sentient beings; gathering and scattering indicate the world of
insentient beings. The enlightened world is the world of reality where
delusion is cut off and abandoned and the Buddha’s fruit, i.e., the
perfect awakening is obtained:

What arises in accord with conditions is called beginning. What perishes
when the conditions are exhausted is called ending. What changes in-

between is called arising and perishing.
Bstao AR T AR feas AR S Hh I3 2 5 A I

This is the world of tathagatagarbha. The world of sentient beings refers
to the following:

What has a form of arising before is called preceding. What has a form
of disappearing is called postceding. What has abiding and changing is
called existing and non-existing.

B AR AT A AR £ A R A I

This is the world of deluded consciousness. The world of insentient
beings refers to the world where sentient human beings live in, i.e., the
world that consists of mountains, rivers, and earth. This is the world of
circumstantial retribution in contrast of the world of direct retribution.
This has mountains, rivers, earth, and clothes in contrast of the sentient
beings’ body and mind. It is the retribution that sentient beings live by

relying on.

During eons of formation, dirt and dust gather and form the world. It is
called gathering. During eons of formation, the world scatters and forms
dirt and dust. It is called scattering. What abides and collapses is called
rising and ceasing,

FRCENIRE RBE R FLRS B ZEHhIG B BRE FR AR rh R R u

Therefore, the meaning of the passage from the scripture is that all
worlds, i.e., the three kinds of worlds begin, end, arise, perish, precede,
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postcede, exist, does not exist, gather, scatter, rise, and cease. They
flow ceaselessly moment by moment. All things have the form of
transmigration by circulating, going, and returning between arising
and perishing, and forming and collapsing. They dislike this world (Skt.
sabd) and like ultimate bliss, which comes from the distorted delusion
of all kinds of grasping and rejecting,.

The monk Dixian i said in the same comment:

The constant flow of every moment indicates the worlds of sentient and
insentient beings. The four forms of arising, abiding, changing, and
perishing moves and changes without ceasing even for a moment. As for
circulating, going, and returning, the death of sentient beings is called
going. The birth of sentient beings is called returning. The collapsing of
the insentient world is like going. Its forming is like returning. Just like a
round ring, [everything] revolves, ending but beginning again.

TR TR A A R A F DUATET RUHNEr I A5 BRER AR
FEmfE AEIAE 255 ) SR BB A SR AL 4 AR aa

He here limited “moment by moment, [they] continue, circulate,
go and return” just within the two worlds of sentient and insentient
beings. However, this interpretation goes against the meaning of
the very passage that has the expression of “all worlds,” as in “good
sons! all worlds . . . moment by moment continue, circulate, go and
return. . . . These are all transmigration!” (3557 —UHE 5 - TUEHHIE
T ERIEAE - B 2dmil). This passage is from the viewpoint of deluded
ordinary people, as seen in “when not going out of transmigration, one
discerns perfect enlightenment, that nature of perfect enlightenment
also transmigrates together” (R HimaH TIHEESE 1 [EIEEME B[] HTH).
Even the enlightened world where everything arises in accord with
conditions and perishes when the conditions are exhausted appears
only as the world of transmigration, unlike the worlds of sentient
and insentient beings. Thus, “take and abandon in all kinds of ways”
(FEFEHEE) in “all worlds . . . moment by moment continue, circulate,
go and return, and take and abandon in all kinds of ways. These are all
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transmigration” (— U5 - SEAE 5 BT MREHUE 2 RAT) has

an important meaning. According to Dixian,

The phrase of “take and abandon in all kinds of ways” refers only to the
world of sentient beings.

TR 1) 3R A

By mentioning the world of sentient beings again separately from
all worlds, he emphasized that all worlds, including this world, are
transmigration. Then, why is there a need to repeat the world of
sentient beings since it is already mentioned as one of the three kinds of
worlds? Regarding this question, the monk Dixian said:

The objects of the preceding six types of consciousness are all objects.
These functions of taking and abandoning belong to mind. As the
objects, moment by moment, continue, circulate, go and return, so
does the mind. Therefore, it is said, “all are transmigration.” This refers
to the mind of the objective images of arising and perishing in the sixth
consciousness.

BI7SEHESEBEE HHE R O B8 2t B ERIEE LIMEW ki
i B35 25 7SERAE s O

However, the mind of the objective images of arising and perishing is
included in the world of sentient beings among all worlds, isn't it? Even
though there is a need to mention the sentient beings, if it is concluded
that “take and abandon in all kinds of ways” is also transmigration,
“moment by moment [they] circulate, go, and return” should modify
not only all three kinds of worlds, but also “take and abandon in all
kinds of ways.” Therefore, the passage from the scripture should have
been stated, as follows:

The beginning, ending, arising, perishing, preceding, postceding,
existing, non-existing, gathering, scattering, rising, ceasing, and even

taking and abandoning in all kinds of ways of all worlds moment by
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moment continue, circulate, go and return, and take and abandon in all
kinds of ways. These are all transmigration.

— YT fAA A B BT IR SRECR L RS i 16 IRTEE
TR AR B 2 fm i

Otherwise, “take and abandon in all kinds of ways” (fEfE4%) would
not “moment by moment circulate, go, and return” (E&AHE FEER(E
18). If so, then, how can it become transmigration?

Even though, as argued by the commentator, “take and abandon in
all kinds of ways” indicates the mind of the objective images of arising
and perishing as the perceiving subject in contrast to the preceding six
external objects, if there is a reason to repeat “take and abandon in all
kinds of ways” as the sentient world in contrast to all worlds, “take and
abandon in all kinds of ways” not only belongs to one of all worlds,
but also has a significant meaning to the extent of standing against
all worlds of objects, doesn't, it? Hence, the above passage means that
because of “taking and abandoning in all kinds of ways,” the three kinds
of worlds all appear as moment by moment circulating, going, and

returning, i.e., the world of transmigration flowing ceaselessly.

Good sons! Those who cultivate perfect enlightenment on the realm of
tathagatagarbha-cause know that since it is like a flower in the sky, it has
no transmigration and has no body-mind, which receives arising and
perishing. Since it is not created, it is called non-existent. This is because
it has no original nature.

5T QAR R (S R AR e HE B I B U S A P JEE R
AN

Although the transmigration of birth and death does not originally

exist, it is a view of delusion that happens from human beings’ actions.

All sentient beings delusively see arising and perishing though there is no
arising. Therefore, it is called transmigration of birth and death.

—URAE A = R R SRS
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Human beings originally stand in the inherently wondrous brightness
that is still and unmoving. However, they cannot get out of the
continuous flow of arising and perishing—the consciousness-stream of

the modification of retention.

The innate enlightenment must be bright. Enlightenment is not an object
that is brightened.
LR B JERTRH

The innate enlightenment means brightness. Enlightenment, which
is human beings’ essential thinking, is originally bright, along with all

forms. However,

People delusively try to brighten enlightenment. Because they try to
brighten, objects appear.
% IASE INWHIZRT

Human beings” enlightenment is originally wondrously bright. Thus,
although it does not become bright by waiting for being brightened,
human beings delusively try to brighten it.

“Because they try to brighten, objects appear”—here, the subject-
object confrontation begins, the form of the objective world that is
the basis of phenomena-discriminating consciousness (perceptual
consciousness)’'—the temporal horizon where all durations and
changes take place is unfolded.” This is nothing other than the self-
constitution of the absolute subject that is the continuous flow of
arising and perishing of the modification of retention. Then in this
modification of retention, the objects of “the four forms of arising,
abiding, changing, and perishing moves and changes” (4= {1 ¥k
DUAHZ ) are constructed. The attachment to the objects constructed as
delusory existences this way is delusive conceptualization and delusive
view of transmigration.

Therefore, “All worlds . . . moment by moment continue, circulate,

go, and return” (— S RSAHHT M6 E:E(E) and the enlightened
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world that “begins, ends, arises, and perishes” (#5#5E£i#%) are seen as
forms of the transmigration of birth and death because “when not
going out of transmigration, one discerns perfect enlightenment, that
nature of perfect enlightenment also transmigrates together” (7 i
THFEAE 7% B 52V BN HE),” as seen in the subsequent passage.
Thus, it is said, “If people try to avoid transmigration, they cannot
do so” (Hflmil MA Z)E). Since they look at the nature of perfect
enlightenment from the viewpoint of the mind of arising and perishing
(continuous flow of arising and perishing), the nature of perfect
enlightenment that is still and unmoving is seen only as the form of

arising and perishing.

It can be compared to the phenomena that moving eyes shake still water;
that fixed eyes move around fire; that when clouds move, the moon

moves; and that when a ship goes, the river shore moves.

SEUTYE A SUIVENR HERE SR S TS

It is selected and taken with the mind of objective images of the sixth
consciousness, which is featured with the subject-object confrontation.
Thus, the nature of perfect enlightenment is seen as a form of
transmigration that circulates ceaselessly in the three kinds of worlds,
ending but beginning again.

The above passage, “all worlds . . . moment by moment continue,
circulate, go, and return, take and abandon in all kinds of ways. These
are all transmigration” (—UJH 5 - AR 18 IRTEAE S I
#28m1) should be interpreted as follows: “the reason why all worlds
that moment by moment circulate, go, and return are seen as forms of
transmigration is that they arouse distorted and delusive ideas by taking
and abandoning in all kinds of ways.”

Only by interpreting this way, we can guess the intention of the
monk Xingjing who quoted “. .. moment by moment continue,
circulate, go, and return, take and abandon in all kinds of ways. These
are all transmigration” (- & /AHIE JEEATAE FRAEIRES & 2iwil) in
his comment on the Perfect Enlightenment Sutra in order to explain
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“when what exists before perishes, it leads to awareness. What comes
next is therefore awareness. When awareness follows what perished
and [this] continuous flow of arising and perishing is indeed the way of
transmigration” (FHI F5 1501 2RI KT AERARRT B w2 H)
in the Yongjia ji. In his comment, Xingjing said:

When what exists before perishes, it leads to awareness. What comes
next is therefore awareness. When awareness follows what perished
and [this] continuous flow of arising and perishing is indeed the way
of transmigration. The Perfect Enlightenment Sutra says, “Moment by
moment, [they] continue, circulate, go and return, take and abandon in

all kinds of ways. These are all transmigration.”

Here, Xingjing omitted a part, “the beginning, ending, arising,
perishing, preceding, postceding, existing, non-existing, gathering,
scattering, rising, and ceasing of all worlds” (—UHIL 5 fais A=k A2
A BHGER L) in the Perfect Enlightenment Sutra and just quoted
“moment by moment [they] continue, circulate, go and return, and
take and abandon in all kinds of ways. These are all transmigration”
G/ haiE 15 ERH1E FEfENS £2854). Furthermore, he confirmed
the latter quotation as an explanation for “as the preceding thought
perishes, it arouses the subsequent awareness. The subsequent
thought arises and succeeds the preceding that has perished. Arising
and perishing are ceaseless. This is transmigration” (B &I #2501
PR TR AR AN Bl A).

As Dixian argued, if this interpretation, “taking and abandoning
in all kinds of ways as the perceiving subject, along with all worlds as
the external objects, also transmigrate,” is right, how could he quote
just “taking and abandoning in all kinds of ways,” which is added
secondarily, and drop “all worlds...,” which is the main part? This
was just an omission for convenience to avoid onerousness. Rather,
we can see his intention to interpret “moment by moment continue”
in “moment by moment continues, circulates, go, and return . . .”

in the Perfect Enlightenment Sutra not as the change in the world
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as the external objects, i.e., the continuous flow of the three kinds
of worlds that transmigrate moment by moment ceaselessly, but as
the “continuous flow of arising and perishing” in “as the preceding
thought perishes, it arouses the subsequent awareness. The subsequent
thought arises and succeeds the preceding that has perished. Arising
and perishing are ceaseless,” i.e., the modification of retention of
our consciousness-stream. Therefore, from this vantage point, if we
reinterpret the passage in the Perfect Enlightenment Sutra, all worlds
continuously arise, perish, precede, postcede, exist, do not exist, gather,
scatter, rise, and cease. However, this distorted and deluded thought
that looks at the external objects as changing and transmigrating is in
fact based on the continuous flow of our consciousness, which is the
mind of objective images in the sixth consciousness (as the preceding
thought perishes, it arouses the subsequent awareness. The subsequent
thought arises and succeeds the preceding that has perished. Arising
and perishing are ceaseless). Therefore, it is said, “Moment by moment
[they] continue, circulate, go and return ...” isn't, it? Since “circulating,
going, and returning” and “all are transmigrations” are like homonyms,
“moment by moment [they] continue, circulate, go and return” and
“take and abandon in all kinds of ways; these are all transmigration”
are mutually-related expressions for the same event. If we bother to
distinguish them, “moment by moment [they] continue, circulate, go
and return” indicate that the modification series of retention (absolute
consciousness-stream) where the objects are constituted is the basis
of the transmigration of birth and death. On the other hand, “take
and abandon in all kinds of ways; these are all transmigration” means
that people come to have the delusion of transmigration because of
their attachment to the objects that are constituted in the absolute
consciousness-stream.

All worlds appear to circulate, go, and return, arising, abiding,
changing, and perishing without ceasing even for a moment because
our consciousness-stream does modification of retention, flows
ceaselessly, and therein the objects of taking and abandoning continues

to change. “The unified structure of original impression, retention,
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and protention is the structure of general possibility of duration and
change (arising, abiding, changing, and perishing) . . . This structure
(modification series of retention) is nothing other than the structure of

»

temporal horizon itself [where all changes happen].”” For this reason,
the objects of change are constituted in the stream of this modification
of retention and due to the attachment to them, the forms of the
transmigration of birth and death appear.

Therefore, in order to reveal, “when what exists before perishes,
it leads to awareness. What comes next is therefore awareness. When
awareness follows what perished and [this] continuous flow of arising
and perishing is indeed the way of transmigration” (BRI 5 %0
T2 RV IR AR AR B R R, 2 %), we need to examine
1. how transmigration comes from the attachment to delusory

existences (self, dharma), i.e., taking and abandoning in all kinds

of ways;

2. how the objects of delusory existences, i.e., the objects of taking and
abandoning in all kinds of ways, are constituted in the continuous
flow of arising and perishing.

Transmigration is often used in idiomatic expressions, such as
transmigration of birth and death or transmigration in six destinies.
It is thought to mean that all sentient beings receive birth and death
among the six destinies of heaven, human, animal, asura, hungry ghost,
and hell because of their attachment and karma. This word that they
transmigrate in these destinies as a retribution for their creation of
karma is just an expedient means to benefit those with dull spiritual
capacity, just as “Huachengyu pin” {t3#7%i# (Chapter of the Parable of
the Conjured City) in the Lotus Sutra. To the question of whether there

is a hell or not, Huihai Z%i## answered as follows:
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There exists hell, depending on evil deeds mind committed. If the mind

is not contaminated, since the self-nature is empty, there is no hell.

B BE It — U3 B R 25 O IR R Ze s Bk

Therefore, it is said “Heaven and hell do not exist outside mind” (<& Hitfsk
I 0)." In the comment on “I preach to all bodhisattvas and
sentient beings of the latter age to first sever the root of the beginningless
transmigration” (FRit—UEE FRORMSRAE Jolir AR I0RA) of the
Perfect Enlightenment Sutra, the monk Dixian said:

The root of the beginningless transmigration indicates taking the mind of
encountering objects as self-nature.

BEARERITARA BNHE A% O BT

He meant here that distorted and deluded thought of the transmigra-
tion comes from the subject-object confrontation. The Saramgama-
sutra (Shou lengyan jing B3 FAE) says:

Ananda! All beings transmigrate in the worlds because of two distorted
thoughts and discriminating delusive views.

Pl it — T A R A o R
Bodhidharma also said in the “Anxin famen” 255

When people get attached to forms, they fall into hell. When they
contemplate dharma, they obtain liberation. If they generate myriads of
discriminating views, they see the forms of birth and death, facing boiling
water in a cauldron or burning fire in a brazier. If they see the original
nature of the dharma-realms, they acquire the original nature of nirvana.
When there is no myriads of discriminating views, it is the nature of the
dharma-realms.

A VE MR B e AR T AR A0 B2 S g I R A S0
i LT BIAHRARIE s AR oA B
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Heaven and hell do not exist in a separate place. When a person is not
enlightened yet, they exist inside the mind. They do not come from the
outside.

REHIR AR NE SAEE N APPSR ST o e

When people think of the forms of heaven, hell, and human beings,
they dislike adverse objects and seck agreeable objects. In apprehending
forms and clinging to forms, there is a cause of the deluded transmigra-
tion. The transmigration of birth and death comes from the attachment

to delusory existences. Therefore:

Because of these delusory existences, [people] transmigrate with birth
and death. Therefore, it is called ignorance.

A A= 2E s
This is because:

Since beginningless time, sentient beings have been controlled by mind-
consciousness. They have been wandering around with birth and death

and unable to act in autonomy.

HESRAARE A B LRI o IR AESE M3 B

Then, what relationship does “because of these delusory existences,
[people] transmigrate with birth and death” (Hilt%= A ##%44:7€) have
with “the continuous flow of arising and perishing and the way of
transmigration,” the question that we raised to resolve?

If both “because of these delusory existences” and “the continuous
flow of arising and perishing” are the causes of transmigration, the
delusory existences and continuous flow of arising and perishing should
have the same meaning. Then, why are the delusory existences nothing
other than the continuous flow of arising and perishing? As for the

delusory existences:

[They] delusively take the four greats as the form of self body and the mind
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of objective images in the sixth consciousness as the form of self mind.

ZAR K 7% B S A 7EEM 1 B G

They refer to the attachment to self and attachment to dharma. In other
words:

Accepting something that the four greats are temporarily combined to and
originally does not have reality as self is getting attached to self. Accepting
one’s self as really existing is getting attached to dharma. . . . The objective
images that can appear in regard to the six objects are false discriminating
forms. When they rely on objects, they seem to exist. When they depart
from objects, they do not exist. Therefore, they are called “objective
images,” their real name is delusions. Accepting delusions and taking
them as one’s mind is getting attached to self. Accepting them as really
existing is also getting attached to dharma.

PR AR EGS 500 B & BRI GRS A B - - 1A/ BT
b BUESRBRGRA e o0 nl| ZEAH FORE DA MiERE I S lidoioti s LA
R SR BLL BRI SR A Rk

“Accepting something that the four greats are temporarily combined
to . .. as self” (UKMEAE - 785 H ) refers to my body as the
transcendent object while ° the objective images that can appear in
regard to the six objects are false discriminating forms.... Accepting
delusions and taking them as one’s mind” (JA7EEHE I fﬂfi Bl

i = BB - SR E S B L) refers to my conscious act that
perceives the objective world. They are distinguished this way. However,
looking at “accepting delusions and taking them as one’s mind is
getting attached to self. Accepting them as really existing is also getting
attached to dharma” GRS B O BRI R BEA ARk,
the mind of subjectively apprehending in “delusions as one’s mind” is
also the objectified self (“accepting them as really existing is also getting
attached to dharma”)—i.e., the attachment to dharma, which is the
“conscious act as the durable unity of the inner consciousness that is

constituted in the series of retention phases.”™ Thus, it is said:
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Good sons! Since beginningless time, all sentient beings themselves have
not known that they moment by moment arise and perish due to the
delusion of self and the mind that loves self. Therefore, they arouse love
and hate and get attached to five desires.

FHHT —URA AR B IR R BT G4 B e g 5
W Ak

The comment on this paragraph says:

One thought of non-enlightenment at the very beginning deludes
the true mind and forms the false consciousness. Because of this
consciousness, all thoughts arise. [Sentient beings] get attached to their
body. They think that they have a self in their body and that they have
a self that they can love outside their body. This is the attachment to a
self and what pertains to the self. Not-knowing at the very beginning
themselves means that they do not still get awakened, not knowing
that the self and what pertains to the self moment by moment arise and
perish, being false, not real. Because of not-knowing, [sentient beings]
betray feeling and arouse hate and envy. They also follow feeling and
arouse the taint of desire.

) — AN SRIE OB i (B s AR e RS e 3R (B S e
IR BERIRIR I A B A B A B NI R IR (R)E
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We should then say that the delusory existences as the attachment to
dharma are not on the same level with the continuous flow of arising
and perishing and that the delusory existences of subject and object
are finally constructed in the continuous flow of arising and perishing.
Not just the objects, but also the conscious act that is experienced inner
consciously is at last constructed as the durable unity in the continuous
flow that is a series of modification phases. Hence, for “because of
these delusory existences,” it is just said, the “transmigration of birth
and death,” while for the “continuous flow of arising and perishing,” it

is said, “the way of transmigration.” Although the delusory existences
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are the cause of transmigration, since they are constructed in the
continuous flow of arising and perishing, it is said that this continuous
flow of arising and perishing is the way of transmigration, i.e., the root

of the transmigration of delusion. Therefore:

Since all sentient beings falsely see arising and perishing in no-birth,
this is named the transmigration of birth and death.

— U M A R A 4 A A 5T

b) How Are the Delusory Existences Constructedin
the Continuous Flow of Arising and Perishing?

1) Dharma Has no Fixed Form; It Is Constructed in accord with Conditions

Because of phenomena-discriminating consciousness, [sentient beings]
don’t know that all objects are just this consciousness and therefore get
attached to [the idea that] the objects really exist outside the mind.

LGB RGBSR R

Time flows from limitless past to limitless future in limitless space. We
believe that the things that have fixed forms and properties occupy fixed
positions and continue and change temporally. We also believe that the
world always exists and things really exist transcendentally. We suppose
the substances, i.e., these transcendental objects always naturally exist
whether we see or think of them. Depending on the properties and
positions of these objects, we regard them as something valuable or
goods. Depending on whether they fit our desire, we arouse the feelings
of pleasure and displeasure. Depending on whether they are agreeable

or adverse, we experience joy and pain. However:

Dharma has no fixed form; it is constructed in accord with conditions.
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The transcendental objects and their objective times that we believe
in do not really exist transcendentally, regardless of our consciousness.
Let’s suppose that we are seeing a distant mountain in the fast-
moving train! The appearance that we see at the starting point and the
appearance that we see at the ending point are surely different. We
are just perceiving the appearance of the mountain at each moment
realistically. Nonetheless, we believe that there is the mountain that
continuously has the self-identity at the fixed position. However, this
mountain that we believe really always exists with its self-identity is in
fact just something that we construct as a durable thing by connecting
and combining the perceptions of this and that aspects. It is not that
the transcendental substance as a whole comes into our perception and

manifests itself.

2) The Construction of the Inner Temporal Objects

The sensation of one sound in the perception of a melody has also one
temporal point even though it is really wondrous itself. When the first
sound (t') rings, we perceive it as the present sound. However, as soon
as the second sound (t°) rings, the first sound disappears into the past
and we hear the second sound as the present sound. The third or fourth
sound also appears as the new present sound and instantly subsides into
the past. Therefore, to put it directly, only the point-like sound that is
given in the temporal consciousness of the pure now (jezz) is perceived
while the previous sounds are not perceived at the present moment.
Nevertheless, a series of the sound duration or melody is now-perceived
as the self-identical unity.

If we can focus only on phenomena inflexibly, only what is
perceived in the point-like now at every moment realistically exists.
Even this one becomes something that has already passed by at the next
moment and does not realistically exist now. Nonetheless, “what was
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perceived previously not just comes to presence as what was perceived
previously, but also becomes established as what has thus far continued
to exist, in other words, as something real at now (a/s jetzt seiend). Not
just what is vividly perceived now is established as something that really
exists now. Along with this, what existed previously, being perceived
previously, is also regarded as something that really exists now. . . . Not
just what is in the past, but also what will be in the future is the same.
Even what is expected to be perceived in the future when the perceiving
process continues is also established as if it is real at now.”

What plays the biggest role in these phenomena is the conscious-
ness of retention. The sounds that form a series of melody in the
sustained perception do not appear and disappear only as point
sensations. If so, the perception of melody would be totally impossible.
The perception of a melody is possible because “the unity (series) of
retention consciousness still retains the past sounds in consciousness
and accomplishes the unity of consciousness that continuously orients
toward one united temporal object—here, a melody.”

As seen before, the nows point of the original impression ceaselessly
goes down to the past but, at the same time, new nows appear on the
positions. All nows receive the modification of retention. Since not
only the nows of the original impression, but also the nows of retention
again receive the modification of retention, we saw that the retention of
retentions intends toward the retention series before the previous one or
the original impression by means of indirect intentionality. Therefore,
the “retention of retentions is not only the intentionality to intend
what is directly retained, but also the intentionality to eventually intend
original datum (Urdatum) by (indirectly) intending what is retained
in previous retentions. Therefore, the first original data consistently
continues to become objectified.””* As the original impression and
its subsequent nows point go away to the past, they come to lose the
nature of now as what have already passed by.

The nows of each time phase ceaselessly flow, receiving the modifi-
cation of retention, “they continue without change in the intentionality

to the objects that intends,” which think of the continuous self-identity
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of the original data. “They are the intentionality that objectifies an
individual object—the intentionality that gazes more straightly.””” As
the identical original data is continuously and consistently intended by
the gazing of this intentionality, the object is unified. At the time, the
now, which was the time phase when the original data appeared, also
continues to become objectified in the stream of the modification as the

unified self-identical objective temporal point.

The object that seems to recede backward, following the stream, which
continuously recedes backward temporally, i.e., the stream of the
modification of consciousness, apperceptionally continues to be retained
in the absolute identity—even along with the establishment that indicate

“the very this” in nows point.

It is because although the now that has passed by when a phenomenon
receded to the past has the nature of something that has passed by, the
“now” does not disappear and becomes retained as “the now” that is
identical at every moment. One object originally has two phases. One
is the genus phase that it is what (a/s was). The other is the individual
phase that it is this (als dies). Concretely speaking, one is the fixed and
unchanging identity of matter. The other is the time phase where the
matter appears. All objective apprehensions are constituted in two
phases. One is non-temporal matter while the other is the time phase
that the matter occupies in the consciousness-stream, i.e., the form of
phenomena of present, past, etc.

Looking at the aspect of matter in the objectification of the object,
it refers to something that appears in each time-phase with a constant
temporal extension, something that lasts or changes, and something
that appears now and passes by, i.e., the contents of prehension as the
immutable matter (sensory contents when the object is the object
of perception). The distinction between the sound “c” and the color
“r” that appear together in the now of the same moment comes from
this difference of the matter. When perceiving the sound c (or a series

of melody), the consciousness of retention receives the ceaseless
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modification of retention. However, throughout this ceaseless stream
of the modification of retention, it perceives that the same sound ¢
(or a series of melody), which has the fixed quality and fixed strength

continues to overlap every moment as self-identical.

In the apprehension of the object, the pure matter separated from its
temporal phase is a phase that constitutes the specific state (fixed color
and strength) of the object. When this phase is continuously retained, the

self-identity of the object is fixed there.

However, an individual object cannot be constituted with the identity
of matter. What is more important in the constitution of an object is
an individual phase that it is “this” (dies) rather than the self-identity.
The temporal phase that “this” one rose now exists here beside its red
color, its scent, and its petal form finally expresses “this” (dies) as the
individuality of “this” rose. This individual phase comes not from
general matter, but from the fixation of the temporal phase that the
matter occupies in the consciousness-stream. Therefore, “one aspect
of objectification is the pure content of the matter of the sensation
matter—i.e., time-matter (Zeitmaterie), for example, sound. This time-
matter is fixed as constantly same in the stream of past modification.
The second aspect of objectification comes from apprehension
(consciousness) of time-phase reappearance.”’”” This time-phase
consciousness that reappears is continuously fixed in modification-
stream. Thus, if a unified object is to be formed, not only its sensation-
matter, but also its own position of the time-phase (Zeitstelle) it
occupies should be continuously fixed.

Sound point (Zonpunkt) becomes fixed as the absolute individuality
in matter and time-phase. The fixation of time-phase finally gives

individuality of the object.

However, how can one time-phase be fixed in the constantly modifying
stream? An object recedes to the past and ceaselessly changes its time-
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phase. Then, how can it fixate its time-phase in the stream of the
modification of time-phase? What changes is just a time progress figure
(das Objekt im wie) in which an object progresses. The object itself
never changes. While the object itself has the fixed matter, as well as the
fixed time and fixed time extension the fixed matter appear, it just floats
down on the temporal stream of the modification of retention. When
we look at one fixed thing at the fixed position while stepping back, the
thing gradually gets farther away. Just like this, as a sound continues to
retain its own phenomenon time, its distance from the nows point that

appears again and again is gradually increasing.

Since an object is in the ceaseless stream, from the perspective of its time
progress figure (das Objekt im wie), it is always different (now, shortly
ago, long ago, already, etc.). However, each temporal point and the time

itself of an object and an object time are always identical.

It is because only the actual now (das aktuelle Jetzt) makes something
new while the subsequent modification of consciousness just think of
“the identical object that always has its own time points, not making
something new.”'” The receding of one actual now into the past
indicates that the actual now is retained “as the now that has passed by
just before” and what is retained in this retention is the now of the past
itself.

As soon as one consciousness phenomenon goes into the past, its now
comes to have the nature of the past now. However, it is nothing other
than the identical “the now.”"™ It has just become what has passed by for

the nows that continue to appear at every moment.

Therefore, “we come to ‘see’ the so-called ‘what was not modified before’
in those modified.”"”® Rather, without this modification of retention,
the object could not be fixed as something always unchanging and
self-identical that penetrates the stream of the ceaseless modification.

That which appears as a fixed matter for a fixed time in the continuous
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flow of arising and perishing that is ceaseless modification of retention
continuously has the result and the time phase at the moment. It is
constructed as the self-identical durable unity by the consistent gaze of
the objective intention of each time phase. (Of course, in reproduction,
the identification that identifies what is reproduced with that of the
original experience while in repeated reproductions, their identity and

objectivity finally becomes firmer and firmer.)

3) Constitution of the Objective Time

In the ceaseless modification, the object of the original experience
receives the modification of retention while possessing its temporal
duration and its time phase without change where it appears. Thereby, it
continues to be fixed with the fixed time phase and the fixed extension.
In this objectification of the time phase, not only the objectification
of the object, but also the constitution principle of the objective time
(die objektive Zeit) as the time process of the object indwells. Just as the
fixation of the identity of the object becomes firmer in the repeated
reproduction, the temporal duration as the progress of the object
becomes more objectified as the objective time in the reproduction.

Retrospection does not just re-perceive the object. Just as the perception
of a time object itself has the time horizon (Zeithorizont) where it
progresses, reproduction also (not just the object) re-perceives the time

horizon of the object.

The series of the time phase where a time object appears by reproduc-
tion is objectified as an objective time. If retrospection just reproduces
the object, not re-perceiving its time horizon, in the two reproductions,
we will end up just perceiving the two sounds at every moment that
are same in matter, but different in time phase, not re-perceiving the
same sound twice. The time-horizon that appears in one perception is

the durable unity that is first constituted in accord with the duration of
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time. On the other hand, since each temporal point of the reproduced
time horizon reproduces it with the premise of each temporal point of
the perception and its order, this each point is the objectively fixed time
order that cannot be randomly changed. Thus, it is objectified as the
same “this” anytime in reproduction.

Just as in the process of the objectification of the object, “in the
process of temporalization” of the object, “I can at first experience it,
experience it again in the repeated reproduction, and understand its
identity. In my thinking, I can repeat the time process and prove this
by the original re-experience. Thereby, the objective time is finally
constituted.” "™ In this way, not just the object that has a fixed matter
and a fixed time, but also the objective time as the time progress of the
object is constituted in the continuous flow of arising and perishing

which is the modification of retention.

4) Constitution of Conscious Act

Not just consciousness contents, such as color and sound, the
appearance of the transcendental object, and the time progress of
the object, but also the conscious act that cognizes these objects are
constituted as the inner durable unity in the continuous flow of arising
and perishing as the temporal stream of the absolute consciousness.
Conscious acts continue for a fixed time inner-consciously. Judgement,
hope, desire, imagination, and so on . . . “All these are consciousness
contents. They are the contents of the original consciousness that
constitutes the temporal object—however, in this sense, it itself can
neither be the consciousness contents, nor the object immanent in
phenomenon time.”"" Just like this, all conscious acts are consciousness
contents, i.e., something experienced. They are certainly the durable
unity that continue or cease internally in the consciousness-stream
where experiences take place. Therefore, just as the perceptual contents,
the appearance of the transcendental object, and the objective time

are objectified as the inner durable unity in the stream of the ceaseless
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modification, the conscious acts are constituted as the inner durable
unity in that stream. “The perceptual apprehension,” distinctive from
the perceptual object, “is also constituted inner-temporally in the
unity of the nows. It is constituted by the diversity of the now phases
and retentions. The contents or intentional acts of prehension are all
constituted this way. The perceptual contents are constituted as the
unity in emotional impressions while the prehension is constituted as
the unity in the act phenomenon that forms the inside-outside pair
with perceptual impression.”

Therefore, “we see the two kinds of prehension acts. One is
the prehension that is immanently constitutued. The other is the
prehension that belongs to the phase series of the original flux, i.e.,
the original prehension (Urauffassung) that is never constituted by
others.”""" The original impression as this original prehension and
the phase series of retention and protention can never be the inner
consciousness experience contents. As seen before, it is the undercurrent
where inner consciousness experience contents (including conscious
acts) rise and fall, continuing or changing. It is also the original
consciousness as the absolute temporal stream which is the ceaseless

series of the consciousness modification.

Retention and protention should be strictly distinguished from
retrospection and expectation. Retrospection and expectation are not
involved in the phase series that constitutes inner consciousness contents
(objects, conscious acts, etc) (as do retention and protention). They (are
conscious acts that) just reproduce or imagine the inner consciousness

contents that have passed or will come.

By reflecting the constituted experiences, we can clearly see not only
that retention and protention are the constitution phases, but also
that “original consciousness” (Urbewusstsein) as original impression “is
the phase which constitutes (experience contents), along with retention.
Therefore, what is important is that this original consciousness, this

original prehension (or whatever it is called) should not be misunder-
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stood as apprehension act (ein auffassende Akt).”'” The original
consciousness of the original impression, along with retention, is
the phase that constitutes “the phase series of the continuous flow of
arising and perishing that constitutes all experience contents” while
“all apprehension acts (Auffassungsakt) are constituted as inner durable
unity.”

The absolute consciousness-stream (or the phase that constitutes
this consciousness-stream), which is the phase series of the modification
of retention that appears with this original impression as the starting
point, constitutes itself. It is the original consciousness on the very
bottom that does not need another undercurrent in order for it to
get constructed, continue, or change. Therefore, it is the absolute
subjectivity (die absolute Subjektivitit) that can never be objectified.
Not continuing or changing in time, it is “the time-constituting stream”
(der zeitkonstituirende Fluss) that constitutes time itself.'"* We have seen
that the object, conscious act, and objective time are constituted as
inner durably unity in the phase series (continuous flow of arising and
perishing) of modification of retention that is a stream of the absolute

subjectivity of this time constitution.

5) Establishment of the Transcendental Object

In outer perception that describes (darstellen) the transcendental object,
“the perceived object (Wahrgenommenes) is also constituted simultaneously
in the very impression consciousness where perception is constituted.
Therefore, the consciousness of this structure is the consciousness
of the inner unity and, at the same time, the consciousness of the
transcendental unity.”""” Thus, it is “the basis of the possibility that
relates what is immanent—prehension that has the immanent

contents—to the transcendental Being.”

Our conscious act is “the consciousness of . . .” and the experience that

intends the relationship with something.
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Therefore, the “consciousness of the unity of the phenomena” that
constitutes inner consciously intends the “unity of the transcendental

thing that appears.”

In one original consciousness-stream, in the unified prehension with the
unity of sensation, in the consciousness that keeps intending something,
in indication or rather the description of a certain thing, and in the
continuing phases of this description, since the indication of the same
thing is constituted, the thing that appears (das erscheinende Ding) is

constructed.

In this point that the consciousness of the unity of the inner
phenomenon is the consciousness of the unity of the transcendental
object, there is a possibility to establish the transcendental object in
the outer world through the description (Darstellung) of the inner
phenomenon. Therefore, each of the inner unity corresponds to
that of the unity of the transcendental object. In other words, the
transcendental object is the projection of the inner object. The forms
(Bild) inner-temporally constituted in the experience stream expresses
this and that of the transcendental object. Just as the forms that appear
in the experience stream, i.e., colors, mass, and form, express the color,
mass, and form of the transcendental object, “the immanent time of a
form expresses the objective time. The form stands in the stream of the
form duration. In the phase of each form in this stream, rather than
the objective time phase of the thing that appears, the objective aspect
that expresses itself in this form corresponds. The pre-empirical time-
phase of the form is the expression of the objective time phase. The pre-
empirical time spread in the stream of form duration is the objective
time-spread (Zeitausbreitung) of a thing and thus the expression of the
duration of the thing.”

In this process, we can see that the inner conscious phenomenon
becomes the “appearance of a thing” (Erscheinung) beyond the simple
perceptual nature or the nature of the inner or real constitution element

of consciousness and that the individual and inner perception condition
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transcendentally belongs to “the perceived” (Wahrgenommenes) outside
consciousness.

In this way, the durable unity constituted in consciousness goes
further to establish a thing believed to transcendentally exist outside
consciousness by this expression act. As for the original perceptual
contents, although they are individual and random, they ceaselessly
change and come to obtain a general meaning (Sinn) as the self-identical
unity by the intentional act that always intends what is identical. This
generality is finally given by the meaning giving act of the acting aspect
while it has not been found in perceptual contents. Not only that, the
expression act of consciousness that has “the relationship with . . .” as
its essence transcendentally establishes this inner unity of generality by
transcendentally existing outside consciousness.

Thus far, we have seen that the time object is constituted as the
inner durable unity in the experience-stream and this becomes the
basis to establish the transcendental object outside consciousness by
expression act. Indeed, “this identification becomes possible and therein
the object is constituted. This has the structure of our experience as
its basis. Each phase of the consciousness-stream is modified to the
‘retention of . . ." and it keeps receiving the modification of retention.
Here lies the basis of identification. If there is no modification of
retention, one content could not be experienced, the experience would
not and could not be given to the subject, and therefore, there could
be nothing.”"” Thus, “if there is an act that has the right to create the
time object itself, it is an act as the original prehension that has ‘now
prehension,” ‘past prethension,” etc—in its originally constituting
sense—in itself.”

As seen before, this is the consciousness-stream of the time-
constitution as the continuous flow of arising and perishing that is the

modification series of retention.
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¢) Conclusion: The Subject-Object Confrontation Is the False View of
Arising and Perishing. Delusively Seeing Arising and Perishing Is
the Transmigration of Birth and Death

It is commented on “illuminating quietness through awareness” (L%
HRY) of “Shemota song” ZHEAMAH, Yongjia ji:

If one is aware of the quiet realm with the mind of being able to be aware,
the subject and the object are already formed. Then, how can this be
the unconditioned awareness? . . . If one is aware by means of one’s own
awareness, this is not the unconditioned awareness.

LR R RSE BERGRERT SR MAG - -+ 35 L 1A R meascdn
Both are the conditioned awareness of the subject-object confrontation.

Although one is aware of neither his or her awareness of quietness nor
awareness itself, it cannot be said that he or she does not know that the
self-nature is clearly [revealed].

IRANHHTEL JRAS AV ASA] B s e ok 1%

This reveals the unconditioned awareness. This unconditioned aware-
ness (it cannot be said that he or she does not know) is interpreted,
quoting the following:

As arising and perishing have already perished, the quiet lighting is
manifested.

EIRRE U BLAT

The awareness of the subject-object confrontation, i.e., the conditioned
awareness means arising and perishing while the unconditioned
awareness clearly refers to the quiet lighting. The world of arising and
perishing, i.e., the world of the conditioned awareness is the objective
world of the subject-object confrontation and the originally perfect
enlightened nature that is concealed by the representing attitude. The
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scripture says:

All sentient beings delusively see arising and perishing in non-arising.
Because of this, it is named the transmigration of birth and death.

—UBRAE T A b i R R Bl AT

Sentient beings see the world of reality, which is originally wondrously
bright since its self-nature is clear, from the perspective of the subject-
object confrontation. This is the cause of sentient beings going through
transmigration.

Therefore, Dixian also said, “The root of the beginningless transmi-
gration indicates taking the mind of encountering objects as self-nature”
(HELAHRAMARAS BNFE 28040 55 B 1), Here, he interpreted that the
root of transmigration lies in the subject-object confrontation by the
mind of the objective images of arising and perishing. The subject-object
confrontation is the false view of arising and perishing and delusively
seeing arising and perishing is the transmigration of birth and death.

Seeing the futile transformation of arising and perishing in the
world of the unsurpassed reality is the transmigration of birth and
death. Arising and perishing means the world of the conditioned
awareness seen from the mind of the objective images of the sixth
consciousness, i.e., the world of the subject-object confrontation. The
subject-object confrontation has its root in the consciousness-stream
of the continuous flow of arising and perishing (modification series of
retention) where the inner object is constructed and the establishment
of the transcendental object is made. Therefore, it is said, “When
what exists before perishes, it leads to awareness. What comes next
is therefore awareness. When awareness follows what perished and
[this] continuous flow of arising and perishing is indeed the way of
transmigration” (R 375 |50 72 HIHT AR A= ke B R iR 2 56).



“When what exists before perishes, it leads to awareness; what comes next is
therefore awareness; awareness follows what perished” (FTHI 5 |41 £ 1%
HIREIR) is the monk Xingjing's 175 comment.

Gihwa, ‘Samata song" ZEEA A 4 Seonjong Yeongga jip gwaju seorui TSR 7K 358
R (hereafter Seorui) 1,H 7.185a.

Da Ming sanzang fashu KA =588 4, 24 "Ksana in Sanskrit is ‘one thought

moment’ in Chinese” RERERIT BIHES —&).

Edmund Husserl, Vorlesungen zur Phinomenologie des inneren Zeitbewusstseins,
herausgegeben von M. Heidegger (Max Niemeyer Verlag, 1928), S. 429.
Xuanjue, “Shemota song” ZIEMIA 4, Chanzong Yongjia ji K5, T
48.389c.

Husserl, Vorlesungen zur Phinomenologie des inneren Zeitbewusstseins, S. 430.
Ibid., S. 388: “We distinguish the continuous and inner object and the object in
the way of being conscious of the present or past in reality” (Wir unterscheiden
das dauernde, immernente Objekt und das Objekr im Wie, das als aktuell
gegenwiirtig oder als vergangen bewusste).

Gihwa, “Samata song” 4, H 7.184c.

For example, when a gong is hit to make a sound, the perception of the sound
that is created from the sensation at the moment is the very original impression
(Urimpres:ion) or primal sensation (Urempﬁndung), In other words, original
impression refers to the consciousness when the point-like present appears
as now or the consciousness that constitutes the pure now (Jezzt) as the
consciousness of now that it subsides into the past. It plays a role of the starting
point where all modifications of consciousness start. The consciousness that
holds this now by modifying it to just now (Soeben) is called retention. Since
retention is like a tail that appears following original impression, it constitutes
the now that has just passed and serves as the source of memory and reflection.
On the contrary, protention constitutes the comings (Kommendes). Protention
precedes into the future horizon and serves as the source of expectation and
desire. The structure that takes retention and protention as the tail with the
original impression as axis is the present field. Husserl called this present field

“living present” (die lebendige Gegenwart) or “flowing perception present.”
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1

The Awareness in “Awareness Itself rather
than the Awareness that Uses Awareness”

What is called awareness now is nothing but awareness itself rather
than the awareness that uses awareness. It does not contact what already
perishes forwardly; nor does it give rise to anything new backwardly; it
stands alone while the flow continues neither forwardly nor backwardly.

A BRI AR ARSI C RURTANERIR #2855 S BB i

This sentence immediately follows the sentence that was explained in the
first part: “Becoming aware of awareness by arousing awareness is . . . when
what exists before perishes, it leads to awareness; what comes next is therefore
awareness; when awareness follows what perished and [this] continuous flow
of arising and perishing is indeed the way of transmigration” (241 KIfA%---
AT 05 1260 12 B0 RO e Rl 2 ).

However, “not the awareness that uses awareness” (ANEEIA)
in this sentence denies “knowing awareness by arousing awareness”
(ESHT FFAKN) in the first part whereas “it [awareness] does not contact
what already perishes forwardly; nor does it give rise to anything new
backwardly; it stands alone while the flow continues neither forwardly
nor backwardly” (Biji/NM&E A5 1 BiE2EHE Wi H L) denies “when
what exists before perishes, it leads to awareness; what comes next is
therefore awareness; awareness follows what perished. [This is] the
continuous flow of arising and perishing” (HTHIL IS %0 7 R %0 HIFE I
A= JAEHE) in che first part.

Accordingly, the two sentences appear contrary to each other at
the first glance. However, rather than contrary to each other, the latter
sentence presents the “widely open” (Ch. guangpi #[#)’ prospect
that unfolds when the level of suffering whose effect is inseparable

from the cause is overcome. Therefore, “the continuous flow of arising
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and perishing is indeed transmigration” (EJMAHIE HZ#) in che

preceding sentence is explained with the sentence, “after the causality is

forgotten, [there appears] quietness; the nature of numinous awareness
becomes clear” (‘G#k.ZI%BUR TR ZIEFERE).” The first part in this
sentence speaks about “transmigrating the cycle of arising and perishing”

(HEIRTE) whereas the latter talks about “returning to nirvana by

eliminating through cultivation” (I i%). Now, we will first:

1. examine what is the awareness itself in the sentence “what is called
awareness now is nothing but awareness itself rather than an
awareness that uses the awareness” (45 HI4& AN A {HAITIE);

2. investigate what is the way of returning to the origin that acquires
this awareness; and

3. explore this in terms of temporality.

a) What Is the Awareness in “What Is Called Awareness Now Is Nothing
but Awareness Itself rather than the Awareness that Uses Awareness”?

The Yongjia ji 7k %% says the following before this sentence:

If one becomes aware of quietness through awareness, that awareness is
not the awareness without causality (#%&#%%0). . . . If one becomes aware
with his/her own awareness, it is not the awareness without causality
(FEHI), either.

A LI R RGN -+ 25 DL B A AR e’

Although the phrase, “awareness with causality” (#1), is mentioned in
both sentences, the awareness in “becoming aware of quietness through
awareness” (LIFNANHY) is different from the awareness in “becoming
aware with one’s own awareness” (LLH%1%1). That difference can be
guessed in the word, “either” (), from the expression, “it is not the
awareness without causality, either” (JRIEHERSA). Especially, the word
functions to connect two different clauses, implying that the two
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should be distinguished. The same annotation says of the former, i.e.,

the awareness in “becoming aware of quietness through awareness™:

As the mind able to be aware and the realm of quietness to be an object of
that mind have already formed the subject-object relationship, how could
there be [the awareness] without causality?

LIRen.L FOPTRLEE EERGRERT 5t etk

As shown here, the subject-object relationship is already established.
It is the position of awareness, based on the confrontation between
subject and object. As the object realm is quietness, it cannot be
described in the form of seeing, hearing, cognizing, or knowing.
Although it is a void that cannot be signified, it is called quietness,
which is definitely the object of awareness. This is why it is said, “. . . the
realm of quietness to be an object of that mind have already formed the
subject-object relationship” (IR EEBEERT). This is related to the
case of “attachment to emptiness” (Ch. chakkong #75), as can be seen
in the following set of question and answer:

Question: “When the mind stays in emptiness, is this attachment to
emptiness or not?”

] D 28I A2

[Answer:] “If the thought of emptiness is created, it is named ‘attachment
to emptiness.”
EEZER B e

Here, the subject, awareness, and the object, realm of quietness, are
confronted in parallel or horizontally. The latter, the awareness in
“becoming aware with one’s own awareness,” can be explained as

follows:

Although it has escaped the object realm, it is not yet without causality.
WERT RIS TR
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As shown here, it has escaped the object realm of quietness as well as
color, voice, fragrance, taste, touch, and dharma, but “takes one’s mind
with one’s own mind” (H-LHUH L)." In other words, as a thought
appearing an instant later attempts to grasp the preceding thought
that existed an instant before, it is an awareness with causality. As it
is an awareness that appears relying on something, it is said, “It is not
an awareness without causality, either” (JFIEEE#%41). However, the
immediately following sentence says:

If one becomes aware of the preceding awareness by arousing awareness,
the preceding awareness has already perished when the subsequent
awareness arises. Therefore, the two awarenesses cannot coexist. As it can
be understood that the preceding awareness has already perished, the place
in which the preceding awareness has perished becomes the object of the
subsequent awareness. Therefore, neither subject nor object is not real.
VTN T2 A A IR BRI TR N BRI AEA5 BTN IR0 15 s
REMTIHIEE

As explained above, we can say from this quote that the awareness
in “becoming aware with one’s own awareness” does not signify the
confrontation between subject and object (in the unique sense), but
the condition that constructs the stream of the absolute consciousness
(the continuous flow of arising and perishing) as the modified
retention of the actual nows. It is not the awareness as the functioning
of consciousness that perceives things as its objects, but the self-
constitution of a stream of consciousness as the original prehension that
constructs the object and the perceiving action. However, the awareness
in “nothing but awareness itself” ({HX1TM ) in question here is the
awareness in the following:

Although one is aware of neither his or her awareness of quietness nor
awareness itself, it cannot be said that it is ignorance because the nature of
the self is revealed clearly.

IRANFIEIRL IS B RIED ASTT R A B T PR
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This awareness is the awareness without causality while the awareness in

“becoming aware of quietness through awareness” or “becoming aware

with one’s own awareness” is awareness with causality. Therefore, it

becomes clear that the awareness in “nothing but awareness itself” is:

1. neither the awareness of the object-based cognition (in its unique
sense) that is the confrontation between active and passive, i.e.,
subject and object;

2. nor the (object-constructing) original prehension as the absolute
consciousness stream (modification series of retention) that can be
found from “the two awarenesses cannot coexist; neither subject
nor object is not real.”

However, what the awareness in “nothing but awareness itself” really

means has not been yet clarified at all. Nonetheless,

Although one is aware of neither his or her awareness of quietness nor
awareness itself, it cannot be said that it is ignorance because the nature of

the self is revealed clearly. It is different from the tree and stone.

IRANFIEE IRAS F D AT RS SR EE T 2R ANl A

However, the monk Xingjing 17¥# interpreted this by quoting the
following phrase:

As arising and perishing have already perished, the quiet luminosity is
manifested.

AR E B ILAT

He also interpreted “what is called awareness now is nothing but

awareness itself rather than the awareness that uses awareness” (45 A4

ANEZFNAEEITI T, as follows:

As the luminous essence stands alone, the dream-like awareness forgets its
stage. The patriarch says, “There exists an original awareness that can be
naturally aware in the empty and quiet essence.”

HRRS BT S USRS LA = ZERE L B A AR AERA
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Both of the sentences, “although one is not aware of awareness itself,
it cannot be said that it is ignorance because the nature of the self is
revealed clearly . . .” (JRAN E RN ANATEBEEED HE T75--+) and “nothing
but awareness itself rather than the awareness that uses awareness”
(ANEHIH {BANTTE), express an identical event revealing the negation
of distinction. It becomes clear when we compare the interpretation of
the former quote (“as arising and perishing have already perished, the
quiet luminosity is manifested”) with that of the latter (“there exists
a fundamental awareness that can be naturally aware in the empty
and quiet essence”). Therefore, “nothing but awareness itself” can be
represented by either the former or the latter quote. We can define
“nothing but awareness itself” as “the quiet luminosity is manifested”
(FURBLAT) for now. Therefore, the explanation of “the quiet luminosity
is manifested” can lead to the clarification for awareness in “nothing but

awareness itself.”

1) As Arising and Perishing Have already Perished, the Quiet Luminosity
Is Manifested

As already shown above, the arising and perishing in “as arising and
perishing have already perished, the quiet luminosity is manifested” can
be explained in the following:

That which emerges anew one after another we call arising; that which
disappears every thought we call perishing.
PR E A 2 v i

As the preceding thought perishes, it arouses the subsequent awareness.
The subsequent thought arises and succeeds the preceding that has
perished. The arising and perishing are unceasing.

BT 5 | P20 1A TR R AR Ny
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The phrase, “arising and perishing,” refers to the process of the
retention-modification through which the actual present point of
time that gushes out incessantly switches into the past intuition. As
the object and the functioning of consciousness are constructed amid
the continuous flow of arising and perishing, which is a part of the
modification of retention, this process serves as the basis for the object-
oriented cognition of the subject-object confrontation.

Considering from the expression of “have already perished” (I )
in “as arising and perishing have already perished, the quiet luminosity
is manifested,” only after the negation of not only the object-
oriented cognition of the subject-object confrontation, but also the
consciousness stream in the retention-modification where subject and
object are constructed (the continuous flow of arising and perishing) is
manifested the quiet luminosity.

Quietness, Samatha in Sanskrit,'® means cessation or concentration. In
the annotation to the end of “beginning dharma” (#]#5) of “Samata
song” FMEAMA (Songs of samatha) 4,

As the two paths have already disappeared, one nature is quiet.
iR —MERSR

The two paths indicate subject-object or thought-dust. The thought
refers to the mind of dependent cognition (#f&. 2., i.e., the
functioning of the subject that perceives the object and discerns the
gains and losses of a scheme. The dust means the world of the object,
i.e., the entire object realm, including color, voice, scent, touch, and
dharma, as the object of volition, feeling, perception, and judgment.
The subject cannot stand alone separate from the object. The object
world cannot exist independently from the subject. Therefore, it is
said, “A thought exists only when the dust-object exists” (EE1ERTE).

This also allows the object to exist simultaneously as a thought exists
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(FSFEFETE). Since it is just explained here that the dependent cognition
disappears when the object (dust) is forgotten, it is said that a thought
exists only when the object exists.

The contrasting of the above two phrases is sufficiently evidenced

by:

Generally, a thought does not stop unless the object is forgotten. The

object cannot be forgotten unless the thought is forgotten.

%ﬁjk/b\%ﬁlﬁrzu\ @jl‘:‘an A /T._—LJ‘

As subject and object exist in a confronting correlation only, the object
does not exist if it is not thought of whereas a thought appears only
when the object is thought of.

The object is forgotten when the thought ceases and the thought ceases

when the object is forgotten.

BE SR BT &R M TR B

Therefore, the cessation of the thought means the forgetting of dust
(object) whereas the forgetting of dust is the cessation of the thought.
If the object world is not thought of at all, the object realm does not
appear as the world of thought or the world of dependent cognition.
Further, the dependent cognition or thought does not arise unless the
object world is represented since the representation of the object world
that is cognized and thought is the revelation of dependent cognition or
thought. Therefore, in the annotation to “the object is forgotten when
the thought ceases and the thought ceases when the object is forgotten,”
it is said, “as the subject is forgotten, the object is forgotten” (BT
FIris).”" Tt is clear here that the two paths in “both subject and object
are forgotten” (FEFT45)—“the two paths have already disappeared”

=

7 LK) are not limited only to the cognizing subject versus object.

Only when all causal relations are calmed down externally and the mind

has no commotion internally and become like a wall, can it be said that
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one has entered the way.
IV Bk N DI R v DL 22

How could the object of the causal relations be limited only to the
object of cognition? It is obvious that this quote speaks of all objects of
various activities, including scheming, thinking, rejoicing and grieving,
loving and hating, and fearing and respecting. “All causal relations are
calmed down externally” indicates that all external objects are no longer
<« . . . »
represented whereas “the mind has no commotion internally” means

that there is no movement at all in the mind. The Platform Sutra says:

Separation from form on the outside is called Chan (dhyana); being

undisrupted on the inside is called calmness (samadhi).

Then, can we say that “all causal relations are calmed down externally”
corresponds to Chan and “the mind has no commotion internally” to
calmness? Chan refers to the practice of subsiding cognition or thought
by which the mind does not represent any object. On the other hand,

calmness or samadhi can be explained by:

Although one sees the object, the mind does not arise. This is named non-
arising. “Non-arising” is named “no-thought.”

BRI A AE A A S

It refers to the mental state that no thought appears or disappears since
the mind does not move. There is a room for discussion on whether
“the mind has no commotion internally” can be seen as the continuity
of arising and perishing in the previously explained passage, “if one
becomes aware of the preceding awareness by arousing awareness,
the preceding awareness has already perished when the subsequent
awareness arises . . . the place in which the preceding awareness has
perished becomes the object of the subsequent awareness. . . . Arising
and perishing continue” (EHIEIAAN BHATEERF HIAIF- T - PR
HIIE - A= JAHTE) . The question can be re-phrased as: whether it
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indicates the consciousness-stream that constructs all illusory existences
or it refers only to the arising and perishing of the thoughts that
represent individual objects.

Judging from the words of the Perfect Enlightenment Sutra (Yuanjue
jing HIFEHE), “only when the ignorance is permanently severed, can
the Buddhist way be attained” (FkHr#ER 78 ffliiE), the former is
right. However, as already mentioned, “can it be said that one has
entered the way,” the latter could make sense as well. Anyhow, it is
certain that it means that both dust (object) and thought are forgotten.
Indeed, “as the two paths have already disappeared, one nature is
quiet” has such a meaning. The question of what the one nature (K.
ilseong —1%F) is cannot be treated in haste here. Yet, if both dust and
thought are forgotten, i.e., the object is not aroused externally and
the discriminating thoughts are cut off internally, will there be only
quiet with nothing else? However, if one is conscious of the quietness
at the moment, it leads him or her to fall into the evil path. This is
because “illuminating quietness through awareness” (LI also an
awareness with causality of the subject-object confrontation. In fact, as

says,

[A thought] ceases by forgetting the dust (object). Although [the
thought] ceases, there is no subject that ceases [thinking]. [The object] is
forgotten by ceasing thinking. Although [the object] is forgotten, there
is no object that is forgotten. Since there is no object that is forgotten
though [the object] is forgotten, the dust (object) is chased away and
nothing objectified. Since there is no subject that ceases though [the
thought] ceases, the thought perishes and yet none is aware of it.
SEME BERE BAMT TEIT SRS EEIEH BERE
IR

As seen already, “a thought exists only when the dust-object exists”
(BETE/&1E) means: since the representation of the object world is the
revelation of the thought that brings the dependent cognition, the
thought does not exist when there is no representation of the object
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world and, therefore, there is no thought to be forgotten in the first
place. This is exactly the meaning of “although [the thought] ceases,
there is no subject that ceases [thinking]” (2 2E#EZ). Likewise, since
the cessation of the mind of dependent cognition is the removal of
the object world, there is no object world to be removed separately.
Hence, it is said above, “Although [the object] is forgotten, there is
no object that is forgotten” ('FHETS). As the entire object world is
removed, there is no consciousness that removes. Although the mind
of dependent cognition is stopped, there is no consciousness that
stops. Thus, since the object world disappears, there is nothing that
can be brought to the dependent cognition; the thought of dependent
cognition is destroyed and the consciousness is suddenly cut off as well.
It is, therefore, said, “Since there is no object that is forgotten though
[the object] is forgotten, the dust (object) is chased away and nothing
objectified. Since there is no subject that ceases though [the thought]
ceases, the thought perishes and yet none is aware of it” (‘GHEffTE
EEEIEE BAERE . 2IERN). As a result, there is neither awareness nor

object, as meant by “the two paths have already disappeared” (—& ELIR).

Since awareness has perished and the object has disappeared, there
exists nothing to rely on as only tranquility remains without any
discrimination.

Since the “traces of subject and object have vanished” (FEF#EHE), chere
is no place to cling on and “it is wide open as if to rely on empty space”
(EEZR4n4E78). This is a critical, dangerous moment where one may fall
off to the empty space of eradication (Kr. danmyeol heogong Eiritiifi 22). It
would not be meaningless here to compare this with Martin Heidegger’s
account of the “presence of non-being” in his What is Metaphysics? (Was
ist Metaphysik?). He says of anxiety (Angst) which is the basic mode
(Grundstimmung) of the human being: “All things and we ourselves as
well submerge into indifference. . . . The departure of all beings that

surround us suddenly sweeps us over in this anxiety. There is nothing to
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cling on (‘it is wide open as if to rely on empty space’). In this departure
of all beings, there remains only non-being where we have nothing to
cling on (as if we are thrown into a great void [#1f&°KJi]). This non-
being suddenly sweeps us over. This anxiety manifests non-being (das
Nichts).”

However, the anxiety that falls into the great void does not have any
consciousness. “That anxiety manifests non-being we realize ourselves
only when this anxiety retreats. Looking at it in a vivid reminiscence,
we come to say of what and why we were so anxious of: it was non-being
in origin.”*" At that moment, “the anxiety shuts up our mouth. As all
beings are departed and non-being sweeps over, all utterance of Being
(Ist™-Sagen) becomes silent when facing this non-being.”

This is almost equated with the words, “all the paths of language are
cut oft” (—Y)FFEEMH)” from the Vimalakirti Sutra or “the path of
language is cut off and the locus of mental functioning is annihilated”
(SabEHT LATIEN) ™ from the Yingluo jing #R¥&HFL. This place where
the path of language is severed and mental functioning is destroyed can
neither be described by words nor represented by mental cognition.
It is the quietness where all myriads of causalities are cut off. When
he discussed the entry into the dharma gate of non-duality with other
bodhisattvas and Vimalakirti, Manjusri asked the lay practitioner of
what this gate meant, saying that the others had already presented their
views. Vimalakirti responded with a complete silence.” Seeing this,
Manjusri praised him:

Excellent! Excellent! As you have reached the stage where there is no word
or letter, this [shows that] you have truly entered the dharma gate of non-
duality.

R [y B SRS RE AN M

When the other bodhisattvas presented their interpretations of the
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dharma gate of non-duality with some plausible words in various
different ways, Manjusri said:

No word, no speech, no exhibition, and no knowledge [can be applied]
for all dharmas! [It is] separated from all questions and answers. This is
called the dharma gate of non-duality.

WA—UIEE S SRR, B R R A T

The world of truth cannot be described by language or seen; nor can
it be known even if it is seen. No questions or answers can be made.
Therefore, it is explained by saying that it cannot be explained.
However, since the very explanation that it cannot be explained
is also a wordly expression, this cannot be compared to Vimalakirti’s

response with utter silence. Therefore, Sengzhao 1% gave his comment
by saying:

Speaking of speechlessness is inferior to speechlessness of speechlessness.
Therefore, [he responded] with silence.
HEPES KBTS RS BTLERskd™

(c) Quietness Is not Indeterminacy or Semi-Consciousness

Then, does “all myriads of causalities are severed”—*the path of language
is cut off” and “the locus of mental functioning is annihilated”—refer
to the stupefaction or indeterminacy (#%7C) of consciousness or semi-
consciousness (5+11:)? However, The Yongjia ji says:

The first and foremost serious illness has two kinds: one is the dependent
cognition and the other is indeterminacy.

55— A R i AR

Here, indeterminacy is also an illness, along with dependent cognition.
Although indeterminacy is neutral, neither good nor evil, it indicates

the state of unconsciousness that stays in stupefaction without radiating
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any awareness.

Indeterminacy is not associated with such things as good or evil.
However, it is not the true mind at all. It is just semi-consciousness.
RGO MRS S MEIRE O (RS

Dependent cognition is subdued by quietness; semi-consciousness is
subdued by brightness.
LUBURGE RS LIRSS

From this, it is clear that the idea of “nothing to rely on,” which comes
from “the traces of subject and object have vanished,” does not indicate
the nature that sinks in indeterminacy, which can be found in all beings
of the lower kinds. Further, the quietness from the same sentence
should not be misunderstood to be “falling into emptiness” in great

darkness, enraptured in delusional nothingness with the closed eyes.

People of these days fail to realize the principle of the way . . . They harden
their mind and confine their thoughts. They gather and turn things into
emptiness. They close their eyes and cover the brightness. Whenever
a thoughr arises, they remove it one by one. As soon as a tiny subtle
[conceptual] thought arises, they push and press it. This view is indeed
a deviation from the way that falls into emptiness. [Those who have
this view] are dead people though their souls are not scattered. In great
darkness, there is neither perception nor awareness. . . . All of these are the
illness Master Xuansha Shibei admonished against. [These are] the pit into
which the false masters of Mozhao (Silent Illumination) buried people.
AREN AMEE GERE - B OskE WeREZE P R BEA SR hehenR
ARG BNFESRTR AN R B PR TR E SUABIERIEN YRR
TR - - T LR R BRBCRRD S AT

This is how the Master Dahui Pujue KE¥4% criticized falling into

nothingness.
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Bodhidharma preached to the second patriarch:

Bodhidharma said, “When you calm down all causal relations externally
and your mind has no commotion internally and become like a wall,
then, it can be said that you have entered the way.” . . . One day, the
second patriarch suddenly realized the essential gate that Bodhidharma
had shown and said to him, “The student have finally calmed down
all causal relations this time.” Since he already knew his student’s
enlightenment, Bodhidharma did not teach the student exhaustively. He
merely said, “Didn’t you fall into extermination, i.e., a nihilistic view?”
TERRE AN R O OANEEE TTLLAGE - il — B SRS
PEPERTN T SR FEREE 21 BUIRAR S AR I LT AR
JRNEIE A ol vty

Here, Bodhidharma made sure the student’s enlightenment by asking
whether he fell into the nihilistic emptiness. This is because one should
not fall into the delusional emptiness where there is nothing even if
he or she calms down all causal relations externally, i.e., removes all
the objects of dependent cognition. By replying, “No,” the second
patriarch demonstrated that he did not fall into the nihilistic emptiness.
Bodhidharma again demanded him to show an evidence that he did not
so by asking, “What happened to you?” To this question, the second

patriarch answered:

As [l am] always clearly aware, words cannot reach!

TR E 2 AT R

What the second patriarch here meant is that since the two paths of
subject and object as the objective prehension are destroyed, it is not
the awareness in the action of seeing, hearing, cognizing, or knowing;
nonetheless, there is luminosity of the awareness in “as [I am] always

clearly aware,” the self-existing luminosity that cannot be explained and
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seen. As says, “As the two paths have already disappeared, one nature is
quiet.” The one quiet nature shines brightly. It is the quietness after all
various representations and thoughts that appear in the subject-object
confrontation are removed. However, it is not the nihilistic emptiness

in great darkness.

Forgetting both mind and the object is the true dharma. Forgetting the
object is rather easy, but forgetting mind is extremely difficult. People
dare not forget their mind because they fear that they fall into emptiness
where there is nothing to grab a hold of. They do not know that empti-
ness is not originally empty; it is just the one true dharma-realm.
DR ThRED BIREY S0 R ATEUGL BTk 2RI R
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So deplored the Master Huangbo Duanji s=EEETES. Heidegger’s “non-
p g J £g
being” is not the nihilistic emptiness, either.

Non-being is not an entity. It is not absurd (Nichziges) at all, either.

If we overlook this non-being as nihilistic merely with our conventional

method, it would be a very rash conclusion.

This non-being not only remains confronted with beings, but also

belongs to the Being of beings.

Non-being is, so to speak, is a field (der Or) that provide the openness for

beings to come to presence (an-wesen).
Non-being belongs to presence.
Non-being comes to presence as Being.

Non-being “is” not in a way that beings “are” (isz). Rather, as Heidegger
says, “We experience the spaciousness (Weitrdumigkeit) that enables
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beings to stand there. Non-being is Being itself” and “Being is lighting
(Lichtung).”" He means that non-being is the lighting of Being. Quietness
is nothing but lighting or illuminating. Not only, “after the causality
is forgotten, [there appears] quietness,” but also “after the causality is
forgotten, [there appears] quietness; and the nature of numinous awareness
becomes clear.”

What is this numinous awareness that is bright in quietness or the
luminosity or lighting of “as [I am] always clearly aware”? How can we

clearly see it?

We should first calm down your mind of dependent cognition and make
it quiet; then keep it bright, not to fall to darkness; and make it clear.
Clearness and quietness are the two names of the one essence. They do
not appear in different occasions.

W BARIE 2L 0 WoBERE R TR B 5 W RO — 4 —f%
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We should first make our mind unmoving by removing all myriads of
disrupting thoughts that represent various forms outside and interpret
them in various ways. However, your mind should be bright without
falling into the unconscious or nihilistic state. When your mind is
bright, the quietness and luminosity (lighting or illuminating) are the
one body both inside and outside. It is quietness (concentration [E]
and essence [#%]) and, at the same time, luminosity (wisdom [%£] and

functioning [H]).

The awareness in “concentration-wisdom” (%) and “quietness-

luminosity” () is called “seeing the nature” (Kr. gyeonseong F1%E).

One day, a non-Buddhist king asked the Master Prati,
“What is the Buddha?”

The master said,
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“Seeing the nature is the Buddha.”
The king asked,

“Have you seen the nature or not?”

The master said,

“I've seen the Buddha-nature.”

The king asked,

“Where is the nature?”

The master said,

“The nature is in the functioning.”

The king asked,

“What functioning is it? I can't see it now.”

The master said,

“The functioning is now being revealed. You just don’t see it for
yourself.”

The king asked,

“Is it in me, or not?”

The master said,

“If it functions in you, there is nothing that is not this. However, if it
does not function in you, it is difficult to see its essence.”

The king asked,

“When it functions, how many places does it appear?”

The master said,

“When it appears, it appears in eight places.”

The king said,

“Please tell me the eight places for me.”

The master said,

“When it is in the womb, it is called a body. When it is in the world, it is
called a human being. When it is in your sight, it is said to see. When itisin
the ears, it is said to hear. When it is in the nose, it discerns smells. When it
is in the tongue, it discusses. When it is in the hands, it grabs. When it is in
the feet, it runs.”

PR RS (TR B MR T A RS S H R A
T H AR B H A ER EH AR RA AR 55 H 4BUER £ 8
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(1) Seeing the Nature Is not the Conscious Functioning of Seeing, Hearing, Cognizing,
or Knowing (the Intentionality to Object)

The above-quote seems to imply that the mind-consciousness of seeing,
hearing, cognizing, or knowing is nothing but seeing the nature.
However, the quote is immediately followed by this sentence:

When manifested, it has as many worlds as the sands on the Ganges.
When withdrawn, it is in one tiny dust. The learned know that the
Buddha-nature is manifested while the ignorant calls it the functioning
of spirits.

TRBL ALV S ik 76— ROEE A S RIS ek e

Here, we can see that the Buddha-nature is neither the spirit as the
psychological consciousness nor the conscious phenomenon of the
subject-object confrontation or the absolute subject; and that seeing
the nature is not the reflection to the conscious act of seeing, hearing,
cognizing, or knowing. There is a dialogue between the National
Preceptor Nanyang Huizhong FiF%5t/E and his guest Chan master

from a southern region:

The preceptor asked,

“What good teacher (i.e. enlightened master) is there in the southern
region?”

The guest replied,

“There are quite many.”

The preceptor asked,

“How do they teach people?”

The guest replied,

“The good teachers in the region directly show the students that the
mind is the Buddha. The Buddha means the awakening. As you now all

possess the nature of seeing, hearing, cognizing, or knowing, this nature
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can come, go, and function in the moment of blinking the eyes. As it
is omnipresent in the body, when the head is fettered, the head knows;
when the legs are fettered, the legs know. Therefore, it is called the
awareness of partial and impartial (zhengpian 1E4). There is no Buddha
that is separate from this.”

The preceptor said,

“If it is so, it is not different from the heretics before Sikyamuni. They

said that there is one spiritual nature in this body of ours. This nature
can be aware of sickness and itching. When the body dies, then the spirit
comes out. It is as if the owner of a house escapes when the house is on
fire. Although the house is not permanent, the owner is permanent.”
RN v AT Rnas H REREL S BE DUARN B 5775058 18 TRERN )
Ll 538 A7 BRI M ek E b H HACER 1R
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The National Preceptor Huizhong also says the following:

How regrettable! Our tradition is lost! If the Buddha-nature could be
seen by seeing, hearing, cognizing, or knowing, Vimalakirti would not
have said, “The dharma departs seeing, hearing, cognizing, or knowing.”

ik TR Tes LR B A O (P4 R D R R
The Master Huangbo Duanji #5215 also said:

This originally clean and pure mind is always perfectly bright and
illuminating everywhere. People do not realize it. They just regard seeing,
hearing, cognizing, or knowing as the mind. Covered by seeing, hearing,
cognizing, or knowing, they failed to get close to the original essence
which is clear and bright.

PEARFEH U ' B B AR S RS RIS TS0 73 LB SE Jn o 7
it LAASBUAS B A0
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Here, he states that the Buddha-nature is not seeing, hearing, cognizing,
or knowing. Rather, it is covered by seeing, hearing, cognizing, or
knowing. The Dahui pushuo X253, complied in Southern Song also
says:

The dharma cannot see, hear, cognize, or know. If it performs the
function of seeing, hearing, cognizing, or knowing, it is nothing but
seeing, hearing, cognizing, or knowing. The dharma is not something to
be sought. Itis not in the place of seeing, hearing, cognizing, or knowing.
ST RN AT RS 2 ) LR SN JRSRph JeakEEk NE R
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If you are told that you should leave secing, hearing, cognizing, or
knowing, you just end up making fruitless effort. You have no place
to grope for or put thought on. Why is this so? At this time, your eyes,
ear, nose, tongue, body, and mind cannot reach. If your eyes, ear, nose,
tongue, body, and mind reach and, therefore, a thought is created, along
with a view, this is the dharma of arising and perishing.

AN G 25 MATBREED RIS S0 AR 20 2555 Hh SRR T R T e 5 Wiy
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The dharma that cannot see, hear, cognize, or know, i.e., the dharma in
“the two paths have already disappeared” is the dharma of non-arising
and non-perishing. This is the dharma that the awareness in the act of
seeing, hearing, cognizing, or knowing cannot reach. Neither can it be
thought or viewed by the discriminative phenomenal consciousness.
Therefore, The Diamond Sutra says:

If someone sees me by color and form and secks me by voice, this person

practices a non-Buddhist way and cannot see the Tathagata.

LA A LLE ORI 2 AMTARE Ape A

We distinguish color through visual consciousness, voice through
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auditory consciousness, and various images with or without form
through mental consciousness. However, the Buddha-nature of the
Tathagata cannot be discerned by form. Seeing and hearing the nature
cannot be obtained by any form, sound, or discriminative thought. The
Moguja susimgyeol BUFFAE ik says:

[Question:] “Do you rather hear the sounds of a crow cawing or a
magpie crying?”

Answer: “Yes.”

Question: “Trace them back and listen to your hearing-nature. Do you
hear numerous sounds?”

Answer: “Reaching that place, any sounds and discriminations cannot be
obtained.”®

M AR ISR B EIR ORI 2 B SRR S EEE HE
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fail

To this reply, Jinul praises:

Marvelous! Marvelous! This is the gate for entering the principle by
observing the sound.

FI# ATk BB AR, T
He also says:

At the place where all dharmas are empty, the numinous awareness is not
obscured. It is not the same as insentience, for its nature is spiritually deft.
This is your pure mind-essence. This pure, void, and calm mind is the
mind of outstanding purity and brilliance of all the buddhas of the three
time periods. It is the enlightened nature which is the original source of
all sentient beings.®

R 2R i FEAVNER AN[a) (5 1 R I 2 G L T 22
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By saying so, Jinul revealed that seeing the nature refers to the calming
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and illuminating of the nature that is spiritually deft. Seeing the nature

can also be described as follows:

If the gates of the six senses stop all at once, it is naturally void and bright,

illuminating vividly on its own.

7SARMEE —RERBR EPRERRE BT T

This seeing and hearing the nature is bright and luminous on its own. It
is not intermittent, being alternately with and without the awareness in
seeing, hearing, cognizing, or knowing.

This awareness is the permanent awareness that always manifests
itself.

(2) The Constantness and Extensiveness of the Seeing the Nature

Question: “When there is a sound, there is [the function of] hearing.
Does one still hear when there is no sound?”

Answer: “Yes, he or she still does.”

Question: “When there is a sound, there is [the function of] hearing in
accord with that sound. How can one hear when there is no sound?”
Answer: “The ‘hearing’ that I am talking about now is irrespective of
whether there is a sound or not. Why is it that? Since the nature of
hearing is constant, he or she hears when there is a sound and he or she
also hears when there is no sound.”

Question: “Then, who is it that hears a sound?”

Answer: “It is the self-nature that hears.”

A IR BT ] S IR AR 75 2R R e 1A ] IRy (A5 ]
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uestion: “When facing all colors, it is named seeing. Does one still see
g g

when not facing colors?”

Answer: “Yes, he or she still does.”

Question: “When facing things, there is [the function of] seeing in
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accord with them. How can there be seeing when not facing things?”
Answer: “The ‘seeing’ that I am talking about now is irrespective of
whether facing things or not. Why is it that? Since the nature of seeing is
constant, he or she sees when there is a thing and he or she also sees when
there is nothing. Therefore, be aware that while there is naturally coming
and going in things, there is no coming and going in the nature of seeing.
All faculties are like this.”

A1 — U AR B 7 S N Gty TRDURES 25 L R 1A RN
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This is what Huihai %% said. The reason why he said, “He or she also
sees when there is nothing . . . there is no coming and going in the
nature of seeing” (TE¥.ZKFIR FAL- - R A D) is that the nature of
seeing is always perfectly bright and extensively lighting. Quoting the
Suramgama-siitra for more concrete understanding of this:

Ananda! If it is called “not seeing” when there is no light, you do not see
darkness. If you do see darkness, there is simply no light. How can it be
said that there is no seeing?

B 4 5 SRR AN R IEAS RS 50 RS B Zof] 4 L

This passage criticizes Ananda’s wrong view that “seeing” is seeing
all various kinds of forms in the world by borrowing the brightness
of the sun, the moon, or the lamp. If there is no seeing when there is
no brightness of the sun, the moon, or the lamp, we cannot see the
darkness, can we? However, we actually also see the darkness. This is
just when there is no bright light. How can anyone say that there is no
seeing? When there is bright light, we cannot see the darkness, which

should be rather called “not seeing.” This is how this passage refuted
Ananda.

Even if the two forms disappear by denying each other, your nature of

seeing will never disappear even for a short while. If it is so, you will know
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that the two should be named “seeing.” How are they not secing?

HE AR BARGEAE TR N R AR S AR R B R

Brightness and darkness alternately appear and disappear. However, the
nature of seeing that sees both brightness and darkness is not something
that appears and disappears. This is how the passage advocates the
constantness of the nature of seeing. The nature of seeing here is not
the conscious act of seeing, hearing, cognizing, or knowing, but the
extensive lighting of Being in quietness as the presence of beings-
in-the-ensemble. The nature of seeing and the nature of hearing in
the previously quoted Dunwu yaomen B1E%F" do not refer to the
conscious acts of seeing and hearing in seeing colors and hearing
sounds. It can be easily guessed from the expression, “all faculties are
like this” (F&HRIRHE) that they refer to the nature of seeing as the nature
of seeing and hearing. The nature of seeing in the above quoted passage
is not the conscious act that can be objectified.

You should know that seeing in seeing [the act of] seeing is not this
seeing. Although it is seeing, it departs from [the function of] seeing and

thus [the function of seeing] cannot reach it.

TN SR Ry IR L R R AR R

Since the true seeing itself does not have the form of seeing, there is no
essence that can be obtained. How can the nature of seeing be objectively
revealed through the function of seeing? The passage expresses the
impossibility of the nature of seeing being objectified. This is because
“the awakening of the nature is wondrously bright” (?£5¢401) and “the
awakening is not that which can be brightened” (%JEFT#).” It is the
constant perfect brightness and extensive light of the originally pure

mind that appears in the quiet extinction.

Ananda! Although the natures of all things near and far are distinct or
different from each other, you see all of them with your same pure essence

of seeing. Even though there are differences in all different kinds of
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things, the nature of seeing is not different. The wondrous brightness of
this essence is indeed your nature of seeing.

PoT e SRR SRR IR BEE AR (R A G5 TIE RIEEYAE A A 2
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This passage in the Siramgama-siitra is the Buddha’s answer to Ananda’s
following question:

Although I am aware that there is no returning in this nature of seeing,
how can I know that this is my true nature?

FRAEF IR AR IR

What the Buddha talks about is rather the true nature of seeing than the
nature of seeing in seeing, hearing, cognizing, or knowing. Wuxin Sl
also said in the Shou lengyan jing huijie E15 EALEf#, his commentary
on the sutra:

What Ananda was confused about was that although aware of the
nature of seeing, he still did not know his true nature. How did what the

Tathagata answered not reveal the true [nature]?

PTEERTRE SR RN TARAIEME AT B AR

Therefore, the nature of seeing here is the nature of seeing in the
wondrous brightness of the essence that is extensively lighting things
near and far without exception, discerning all the differences of the
things. The things that can be seen are different from one another with
their own shapes and limitations. However, the nature of seeing that
brightly penetrates the things is same among all the things that are
penetrated.

All things are seen through the essence of secing. Since the function of
seeing penetrates extensively without exception, where can the nature be
limited?

— OB R SRR DRI SR Tk



III Latter Part: Ontological Investigation 109

As the entire world appears as far as it is brightly penetrated, how can
the nature of seeing that brightly penetrates it be limited by nearness
and farness or breadth and narrowness? The true nature of seeing is
extensively lighting in the world of myriads of defilements that is
brightly penetrated. Therefore, the true Being is brightly penetrating

and, at the same time, extensively lighting the entire world.

Therefore, you should know that the nature of seeing does not move, but
reaches all dharma-realms.

WS BN B

(3) The Nature of Seeing Neither Exists nor Does not Exist in Things

However, though it is said, “the nature of seeing is in every external
thing” (51 EEJ& 7M7) " the nature of seeing and the things should not
be identified. Therefore, the Buddha said:

When you see this thing, you can also see my seeing. If this seeing is
called “secing me,” how can you not see the place where I do not see when
I do not see?

R Mol ez AR RE 2R RE SRR MTARE AR
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If the nature of seeing is a being (Sezendes) that has a thing, my nature of
seeing would be also a being. Then, you should be able to see my seeing
just as you see a being. Do you see my seeing? Or, you would probably
think that since you and I see the same being simultaneously, you see
my nature of seeing. You might think so because my nature of seeing is
in the appearance of the being that I see. Even though it is so, however,
when I do not see, you should be able to see the place where I do not
see. However, would this be possible?

If you see something that cannot be seen, this is naturally not the form of
<« . »
not-seeing.

ERAR BRIEA AR



The Ontology of Seon

This means that if you see the place where I don’t see, you have already
seen it and thus it is not the form of not-seeing. The passage therefore
asserts that the nature of seeing is “naturally not a thing” (E#%JE#),
not a being that can be objectified.

Therefore, the true nature of seeing is not the inner conscious
act of seeing, hearing, cognizing, or knowing that can be objectified
through reflection. It is also not the kind of thing near and far that
is a transcendental being outside consciousness. It neither exists nor
does not exist in the world of things. After listening to the Buddha’s

explanation, Ananda said:

The World-Honored One! If this essence of seeing is my wondrous

nature, this wondrous nature is now manifested before me.

T G RS FRAOTE 4 U1 E HAEFR AT
According to the Shou lengyan jing yibai B 15 ffiFEiE:

If I can transform the view of things, I would become like the Tathagata.

Then, what is seen as a mountain or a river is all my wondrous nature.

Therefore, it is said, “This wondrous nature is now manifested before
»

me.
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However, to Ananda who said, “This wondrous nature is now
manifested before me” (4 AP ME BAEFLHT), the Buddha asked again by

saying:

If that secing is manifested before you, you should be able to certainly
point at it with your hand. What is this seeing?

L AR TR oMELI T T EEE THE

If the wondrous nature is present before you, it should occupy a place
just as do the things. Therefore, the Buddha told Ananda to point at
where this nature of seeing is. Ananda answered, “Only the things can
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be pointed at with my hand and seen with my eyes. There is no this
seeing [among these things]” (AT-FriE i H Tl FEE2 W) M2 ).
He then added:

... Even for bodhisattvas, the essence of seeing that has the separate self-
nature from all things cannot be separately presented before all myriad
things.

- TYZEEE INEEIS B R AT I RS B0 A

The Buddha agreed with Ananda by saying, “It is so! It is so!” (ATZAMZ).
The Buddha also said:

As you said, since there is no essence of seeing that has the separate self-
nature from all things, there is no this seeing among the things that you
point at.

UNIEATE A FUR U0 A B R E R SRR R

If, as Ananda said, there is no way to find seeing among the things that
can be pointed at, in other words:

If seeing does not exist, it certainly should not be seeing.

A L eI L
Therefore, it is not seeing, is it? Thus, the Buddha further asked:

Now, I'm saying to you again! You and the Tathagata sit at Jetavana Grove
and look at the grove, the sun, the moon, and various kinds of things.
If there is certainly no essence of seeing that can be pointed at by you,
explore again what is not seeing among all these things!

AR M BTAR AATRFEAR SEBUAAE TYE H H RERER IR WL K 20k
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Ananda answered this time by saying:
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I don’t know what is not seeing among [the things in] the Jetavana Grove
that I actually see extensively. Why is it that? If a tree is not seeing, how can
I say that I see a tree? If a tree is seeing, how can I 'say thaticisa tree? ... As1
further ponder, there is nothing that is not seeing among all things when
I explore them meticulously.

CEUAR S BUIRFEAR AR ARSI L Ay LAt 25 R S A et JEen
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To this, the Buddha said, “It is so! It is so!” and thereby approved
Ananda’s words of neither the same nor different (NEIAEE). How can
these two contradicting statements of “there is no seeing” (& fiL#)
and “there is nothing that is not seeing” (#£3F.#) be approved
simultaneously? It can be found right in the next chapter of “the

Buddha telling Manjusri” (ffii5325%):

In the realm of samadhi where the Tathagata and great bodhisattvas abide,
seeing, the condition of seeing, and the image produced by thought do
not originally exist just as do flowers in the sky. The seeing and condition
are in fact the wondrous, pure, and bright essence of enlightenment.
How can there be right and wrong between them?

AR R I e A B A = e B R BT AR A 22 B NIRRT I
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Things or visual consciousnesses are all made by delusions. Since they
are originally the nature of the pure, bright, and perfect awakening,
it cannot be discussed whether they are right or wrong. From the
perspective of the perfect awakening of the buddhas and bodhisattvas
who stay in the realm of samadhi, it would be meaningless to discuss
seeing and not-seeing or right and wrong. However, did the Buddha not
preach his sermons in accord with the mental capacities of his audience?
The Buddha said, “How can there be right and wrong between
them?” (ZAT A H A/23F&) under the premise that “the Tathagata
and great bodhisattvas abide in the realm of samadhi” (42 ke K3k
B AE =), Considering that he said, “How can there be right
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and wrong between them?” during the dialogue with Mafjusri, the great
bodhisattva of wisdom, the Buddha’s words of “there is no this seeing
among the things that are pointed at” (Frfg 4.2 L HF) and
“there is nothing that is not seeing among all things . . .” G&H R H -
mJE L #) seem that the Buddha left a room for some interpretations for
those of dull and inferior mental capacities rather than the buddhas and
bodhisattvas. If not, isn't it right that he should have said nothing just
as did Vimalakirti or that he should not have preached the identity of
emptiness and form? In human thought where preaching and listening
to dharma is possible only through the skillful means of language and
understanding, can we just not say with certainty that “there is no this
seeing” and “there is nothing that is not seeing” cannot be discussed?

There are meanings of immutability and conditionality in dharma. There
are capacities of sudden awakening and gradual cultivation in person.

Therefore, setting up words and letters are not obstructed.

BT RR 3 ATGHEIE 2  HOT S PR S 2 Rt

The nature of seeing is not the kind of things. Since it cannot be seen as
the image of an object, the nature of seeing cannot be pointed at with
one’s hand, unlike the things that are before eyes. Therefore, Ananda
said, “Only the things seen with eyes . . . There is no this seeing”
(#E H BT 2 3%). However, why did he say, “There is nothing
that is not seeing among all things when I explore them meticulously”
GEE SR AU IRk )2 Saying that the nature of seeing
cannot be pointed at among the things that can be pointed at, what
did he mean that there is nothing that is not seeing when he explored
meticulously? What can be discovered in exploring meticulously? For
the reason why there is no one single thing that is not seeing in the
grove when exploring the grove extensively, Ananda said, “If a tree is
seeing, how can I say that it is a tree?” (& 1IE R 247 i), How can
a tree be seen without seeing? Thus, the Buddha approved “there is
nothing that is not seeing” (4 2#) by saying, “It is so! It is so!” Since
“although the natures of all things near and far are distinct or different
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from each other, you see all of them with your same pure essence of
seeing. Even though there are differences in all different kinds of things,
the nature of seeing is not different” (RFHET AWM MEE A%
) vt A SR ATiE HUREE BA 2251 FUESESR), thus “the nature of
seeing is in every external thing” (514 EEFE5+47).

All things are different from each other because they appear in
their own specific ways and forms. However, the nature of seeing as the
lighting of Being that makes these things appear extensively appears
equally without difference in the appearance of all things. Therefore,

the nature of seeing neither exists nor does not exist in the things.

(f) The True Emptiness and Wondrous Existence: the Emergence of the Wisdom that
Fully Understands the Emptiness of the Object (Wisdom or Prajna)

Being (Sein) can never be defined as an entity, burt all entities racher
appear in the lighting of Being. Being cannot be represented or operated
with the entities. Being, the absolute other to all entities, does not exist
(is2) in a way that the entities exist. However, this non-being that is “not”

comes to presence (west) as Being.”

This type of Being is called “true emptiness and wondrous existence”
(EZ004) or “wondrous existence and true emptiness” (WHIEZE) in
Buddhism.” Since it does not have a form that can be pointed at with
one’s hand, it does not exist in a way that the entities (beings) exist. Yet,
it is not that it does not exist. It still exists. However, the way it “exists”
is different from the way the entities exist. Thus, it is called “wondrous
existence.” What is the way of existence of this wondrous existence?

Hamheodang’s {8 5 Seorui says:

When wisdom (lighting) and principle (quietness) are compared, principle
belongs to non-being whereas wisdom belongs to existence. Non-being means
that the object is empty whereas existence means that wisdom emerges.
() BUER RO S HUBRR T BRI Pl S22 R i A Bl
s
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The existence in true emptiness (principle) and wondrous existence
means the emergence of the true wisdom. Then, what is this emergence
of the true wisdom? To the following passage in the Yongjia ji,

Wisdom arises in accord with the full understanding of the object. . . .

AT
Hamheodang’s Seorui says:

Fully understanding the object means realizing that the object is empty.
Wisdom is mentioned here in contrast with consciousness. When a
deluded person sees the object, the image of consciousness appears
in disorder. When an enlightened person sees the object, wisdom
shines bright. When you see the object with consciousness, everything
becomes disorderly. When you see the object with wisdom, everything
becomes quiet. That which is called wisdom is the lighting without
discriminations. Arising is not the arising in arising and ceasing. It refers
to nothing other than emergence.

TRl T3 R ATz BE B S R R R ERER AR 1 T
BREASK LA REE I —Yiihe DU S A —UTRR RUpE & a2
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The true wisdom arises with the realization of the emptiness of the
object. This is indeed the emergence of the true wisdom. Looking at the
object from the perspective of the subject-object confrontation, then
various images, such as color, sound, odor, flavor, touch, and symbol,
appear. On the other hand, looking at the object with wisdom that is

contrary to the consciousness:

Wisdom lights the object just as the fire meets firewood where there is no
firewood that does not burn when fire reaches. There is no object that is
not emptied when wisdom lights.

R KA 2T B SRS NEE B2 T IR RSN
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Wisdom arises in the realm of emptiness that is completely quiet.
However, the arising here refers to the emergence of wisdom in “arising
is not the arising in arising and ceasing. It refers to nothing other than
emergence” (A A2 A Th LI BT S ). Since “existence means
that wisdom emerges” (Frai A% B HZ), existence refers to the
emergence of the true wisdom. Since “wisdom arises in accord with
the full understanding of the object” (B4R THiM4)™ and “fully
understanding the object means realizing that the object is empty”
(73 GE T1E5E22),” the quietness and lighting that indicates
the emergence of the true wisdom (lighting [#]) in the completely
quiet (quietness [#{]) realm of emptiness are the true emptiness and
wondrous existence.

Since “that which is called wisdom is the lighting without dis-
criminations” (FaH & # 1.2 1]), it extensively lights everything
equally.

The Dasheng gixin lun RIS says:

Being free from [erroneous] thoughts is identical to the realm of the
empty space. It is all-pervasive. The dharma realm is one reality.

Bt AR S 22 5 ERTMim ER A

When free from delusions, it is identical to the realm of the empty

space.

This is because being identical to the realm of the empty space means not
only that there is no darkness of non-enlightenment, but also that there is
the light of great wisdom.

SRR TIPS Z R T R RS e

Therefore, the wisdom that is the lighting without discriminations
refers to the brightness of prajna (wisdom; pa7ina in Pali). Since
“there is no object that is not emptied when wisdom lights” (&.Z it i

I AN7E), “when you see the object with wisdom, everything becomes
quiet” (LLE ISR HI—YJRIIR). Therefore, it is said:
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If you know the object by fully understanding, this is the wisdom of the
emptiness of the object.
T B BB e

Because:

The object before you has no image as it is empty. However, the wisdom
that fully understands still exists inside.

AR ZE LMIAR 9 T T f7

In other words, even if you fully understand wisdom with wisdom, the
wisdom that fully understands is still empty while the wisdom that fully
understands the emptiness of wisdom rather exists. Therefore,

Although wisdom fully understands the emptiness of the object, as well
as the emptiness of wisdom, it is not that there is no wisdom that fully
understands the object. Rather, the wisdom of the emptiness of the object

exists.
BT EE7E RLLT R 7 JEE T B SRR

Even when wisdom fully understands the emptiness of the object and
the emptiness of wisdom, it cannot be said that there is no wisdom
that fully understands the emptiness of the object and the emptiness of
wisdom. Thus, it is said here that the wisdom that fully understands the
emptiness of the object and the emptiness of wisdom rather exists. This
wisdom that fully understands the emptiness of the object and wisdom
alike, i.e., that which is bright in the emptiness of the object, is prajna.
This wisdom that fully understands the emptiness of the object and
wisdom alike has nothing that it cannot fully understand. Therefore:

The wisdom that fully understands the emptiness of the object and
wisdom alike has no object and wisdom that it cannot fully understand.

T AN T
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Does this phrase that the (bright) “wisdom that fully understands the
emptiness of the object and wisdom alike has no object and wisdom
that it cannot fully understand” mean that from the perspective of the
full understanding of this realm, all myriad things are in the brightness
of this prajna or wisdom? Su Dongpo # 3% says:

The sound of a valley stream is a long speech [by the Buddha]. How can
the appearance of a mountain not be the pure body [of the Buddha]?
BEFEEREE LG GIEETS

'The Yongjia ji says:

Physical appearances are endless. If you realize it, there is nothing that is
not prajna.

G 152 R IS
Therefore, the sutra also says:

Prajna has no knowledge, but there is nothing that it does not know.
TS AN AN

The Master Heze 1% said in the Dunwu wusheng bore song WHEREEM
+i 08 (Xianzong ji BURD):

Prajna has no knowledge, but it knows all dharmas.
WA A — )k

This phrase, “there is nothing that it does not know” (#EFT1A1), does
not refers to the knowledge that understands the object through the
subject-object confrontation because prajna is the brightness (wisdom)

in quietness (nirvana).

Prajna has no lighting, but it can light nirvana. Nirvana has no arising,

but it can give rise to prajna. Nirvana and prajna have different names,
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but their essence is the same.
TS T R MR AL AR A G T TR AR 4 e

It might be more appropriate to change “there is nothing that it does
not know” (IETNAI) to “there is nothing that it does not light”
(EF7 ) because “you see all of them with your same pure essence of

seeing” ([a] 7% ki3 HTiE).

(g) All Buddhas of the Three Times and All Sentient Beings in the Dharma Realms
Are the Light of the Great Wisdom

The Chan Master Panshan Baoji # LI ${f# said:

The lonely moon is perfectly bright; its light swallows all myriad things.
INEIEEID ras

“The lonely moon is perfectly bright” means the light of “seeing all of
them with the same pure essence of seeing” ([i]— Lk {#H{FlE) while
“its light embraces all myriad things” means that all myriad things
belong to “seeing all of them with the same pure essence of seeing.”
This may look like a case of solipsism at the first glance and thus raise
a difficult question of the intersubjective world. However, since there
is neither you nor me in the realm where both subject and object cease
to exist, how can this criticism be made? The Chan Master Zhenji B3
said:

Although the nature of seeing is the same, each receives [the object]. How
can there be difference in the light of a thousand lamps in one room?
However, [the lamps] light each other and remain unseparated from each
other.

FESER] & B2 —E T SR Tk E B S AR

When hundreds and thousands of lamps light simultaneously in
one room, there is only one lighting, just like one amalgam. There
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cannot be different lightings. There is merely depth and shallowness of

enlightenment (lighting), depending on the level of realization.
Xuansha Shibei Z7LHilii said:

Now I may help you understand wisdom with an analogy. Have you seen
the sun in Jambudvipa? Among various activities of mental functions that
the people of the secular world do, such as running business, nurturing
body, and making living, there is nothing that is not achieved through
receiving the light of that sun. Since the essence of the sun is rather
diverse, does it reach the mental functions? Is there a place where it does
not rather reach? If you want to know this diamond essence, it is just like
this. From the mountains, rivers, earth, and the lands in all directions,
as well as form, emptiness, brightness, and darkness, to your mind and
body, there is nothing that does not exhaustively receive your perfectly
complete and majestic light.

A NG BRI TTLVERRAE M ma AR BB R AT R 2
T A FERR O TR SRkt H BT, Han H 8 328 2 RoUATIEE 26
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The entire world appears in the light of the sunlight. However, does
the sun shed its light with intention? Is there another sun? This is also
true for the lighting of the perfect purity. From the mountains, rivers,
and earth, as well as form, emptiness, brightness, and darkness, to
one’s mind and body, there is nothing that is not the representation of
his or her perfectly complete and majestic light. Yet, it is self-evident
that it does not mean that to be is to be perceived (esse-est-percipi), in
other worlds, the world is nothing but perceived. This is because it
is not the representation of seeing, hearing, cognizing, or knowing,
but the representation of the perfectly complete and majestic light

(BB T B). Regarding “perfectly complete” (EIA):

That which is distantly separate from the fabricated is named again the

perfectly complete nature of reality.



III Latter Part: Ontological Investigation

SR T 4 R R

Since distantly separate from the previous attachments, it is named again
the perfectly complete nature of reality.

FHEE AR B 4 IR AR

“Perfectly complete” refers to the complete enlightenment after letting
go of the representative attitude of the subject-object confrontation.
Changsha Jingcen & 7535t4" also said:

The worlds in ten directions are all sramana’s eyes . . . The worlds in ten
directions are all in one’s own bright light.

SRR VPR - SR AR B O St

One’s own bright light refers to sramana’s eyes. Just as a scripture says,
“It is called sramana’s eyes because one stops thought and reaches
the original source” (B LuEAE L HEEVPMIR), it is needless to
say that sramana’s eyes are not represented from the subject-object

confrontation of seeing, hearing, cognizing, or knowing.

I am telling you! Sramana’s eyes grasp the world and cover heaven and
earth without losing even a hair. Where is there a thing again that is

known and seen to you?

FRINGE VRPIR AL S SR A lwihSe (e S — W) 75 o RS

The entire world is the lonely moon that is perfectly bright in the
lighting of sramana’s eyes with which one stops thought and reaches the
original source. There is nothing that is outside this brightness. Where
is there a thing that can be represented by seeing, hearing, cognizing, or
knowing? The passage asserts that it is not certainly intellection. Since
everything is already present in the light of prajna that is sramana’s
eyes even without a gap of a single hair, it is too late to represent it with

intellection.
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Being itself is already bright and emerging as truth before all beings’

perception of Being.

The brightness of this lighting refers to sramana’s eyes that return to
the original source of the numinous awareness, the thought without
a thought, i.e., the naturally bright light of the great wisdom in the
perfect enlightenment. Therefore:

Enlightenment is not something that is brightened.

REIRHTI

The essence of the true enlightenment originally possesses the wondrous
brightness.
E5L 2 AW

As for prajna, after letting go of all the intellections of the subject and
the object:

The essence of mind is also empty and all conditions are quiet. [This
state] is as if the sun rises into the sky and its bright light shines so clear
that there is no tiny dust.

OIRZE BRGAERTNR B i SRR 28 b SO HEHE (P e Ee

Prajna is the lighting of quietness. Nevertheless, it is not that the moun-
tains, rivers, and earth are independently existent and appearing by
receiving the light of prajna. In fact, the mountains, rivers, and earth
come to presence in the light of prajna. The Lotus Sutra says:

The Buddha said to all bhiksus: “When the Buddha of Supreme Penetra-
tion and Wisdom obtained the unexcelled perfect enlightenment, vast
numbers of the buddhas’ worlds in every direction tremble. All the dark
places in each of these worlds where the bright and majestic light could
not light became greatly bright. Sentient beings therein came to be able

to see each other and said, ‘How come suddenly sentient beings have
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arisen from this?””

it i FO . R AFRTHE 2 5 — 5 — B 105 & U S EEE
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Changsha Jingcen also explained by saying:

All buddhas of the three times and all sentient beings in the dharma
realms are the light of the great wisdom. When the light does not emit,
where do all people, including you, face? Where the majestic light does
not emit, there are no buddhas and there are no sentient beings. Where
can mountains, rivers, and lands be obtained?

AR AR TR SRR JORBENE SRR MR BOLA
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In this sense, it is said that prajna has no knowledge, but there is
nothing that it does not know.

From the quiet nature of the perfect enlightenment, the pure and defiled
lands of all buddhas appear in accord with the conditions of defilement
and purity. Some are like the Supreme Bliss that is pure while others are
like the secular world that is defiled.

RS VS RURE D BB BURRE IR R T Bhiipanimse ki
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2) “Presence of Being” in Heidegger’s Da-sein

(a) The Lighting of Nichts

It is helpful to look at Heidegger’s lighting (Lichtung) of “non-being”
(Nichts) here. As human beings constantly strive for fame and power,
they tend to go astray while chasing things that can be counted for
wealth. Therefore, human beings are rather swayed by entities (Seendes)
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in their daily life. However, “there arises the other that is completely
different from the things before them, going over these entities, but not
avoiding them. The spacious field in the middle of all things comes to
presence. There is one lighting (Lichtung).

“For things, this brightness is more existent than entities. There-
fore, this open center (dieses offene Mitte) is not in things. Rather, it
circles around (umkreisen) all things as non-being (Vichts) that cannot
be named. Only when things go in and out of the empty brightness of
the lighting, can they rather exist as things. This lighting alone provides
the channel for human beings to meet things, as well as enables and
even guarantees the communication between them.

“Thanks to this lighting, things are in turn revealed to a certain
extent. It is only in the base of the brightness of this lighting that makes
it possible that things are concealed.”'” Heidegger says, “Just as the
openness of the spatial horizon goes beyond (éibersteigen) things near
and far, Being is the very light itself that brightens things and thus
inherently much broader than all things.”

However, in this way, this brightness that brightens all things comes
to presence only in the human essential thinking (full understanding
[Kr. yoo T1%]) and approaching this brightness is the human essence.
Heidegger says in the On the Essence of Truth (Vom Wesen der Wahrheit):

The truth is lighting beings. This lighting is penetrated by openness
(Offenbeir). All human atticudes and actions are exposed (ausgeserzt) in
this openness. Therefore, the way of the human being is called ex-istence
(Ek-sistenz).

Human beings are the place (Da) where they themselves are open [where
Being manifests itself].'* Things go in this place of manifestation and
reveals their original appearance. Therefore, it is appropriate that we,

human beings, are literally called “beings standing on manifestation”
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(Da-Sein [There-being]). In the human essence as the place of this Being-
opening (Seinserdffnung), we should see the original base of Being-

opening.

Human beings exist as there (Da) of the manifestation of Being, i.e., the

lighting of Being (die Lichtung des Seins).
The lighting itself is the very Being.

There (Da) of the manifestation of Being, i.c., the emergence itself
(sich ereignen) of the lighting of the truth of Being, is the commitment

(Schickung) of Being.
Heidegger also says:

If we talk about Being without seeing “being-there” in human beings,
we would treat Being itself too negligently. It is because we overlook
the fact that Being itself of human beings is the essential condition of
Being. On the other hand, if we regard human beings as autonomous
beings that have intrinsic nature and afterwards relate this [fact] to Being,
while talking about Being, we could not avoid the blame that we treat
human beings too negligently. Yet, if we see Being as the comprehensive
and human beings as one of the other living things (animal, plant) and
relate the two, we would be scolded for having exaggerated too much.
This is because, when we use the word, “human beings,” there is already
the relation to that which is called “Being” through the medium of the
relation in terms of important usage, removing an erroneous view that

deems human beings as independent distinctive beings.

Then, is the full understanding, which is the human essential thinking,
not the presence (Anwesenbeit) of Being? Therefore, Heidegger says
in the preface to the What is Metaphysics? (fifth edition, published in
1949) he adds later:
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In order to simultaneously grasp in one word Being’s involvement in
human essence and human beings’ essential relation to the openness of
Being as such (Offenbeit [Da] des Seins als solches), it is decided to mark
the essential place where human beings exist as human beings as There-

being (Da-sein).

Ordinary human beings are definitely beings. They are subordinate to

Being, along with mountains, rivers, plants, and animals.

However, as it is said that human beings are the lords of all creation,
human beings, who are thinking beings, are the frankness to Being and
the summon to Being. While in relation with Being, human beings
correspond (entsprechen) to Being. Human beings originally exist only
as this correspondence. “Only” here never means limitation. It rather
indicates undeservedness. Human beings belong to Being (ein Gehiren
zum Sein). [However,] since Being is reposited to human beings, they

belong to and listen to Being.
Then, how about Being? According to Heidegger:

Being is presence (Anwesen) in its original sense. The presence in human
beings is neither accidental nor exceptional. Being comes to presence,
only essentially using human beings (in order to come to presence in the
full understanding). This is because human beings alone bring Being
forth into presence, rather preparing the place for its manifestation. In the
presence of Being, the open place (das Offene) of lighting is importantly
used. Because of this usage, Being is reposited to human beings. Yet, it
does not mean that Being is rather defined (sezen) by human beings. It is
not so. To speak clearly, human beings and Being are reposited (ibereignet)
to each other. Being and human beings belong to each other (Sie gehioren

einander).
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The human essential thinking (contemplation [#%]) and the lighting
(wisdom [X]) of Being are the same with different names. Therefore, in
this sense, Being and thinking are the one (das Selbe). Rather, “thinking
and Being belong to the one (das Selbe) and therefore it is said that both
belong to each other.”"* Heidegger says:

The fact that human beings and Being belong to each other based on
their mutual needs suddenly lets us to realize how human beings fit into
Being and how Being is owned by human beings. . . . Human beings and
Being should definitely experience the proper (Eignen) that fit into each

other there and also enter that which we call Ereignis.

Therefore, we should now by all means abandon the word, “human
beings,” along with the word, “Being.” . . . To put it right, we should not
say that Being and human beings are the one (Sefbe) in the sense that
Being and human beings belong to each other. This is because when we

say so, we still apparently allow the two to be distinctive things.

Then, we will end up with connecting the two whether to Being or to
human beings and regarding the mutual belonging of the two as the
combination of the two. If this is the case, we cannot enter this mutual

belonging.

What is this mutual belonging we should enter?
Where to? To the place where we were already placed originally: Toward
belonging to Being, but Being itself does belong to us on the other hand:
This is because Being is as Being, i.e., Being comes to presence (an-wesen),

only in human beings.

It is clear here that the one where Being and thinking belong to each

other refers to non-concealment as the presence of Being,.

If there is autonomy of thinking, its true essence permanently resides in
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the release (Gelassenbeit) of Gegnet (as the presence of Being).

That which permanently resides in the release of Gegner should be the

noble feeling itself.

The noble means the distinguished—not only that, but also abiding in

the origin of one’s own essence.

The essence of the release in the presence of Being is in the fact that
human beings belong to the presence of Being in their essence and stay
peacefully in the presence of Being. It is not accidental at the moment,
but already antecedental that they do so. Beyond this point of “already
antecedental,” we cannot originally think because the essential thinking
starts at that point. Since beginningless time, the human essence stays

peacefully in the presence of Being.
3) The Full Revelation of the Lands in All Directions in “When One
Reveals the True and Returns to the Source”
To the question of:
Question: “If insentient beings already possess the mind-nature, they
rather understand teachings, don’t they?”
i 0 OO SRR DS
Huizhong &/ said:

It always preaches like a flame and there is no intermittence.

il BRER AT SR TR
To another question of:

Question: “I have seen in scriptures that sentient beings become
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buddhas. I have never seen that insentient beings receive assurance [of
»

enlightenment]

Y 2 (BRI TRML A R
The master gave the following analogy:

When a crown prince does not yet inherit the throne, he is a mere
ordinary man. After receiving the throne, the entire land of the country
belongs to the king. How can there be the land of the country separately
and the throne be given [to it]?

KT RS2y vfe— B A2t B s T A+ Gl i™
He then said:

If a sentient being just receives assurance and become a buddha, the lands
in all directions are Vairocana Buddha’s body. How can there be again
insentient beings receiving assurance?

AR IS0 VRO 2 IS 105 B 2R BER O & A5 58 el i e

This is like what Sakyamuni Buddha said after achieving the great

enlightenment in the snow mountains:

When a buddha achieves the way and contemplates the dharma realms,
then grass, trees, and lands all actain Buddhahood.
—PhBGE B SRR T 7B

What does it mean that when a person has the full understanding
and achieves the way, the lands in all directions just naturally attain
enlightenment? The Sizramgama-sitra says:

When one of you reveals the true and returns to the source, this voidness
in all directions disappears completely. How can the land amid the
voidness not shiver and split?

W — N BERGRTT P75 28 BB o Zerh g £ mARE
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As for the voidness in all directions, the Saramgama-sitra also says:

There disappears the nature of the lighting that is set up in the place
where the originally bright lighting arises. [Out of] delusion, there is
empty space. Relying on voidness, the world is set up. . . . Voidness arises
from great enlightenment as if a bubble develops in the sea. The lands as
numerous as tiny motes of dust arise relying on voidness. Just as a bubble
perishes, voidness is originally non-existent. Isn’t this more so for three
kinds of existence?

TEHIRRAE T PIrSL BRVEC SRR 2 ARZE ST - 2R T LU
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Therefore, the voidness in all directions means the voidness in the
followings:

When the world arises for the first time, the complete voidness first
appears. It arises from delusion.
SIS THZE S AR

Voidness is chaotic and its essence is non-enlightenment. Non-
enlightenment arises from enlightenment just as does a droplet of the sea.

FE ZER B R AN AR ST i

Brightness (enlightenment) originally shines the entire world. When
this originally bright lighting is objectified by the human transcendental
representation, its transition to the conceptual representative begins.
Due to this fact, the light of the originally bright lighting loses its
brightness and [out of] delusion, there is empty space—Dborrowing
Heidegger’s words, there arises “the horizon of the transcendental
representation.””" Therefore, it is said, “When the world arises for the
first time, the complete voidness first appears” (H:5WI#E THZE ).
All beings of the subject-object confrontation in this horizon are
represented as various images. As the world of representation in the
complete voidness that arises from bubbles, the lands as numerous

as tiny motes of dust appear. Therefore, when one reveals the true
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and returns to the pure original source (originally bright lighting)
and thereby his or her initial enlightenment corresponds to original
enlightenment, the voidness that vainly appears just like bubbles in the
great sea completely disappears and the world of the objects in the lands
of all directions also disappears. In other words, the cracks where the
quietness of the originally bright lighting emerges develop. Therefore,
it is said, “When one reveals the true and returns to the source, this
voidness in all directions disappears completely. How can the land amid
the voidness not shiver and split?” (— AZEETT Ib175 22 KR
A zerp A+ ARE).

“Going beyond the beings . . . nothing of the kind emerges.
The bright and wide place comes open at the center of all beings.
One lighting emerges.” ™ Do these words of Heidegger’s not help
understand this? Since the world of the subject-object confrontation
completely disappears, the purity of the perfectly bright and wondrous
enlightenment, i.e., the light of the originally bright lighting, naturally
shines. The Master Hamheodang describes this level, as follows:

When disarranged clouds suddenly arise, the empty nature becomes
dark. When the sun of wisdom loses light, scenic views become dim. As
suddenly facing clean breezes, all the clouds scatter away and voidness
shines on the sky lake, being tinged with various colors.

PRE—VEMEZE RS & H OS2l R G 28 R R

[Therefore:]

As the objects are no longer conditioned, the sense organs lose their
pairs. Flowing upstream, all things become one. The six sense organs
do not work. The lands in all directions are bright and pure. This can be
compared to a mirror that reflects the bright moon on it.

BECE ANt ARSEPT S St 2 — 7SHIAMT 07 Bt S B s i
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Since there is no subject-object confrontation, the six sense organs and six
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consciousnesses in eye, eat, nose, tongue, body, and mind where hearing
does not come from sounds and seeing does not come from colors all do
not work. They all become one, flowing upstream to the only light in
the originally bright lighting. At this moment, the entire world shines
brightly as if the reflection of the bright moon does on the mirror.

Just like this, the lands as numerous as tiny motes of dust are fully

revealed.

T2 TG iREE R+ — R
According to the monk Zixuan’s F-¥ Yishu S5, this is:

As the six senses falsely blocked, the lands appear in various forms. As
deluded attachments already melt away, all directions are revealed.

NIz b BRI kR 1T BB

All things are in disorder and different from each other from the viewpoint
of the delusion of the deluded senses of the six consciousnesses.
However, once delusion disappears, all worlds equally reveal themselves
simultaneously and the presence of the originally bright lighting comes
open. This is the very meaning of “when a buddha achieves the way
and contemplates the dharma realm, grass, trees, and land all attain
Buddhahood” (—fipeE Bl FORE T BB E ). When Being
fully appears in the full understanding of a buddha, not even a hair is
lost.”” How can there be anything that is not present in the presence of
Being of this full revelation?™ Therefore, it is said, “If a sentient being
just receives assurance and become a buddha, the lands in all directions
are Vairocana Buddha’s body. How can there be again insentient beings
receiving assurance?” (G {EASZRCIEMLZER: 77 B+ BB b &
AT H A % ECHE). Jana (Ch. Zhena) SEH refers to Birojana (Ch.
Piluzhena) RJEEH, the transliteration of the Sanskrit word, Vairocana.
Bi & means “everywhere” while rojana [, the bright lighting.
Therefore, to say that the lands in all directions attain Buddha-
hood refers to the presence of the bright lighting everywhere that
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makes the lands in all directions shine brightly. When a buddha
achieves the way, the lands in all directions fully reveal themselves as
Vairocana Buddha’s body. This is only possible because the structure
of awareness in the full understanding is identified with that of the
light of the lands in all directions. As initial enlightenment becomes
one with original enlightenment. The direct function and work of
the full understanding becomes the appearance of the originally
bright lighting (true reality) as various images in accord with
conditions.

In this sense, the monk Xingjing explained “awareness” (A1) in
“although one is aware of neither his or her awareness of quietness
nor awareness itself, it cannot be said that it is ignorance” (JFNEIKIHL
IRAS B AN A B AEK) by quoting “as arising and perishing have
already perished, the quiet lighting is manifested” (*EIRR T FHHILAT)
from a sutra. He also interpreted “awareness” in “what is now called
awareness is nothing but awareness itself rather than the awareness that
uses awareness” (45 A ANEHIA (B E) by quoting a patriarch’s
words, “There exists the original awareness that can be naturally aware
in the empty and quiet essence” (ZERHS I HAAE HEA).

The quietness here indicates the original purity of the full under-
standing in mind that has exhausted the subject-object confrontation
and, at the same time, the constant realm of no images that is the
immutable unimpededness of Being.'*’

Therefore, the awareness in “nothing but awareness itself rather
than the awareness that uses awareness” (ANEAIZN {HANT ) is not
the human awareness, but the self-bright and extensive lighting of all

beings, i.e., mountains, rivers, and land.

b) How Can We Reach the Originally Bright Lighting
(Quietness—Lighting) of Being by Returning to the Original Source?

The “Zhuangyan fotu fen” Atk fii -2 (Chapter of Decorating the
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Buddha Land) 10 of the Diamond Sutra says:

Therefore, Subhuti! All bodhisattvas and great bodhisattvas should
give rise to the pure mind like this! [They] should give rise to mind, not
abiding in forms. [They] should give rise to mind, not abiding in sound,
odor, flavor, touch, and symbol. Not abiding, [they] should give rise to
the very mind.

R JHEAE BRI R GE R A U DR B DB AR
L BEIRRT A AL

The “Lixiang jimie fen” BtHEG#5 (Chapter of Quiet Extinction that
Departs from Images) 14, also says:

[You] should give rise to mind, not abiding in forms. [You] should give
rise to mind, not abiding in sound, odor, flavor, touch, and symbol. [You]
should give rise to the mind that does not abide.

ANEAE A O AN TE A R R A O T A ST L

The former of these two passages says, “Not abiding, [they] should give
rise to the very mind” (ERTE M4 Ho1) while the latter says, “[You]
should give rise to the mind that does not abide” (*E#Efr{E.L,). They
look different at the first glance. However, according to Wuxi #8
Ding Fubao TiEfR:

The former says, “not abiding, one should give rise to the very mind.” As
fearing that people would mistakenly make two layers of “the mind that
does not abide” and “the mind that changes to impure and thus arises.”
Hence, it is immediately said, “One should give rise to the mind that does
not abide,” which means giving rise to the mind that does not originally
abide.

Az FEBERTIE AR O 205 RN A RT (E22 0 SUR T A2 0 S
s B AT B AR (2 O

From this, we can see that they have the same meaning.
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We have the two parts, “You should give rise to mind, not abiding
in forms. . . (MEFAL++) and “You should give rise to the mind
that does not abide” (HEEHEff{E0y). Let’s first look at the first part.

1) You Should Give Rise to Mind, not Abiding in Forms. You Should Give
Rise to Mind, not Abiding in Sound, Odor, Flavor, Touch, and Symbol

As for the word, “abiding” (ff) in “you should give rise to mind, not

abiding in forms” (MEFAEL):

“You should not abide” means that you should not stay longing for this.

ANHERE R AN HERE R L

Abiding refers to attachment. Attachment or longing means the atti-
tude of value assessment by which one imagines (representing) things
outside oneself that are directly or indirectly related to one’s usage and
discriminatively judges them with the mind of like and dislike.

However, “all value assessment is a subjectification though it is
active. It does not allow things to exist themselves. Rather, it just looks
at things merely as the objects for the act of value assessment.”"” When
things change to the value objects (by value judgement) like this, Being
and dignity of the things are deprived. Therefore, Heidegger says:

This criticism of the attitude of value assessment is not intended to
argue that all things that we deem valuable, i.e., culture, art, science,
personality, world, and God are in fact valueless. Rather, it is to discern
the fact that the dignity of the things is deprived by the attitude that

ultimately regards the things as valuable to us.

He also says:
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This actitude that judges things as valuable makes the things the objects
of the human value assessment. However, how can these things that exist
themselves be exhausted by its objectivity? They are not much more so

when the objectivity has the nature of value.'”

In the representative subject that adopts the attitude of the value
assessment, things do not appear in their own shapes. How can then the
light of Being that shines these things be revealed?

(b) Attachment to Things Is the Concealment of the Presence of Being (Quietness
and Lighting)

To give an analogy, when a mirror is empty, there is nothing that is not
lighted. What is pure? If one thing is attached first, the brightness [that
the mirror has] when it is empty is blocked. How can it light things?

BN —FE 7 TN SR e R 2R S RE R

Heidegger also says:

The openness (die Offenbarkeit) of all things does not match the total sum
of knowledge about the things that are known at the moment. On the
contrary, few things have been known to human beings. There are also
numerous known cases that are hardly perceived by science or simply not
perceived at all outside. The openness of all things can also appear much

more than it can be known in the future. . . .""

Non-concealment of beings, i.e., the light granted to beings, darkens the

light of Being.'”
Being reveals itself to beings and conceals itself."”’
In the full understanding as the human essential thinking, “it is as if

there is a bright mirror; when things come before it, a mirror reflects

them all; when they go away from it, a mirror gets empty” (AP Hif
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WAk R IR Wy BI7ZE). “When a barbarian comes before an old mirror on
a stand, a barbarian appears on it; when a Chinese comes, a Chinese
appears.” (HEE 2 SAGHBL BEAEH) " However, it is said, “[If the
mind] abides in the object, it is concealed and thus not revealed; if the
mind does not abide, wisdom becomes clear” ({EfF /85 RIFE A
DAEAME 5 T 9K)."” The Dasheng qixin lun also says:

Non-arising of the mind-nature means the bright light of great wisdom.
If mind arouses seeing, there is an image that is not seen. If the mind-
nature departs from seeing, it means that [it] extensively lights the
dharma realms.

EANE BV R BT B O T RV AS RUZ AR SOV T B2 AR I
PRI i

We live by taking different attitudes toward things on different occa-
sions and exploring what they are. The revealment of things in these
individual attitudes (arising of seeing) that makes things what they are,
in fact, simultaneously “tarnishes the totality of things. The revealment
of things itself is concealment simultaneously.”'”” When we see
something only from a certain viewpoint, we won't be able to see the
others, will we? Therefore, if mind arouses seeing and clings to a certain
attitude toward things, the totality of things, i.e., the extensive lighting
as the revealment of things, is concealed. Thus, when we are free from
a certain view and a certain attitude (non-abiding), the bright light of
great wisdom, i.e., the self-lighting of all things, naturally shines.

(c) The Turn of Human Thinking Is Demanded (Turning the Light Back and Lighting
Inward)

Therefore, now, “a turn (Kehre) of human thinking is demanded. It now
lies in human beings admitting the limit of their desire to preferentially
control all things through their knowledge. This is because such a desire
ends up with subordinating our awareness to our will. . . . Therefore,

what is most important is the attainment of a new attitude toward
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things—an attitude that allows things to be themselves and seriously
questions what they are, rather than treating them as the objects we can
logically control in the way we want, in other words, an attitude that
reposits ourselves to Being, rather than making things serve knowledge
through our volition.”"” It is required to “defy this subjective attitude
that makes things the objects for the subject of knowledge and let the
lighting of the truth of Being come to presence in our thinking.”

For the presence of Being that lets things appear in their own forms
and shapes, most of all, the attitude of objectification that represents
things should be abandoned. Therefore, it is said, “You should give rise
to mind, not abiding in forms. . . .” (ANEEEAL-+). According to
Wang Rixiu + HIA:

“You should give rise to mind, not abiding” means that you should give
rise to mind, not being attached to all forms and shapes of beings.

AEE AL FHNVEEE I LA T B

Since all forms and shapes of beings refer to such represented things as
form, sound, odor, flavor, touch, and symbol, it is readily understood
that not-abiding means the rejection of objectification. Qiu Dongchang

BB, said:

“Abiding and giving rise to” means that mind relies on the object. “Not
abiding and giving rise to” means that mind does not rely on the object.

TR A L HIMEEE AME AR DAMEKSS

Here, “abiding” in “not abiding” is the discriminative knowledge of
the subject-object confrontation that is conditioned on the object.

Therefore:

Question: “How can it be said that the knowledge with thoughts is

delusion?”

(A AR A o R %2
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To this question, the Master Xiaoyangshan /M1l Zuyuan iflil said:

When the six sense organs face the object, thoughts move and
discriminate [the object]. The knowledge with thoughts is therefore

delusion.

7NHREE Bl Sl A A SO %

The knowledge that arises without relying on the sense organs and objects
is right. The knowledge thar arises relying on the sense organs and objects

is erroneous.

AFAREE T %0 U AE ARFEAREE ik n AR

What is important is in letting go of the knowledge of seeing, hearing,
cognizing, or knowing that arises in contact with sense organs and
objects, i.e., the objective attitude of the subject-object confrontation.
Attachment does not just mean the selection and rejection through
blind actions that are distinct from clam and rational judgement.
Although it is a refined viewpoint of values, value assessment is nothing
but an act of subjectification, i.e., objectification that views things
merely as objects for our actions. Therefore, we have to leave things
as they are and let go of the objective attitude of the subject-object
confrontation in order to come forward in the presence of Being that is

the light where things appear.

(1) Liberation from Transcendental Representation (Transcendence—Horizon)
However, we, human beings with the destiny of life and death, should
observe and produce things to lead our life. To that end, as we need to
preveniently plan them, we should preveniently represent the horizon
(Horizont) as a range of sights to see their appearance in advance. We
are to have transcendental representation, namely, transcendence
(Tranzendenz)."' “We, human beings, are thinking beings. So, we
stay in the horizon of transcendence as beings that transcendentally
182

represent.”

When we see a rose flower, we objectively represent the appearance



140 The Ontology of Seon

(Aussehen) of the flower. Or, we rather see the generic form of a rose, or,
the prospect (Aussicht) that we imagine about the general appearance of
a rose flower."®

Heidegger says:

The range of sights to include these prospects is the horizon. The
horizon surpasses (éibertreffen) the appearances of all objects. So, the
transcendence (that transcendentally represent this horizon) overtakes

(iiberholen) the perception of all objects.”™

Therefore, all objects and their representations are based on this horizon

and transcendence.'®

Seeing, hearing, cognizing, or knowing, i.e., the objective prehension
of the subject-object confrontation puts its base on the transcendental
representation. “This transcendental horizon is one side of expanse
(Gegnet) that it shows toward our representation”* and “the expanse,
i.e., this horizon rather conceals itself than discloses itself.”"” Therefore,
in order to completely remove the subject-object confrontation and
“comprehend the essence of a thing,”'* Heidegger says that we should
let go of the transcendental representation that serves the basis for the
subject-object confrontation and “be liberated from the transcendental

relation to the horizon.”™

(2) The Revealment of Delusion Is a Fault; the Bright Principle Cannot Go over It

‘The Siramgama-siitra says:

The revealment of delusion is nothing other [than this]. Enlightenment
and revealment are faults. As delusion has already arisen, the bright

principle cannot go over it.

WIS IRA S AR Bk BT IAREANER ™

What attracts our attention here is “enlightenment and revealment are faults”
(M%) and “the bright principle cannot go over it” (FIEEARR).
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According to the monk Changshui Zixuan’s 2/KF-¥& commentary, Shou
lengyan yishu zhu jing T TR EEAE:

Brightness means revealment. The revealment of delusion is not caused
by nothing else. It comes just from not understanding one’s own one
thought. Subject and object are falsely divided. This is regarded as fault.
Enlightenment and brightness are subject and object. What is brightened
is already set up. It calls forth the mind of enlightenment. Thoughts
continue and can never be removed. Thus, the truly bright and wondrous
principle is hindered by thoughts. It is covered and disabled. It cannot go
over [thoughts] and not be revealed.

WIRRRAEE " 2B IR (HEHE O — A T sere s LR &2
FENREAT L FrRABLE MG 51 AR L i i SRRl e iR =
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What causes delusion is nothing else. Enlightenment shines with
its own wondrous brightness. Since human beings brighten it with
the knowledge of the subject-object confrontation, this brightened
enlightenment and the brightness of enlightenment that faces toward
what is brightened, is created. Therefore, the sutra says:

The inherent enlightenment is wondrously bright. [People] falsely
brighten enlightenment. Enlightenment cannot be brightened. Because
of [people’s] brightening, the object is set up. Since the object is falsely set
up, your subject falsely arises.

MDA S IR AT RT Brikse T EEhg

Enlightenment (wisdom) is originally bright.
The inherent enlightenment is wondrously bright. The original enlighten-
ment is brightly wondrous.

TESROI ALY

The inherent enlightenment is truly bright. However:
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[People] falsely say that brightness is different from enlightenment.

Zean R

People do not understand their own one thought (HC—&47), ie.,
misunderstand that enlightenment is brightened only by separating
the enlightenment that is brightened and the brightness that brightens
from each other as if they are originally separate and by brightening
these two. Due to such a misunderstanding, the subject and object of
brightness and enlightenment are created. Nonetheless:

What is brightened is not enlightenment.

AR

Enlightenment is not something that is brightened.

FEIRpT

Enlightenment is inherently bright. What is brightened is therefore not
the enlightenment that is originally wondrous and bright. The Shox
lengyan yishu zhu jing says:

The essence of the true enlightenment originally possesses the wondrous
brightness. It does not arise from conditions. It does not arise from
the object. It is originally calmly lighting the one form of the dharma-
realms. Therefore, it is said that enlightenment is not something that is
brightened.

EAE 2 He AR ANZH5E IR EIRES AHGRUIR BE A —H i 5 IR

The true enlightenment indeed departs from the subject and object
aspects.

KIESEH BERefTiH

If there is subject and object, how can this be called true enlightenment?
FARET FABEAL



III Latter Part: Ontological Investigation

Therefore, it is said, “What is brightened is not enlightenment”
(FPrIEiE). The true enlightenment is not knowledge that arises in
encounter with the object, knowledge of seeing, hearing, cognizing,
and knowing. Nor is it knowledge that arises from the confrontation
with the object. It is the originally wondrous brightness that arises from
the quietness where no single form can be obtained. As such, it is the
presence of all things. Therefore, “because of [people’s] brightening,
the object is set up” (KIFAIZHT). When it is so, this is the brightened
enlightenment that is represented. This is not the enlightenment that
originally possesses the wondrous brightness. It is not the lighting of
Being. “Since the object is falsely set up, your subject falsely arises”
(k%L A= %% HE) indicates that beings arise repeatedly in the world
of subject and object, i.e., deluded subject and deluded object.
However, the world of subject and object here does not refer to
the subject-object realm in seeing, hearing, cognizing, and knowing,
i.e., the consciousnesses that arise from the sense organs and objects.
Rather, it is the transcendental source or base where the subject-object
confrontation of seeing, hearing, cognizing, and knowing takes place.
In “since the object is falsely set up, your subject falsely arises,” it

seems that subject and object are confrontational.

The true enlightenment is wondrously bright. It is originally not an
object. Non-enlightenment of ignorance falsely recognizes it as an object.
Since the deluded object is created, the deluded subject arises accordingly.
SO AJETAR SIS SEB R PT R PTR HER

This is the mark of karma in the three marks of the Dasheng qixin lun:

Since relying on non-enlightenment again, three kinds of marks appear.

TERARASE Wy A= =T AH

As said, “mind moves; it is named karma,” karma means the first

movement of mind.
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As for this mark of karma, although there is a moving thought, since it
is extremely subtle, there is not yet subject-object division. You should
know that so is the original ignorance. The Wuxiang lun G says,
“Question: “What mark and what object is this consciousness?” Answer:
‘Mark and object cannot be separated. They are one body without any

»

difference.’
HEAE B B TR GEAT R HANEERT & AR WEAGm = ik
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And:

The second mark of the perceiving subject is a transformative mark. It relies
on the previous mark of karma and develops the subjective perception.
Therefore, it is said, “Relying on moving, seeing is possible.” . . . Just like
this, although the transformative mark has the subjective perception, it
cannot reveal the mark of the perceived object. This is because it directs
toward outside, but not relies on the object. This is like what the Shelun
says, “Consciousnesses face the object of the three times, as well as the
object of non-three times. This can be known. However, the perceived
object of these consciousnesses cannot be known.” It is said, “cannot be
known,” because there is no object that can be known.

5 Ae AR U KBTS SRR S KERE - AR AT A
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Finally, in the mark of the objective world (manifesting mark and

manifesting consciousness):

Relying on the previous aspect of the transformative consciousness, the
function that reveal this [object] arises.

IRATIEZ B A ERE L2 2

The third mark of the objective world is the manifesting mark. It relies on

the previous transformative mark and reveals the object. Therefore, it is
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said that the object falsely appears due to the perceiving subject.

5 = BT ARE BR B AR AT eI S se Ao e

The mark of the objective world arises repeatedly by the perceiving
subject. However, “it relies on the previous transformative mark and
reveals the object” does not indicate the subject-object confrontation
of the perceiving subject and perceived object where the transformative
consciousness (perceiving subject) and the manifesting mark (mark
of the objective world) face each other. “Relying” in “relying on the
previous” surely refers to the stage of the consciousness division.
Wonhyo’s TClEE Haedong so i says:

There are three marks of arising. The first is the mark of karma. The
deluded thought of non-enlightenment moves because of ignorance.
Although there is arising and perishing, perceiving and objective aspects
are not yet divided. It is as if the marks of arising that do not come yet are
about to reach the time of functioning. The second is the transformative
mark. Relying on moving thoughts, the perceiving subject develops. It
is as if the marks of arising that do not come yet have just reached the
time of functioning. The third is the manifesting mark. Relying on the
perceiving subject, the mark of the object appears. It is as if the marks of
arising that do not come yet have reached the present moment. . . . All
these three are distinctions in the realm of dlayavijiiana.

A= — 43 AR AN ) MR AR B AR AR A A0
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It is also obvious that the realm of the mark of the objective world is not
the realm of the six sensory fields that face the object, looking at the fact
that the mark of the objective world belongs to the three subtle marks
of the original consciousness and then the consciousness of the subject-
object confrontation arises from the phenomena-discriminating

consciousness that develops from this mark of the objective world.
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Because of the contact with the objective world, the six kinds of marks
again arise.

DIF S i 7~ FdikE
As for the first of these six coarse marks:

The mark of discriminating knowledge that is first mentioned is the
seventh consciousness and the first coarse mark. It has mental function of

cognition and discriminates the self and the external world.

TS B R -G MR D20 R TSR 0 I TR EE

The consciousness of the subject-object confrontation, i.e., the self and

what pertains to the self develops.

The third is called the manifesting consciousness (the mark of the
objective world and the manifesting mark). Namely, the manifestation of
the entire objective world is like a bright mirror that reflects all colors and
images. So is the manifesting consciousness. Following the five sensory
fields, when it reaches, it reveals.

=EABBER(E SUAE, BUAE) BTRE REBL—UIER S JEAnEASE B g BHETR
T BEH e R RN

If it is the realm of the six sensory fields, how can it reveal the entire ob-
jective world in a way in “following the five sensory fields, when it
reaches, it reveals” (FEILFLEESf ZE1BY) and “the function that reveal this
[object] arises” (2L GEHL.Z1)))? As for the manifesting mark, i.e., the
mark of the objective world, the Dasheng gixin lun says:

There is no before and after because it at all times naturally moves, arises,
and stays present before.

AR DY) B e R

Fazang says of this:
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“It at all times naturally moves and arises” means that there is no moment
when it perishes like the sixth or seventh consciousness. Therefore,
it is said that it always stays present before. Since it is the origin of all
dharmas, it is clarified that this consciousness stays present before all
dharmas.

— Ui AT A7 - ER A R S e AT SOR AR AR P
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Then, is the manifesting mark not the transcendental representation (die
transzendentale Vorstellung) or horizon (Horizont) that transcendently
reveals the entire objective world before things that are empirical
objects? In this sense, is the manifesting mark not the origin of all
dharmas as the source where all empirical subject-object confrontations
take place?

With the cause and condition (non-enlightenment of ignorance is the
cause while what is brightened is the condition), . . . six delusions (six
sensory fields) are created. Because of this, seeing, hearing, cognizing, and
knowing are proliferated.

LI R (R AN TS IR T A Ae) - - 752 (7S BE) Gk FE: 2Bl LI 5200

The world of the six sensory fields emerges from what is brightened and
the knowledge of seeing, hearing, cognizing, and knowing develops
from delusion.”" Therefore:

Hearing does not go outside of sounds; seeing does not go beyond colors.

FEAHE ARG

The wondrous brightness of the inherent enlightenment is concealed in

the objective world of the subject-object confrontation.

The truly bright and wondrous principle is hindered by thoughts. It is
covered and disabled. It cannot go over [thoughts] and not be revealed.

IEIRPER 5 Pt BT ELEE A geibl msiBih
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Therefore, it is said, “Enlightenment and revealment are faults. As
delusion has already arisen, the bright principle cannot go over it”
(5EM S Frac BT PHENER).

The manifesting mark of the three subtle marks of the original
consciousness is the transcendental representation where the horizon
for the arising of all empirical objects is created. Therefore, all errors are
seeded in “because of [people’s] brightening, the object is set up,” the
first root that causes the transcendental representation. Therefore, the
Perfect Enlightenment Sutra says:

When severing ignorance permanently, one can indeed attain the
Buddha’s way.
K ETHEN 75 i

[Nevertheless,]

Enlightenment is not something that is brightened. This is because
it is the true brightness. Not understanding ignorance, one falsely
attaches him or herself to the object. Because of this, one thought rather
appears. Four afflictions arise together. The initial images of the original
consciousness are nothing other than this.

B IRRTEY RIGE R SRR T ZRUB AT Ht— e DU A ARERAIAE
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Therefore, when ignorance is permanently severed, all initial images of
the original consciousness naturally perish. The attachments to the
self and things from the phenomena-discriminating consciousness
that arises repeatedly from the mark of the objective world as the
transcendental representation also perish, don't they?

Therefore, the Master Wonhyo says in his comments on arising

and perishing:

Because of ignorance, one cannot be enlightened. His or her mind moves

and the entire objective world appears. Therefore, it is said, “When
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mind arises, various kinds of dharmas arise.” If the mind of ignorance
perishes, the objective world perishes accordingly. All discriminative
consciousnesses perish. Therefore, it is said, “If mind perishes, various
kinds of dharmas perish.” This is not explaining arising and perishing in
regard to a moment.

ARAERA ) AN Ol Th 2 REBL—UIER FaEls S0 AR R AEREL AR D 5 TR0
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However, how can human beings of low mental capacity with the
destiny of life and death abandon the transcendental representation and
sever ignorance permanently? Indeed, “attaining just by permanently
severing is not really easy; saying one thought is not difficult; the
difficulty is in the words, ‘permanently’ (7k) and ‘just’ (77)” (kB /7
WIES 5 st — ol A Bk B H). Y

2)Not Abiding, One Should Give Rise to the Very Mind

(a) Abiding without Abiding

The Master Dongshan Liangjie {ii1ll B said after understanding
Yunyan’s 5% “insentient beings preach the dharma and insentient

beings can listen” (T[T BE(F1FHH]):

How mysterious! How mysterious! Insentient beings’ preaching of the
dharma (explanation) is inconceivable! If one tries to hear it with ears,
its sounds do not appear (difficult to understand to the end). Only when
hearing its sounds with eyes can he or she is aware.

WRFFHARET SR (WRIRE) A5 1 B AR i) IRZ R
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This level of the full understanding where the master exclaimed, “how
mysterious! How mysterious!” is the level that cannot be reached by the
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sounds which ears hear and the colors which eyes recognize, i.e., the
intellections of seeing, hearing, cognizing, and knowing in “hearing
does not go outside of sounds; seeing does not go beyond colors”
(HEA A WAV M), What is this awareness in “only when hearing its
sounds with eyes can he or she is aware,” i.e., the awareness in the place
of not abiding in anything where one can hear the sounds with eyes and
can see colors with ears?

The Sixth Patriarch said after a great understanding from hearing
the phrase, “Not abiding, one gives rise to the very mind” ({11
AL

How come the self-nature is originally pure? How come the self-nature
originally neither arise nor perish? How come the self-nature is originally
self-endowed? How come the self-nature is originally not moving? How
come the self-nature can give rise to all myriad things?

f B E AN B S AT EE AN A AT B e AR B AR T B
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It is said that his disciples paid attention to this “place of giving rise to mind,
not abiding” (#%&{1:4E/(iZ) and finally realized its subtle meaning.”” On
“bodhisattvas should just abide as they are taught” (5% 1BEANPTZUT)
in the Diamond Sutra, Zhenxiong [k said:

The Buddha’s words, “abiding in what is taught,” and the phrase in the
Huayan jing, “abiding without abiding,” are same. The dharma that
the Tathagata taught bodhisattvas is nothing other than the dharma of
abiding without abiding.

FRE AT P2 B R A A AP (2 ) AN AR e A (P (2 8k

“Not abiding, one should give rise to the very mind” is the essence of
the manifestation of the wondrous brightness of wisdom.

“Not abiding, one should give rise to the very mind” is identical
with “one should give rise to the mind of non-abiding” (&A1)
in the “Lixiang jimie fen” [of the Diamond Sutra]. Directly speaking,
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it refers to the mind of non-abiding. However, to analyze its structure,
this can be divided into the two parts of “not abiding” (%/r{}) and
“giving rise to the very mind” (4 H-0). According to Xu Tinghuai
TRIEML:

Non abiding is going over to emptiness from reality; giving rise to the
very mind is giving rise to enlightenment from emptiness.
TR RO E R ZE R0 R AR

“Going over to emptiness from reality” indicates the attainment of
quietness, i.e., nirvana, which can be described as “at some point, as for
the object of perception, knowledge can attain nothing” (EIRFfA itk
FIEBAERTTE) in the world of the color, sound, odor, flavor, touch, and
symbol where seeing, hearing, cognizing, and knowing work. “Giving
rise to enlightenment from emptiness” indicates the extensive lighting
of Being where the world of quietness is spontaneously lighting, i.e.,
the quietness-lighting in “nirvana has no arising, but it can give rise to
prajna” (A4 BRAEMCE).

Non-abiding is also called “abiding while not abiding” (#{¥:1fif})***
or “abiding without abiding” (fE#EFT{¥).” As for the meaning of the
first “abiding” in “abiding without abiding”:

If there is abiding in mind, this is not abiding.
AT BBIRE

The Dunwu yaomen W15 says:

Question: “Where does the mind abide to be abiding?”

Answer: “Abiding in the place of non-abiding is abiding.”

Question: “What is this place of non-abiding?”

Answer: “Not abiding in any place is abiding in the place of non-
abiding.”

Question: “What is this ‘not abiding in any place’?”

Answer: “Not abiding in any place is not abiding in good/evil, being/



The Ontology of Seon

non-being, internal/external, and middle; not abiding in emptiness and
not abiding in non-emptiness; not abiding in calmness and not abiding
in non-calmness. This is not abiding in any place. Not-abiding just in any
place is the place of abiding. That which can be like this is called the mind
of non-abiding. The mind of non-abiding is the mind of the Buddha.”

R CEARTEE B ZHEIRAE B B R IR BT — YR D I
i AT RNME— ) BEAME—UEE MEFEA AP MiEze
IAMEANZENMEE IFMENE BIRNME—YE RENE—YE BRFE
AR A I Ol S 8 Rl

Non-abiding here means not just not abiding in color, sound, odor,
flavor, touch, and symbol, but also non abiding in all opposites and
distinctions of good and evil, being and non-being, emptiness and non-
emptiness, and calmness and non-calmness. The Master Dahui said:

With no discriminative thought toward all places, all various distinctions
and objects spontaneously disappear.

YA L R 2558 7 5 R

Since not abiding in any place indicates the place beyond all opposites
and distinctions, it is the “place where thinking cannot reach” (8l &
AN BeiE). Quoting Zhaozhou's #JH “The dog has no Buddha-nature”
(JiF-IEfRE), the Master Dahui explained this place as follows:

Just look! A monk asked Zhaozhou, “Does the dog rather have the
Buddha-nature or not?” Zhaozhou said, “No.” I am asking you just to
put your mind of freely thinking on the word, “No,” and try thinking
about it. Suddenly toward the place where thinking cannot reach, one
thought is destroyed. Then, this is where you fully understand the place
of the three times. When fully understanding, you cannot plan, assess,
and demonstrate. Why? In the place of fully understanding, planning,
assessing, and demonstrating are not allowed.

1B Tl S22 At M i G FIE R L e el
BEE RIRA R R 48— G (2 TR =Eh 172k U5
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FFEAMG 5 [FEAMS AT LIRS 7580 NEZCHE ANE R ANET [

The story of Zhaozhou saying that the dog has no Buddha-nature is
a famous gongan. The story goes: “A monk asked Zhaozhou, ‘Does
the dog rather have the Buddha-nature or not?” Zhaozhou said, ‘Yes.’
Another monk asked, ‘Does the dog rather have the Buddha-nature or
not?’ Zhaozhou said, ‘No.””* Doctrinally speaking, since all sentient
beings have the Buddha-nature, the dog should of course have the
Buddha-nature. Therefore, it is hard to figure out why Zhaozhou
answered, “No,” and why he also gave the two contradicting answers
to the same question. However, Zhaozhou in fact aimed for this place

where thinking cannot reach:

Ordinary smart people, only hearing what is said, understand immedi-
ately with their intellection, extensively think, and demonstrate it. They
make it have the place of separate instructions. . . . Even if demonstrating,
extensively thinking, and understanding it, all of such their actions are
the work of the deluded consciousness before a skeleton (in the eighth
consciousness).

TN HRRIANES DL LA Er 5 |38 ST 0 - #ED |78
4 AT SHETS SOEMRERT (5 Gleh) 1558

Since the presence of Being (true reality) is self-evident (wondrously
bright), it cannot be revealed through understanding and demon-
strating. It is present in the place where the psychological fact of the
phenomena-discriminating consciousness cannot reach. This is the

stage of forgetting the ordinary wisdom. The Chan Master Caoshan
Benji # [LIASEL said:

The true dharma body of the Buddha is like an empty sky. The manifesta-
tion of its appearance in encounter with things is like the moon on the

water. What is the reasoning of these words?

P By AN 22 EP B Aok A VRIS A3 T R E R
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The master asked the Head Monk De {# of why “the manifestation of
its appearance in encounter with things . . .” was said. The Head Monk
De was not an ordinary man himself. He feigned ignorance and replied,

“It is as if a mule looked into a well” (A1EEEIH:). He meant that it could
not be figured out by reasoning.

Caoshan said, “He spoke of it very well. However, he spoke of its eight
tenths.”
Iz SERIRHESE REFS) U

Although the Master Caoshan praised the head monk, “Well spoken,”
he pointed out that what the monk had said was just eighty percent of
it. The part that the monk De asked Caoshan back of how the latter
understood it and the master said, “It is as if a well looked into a mule”
(8158 , constitutes a famous gongan story that has been cherished
by many people.”* What principle can be found in a mule looking
into a well? However, a well looking into a mule is indeed completely

outside a principle. Therefore, the Chan Master Dahui said:

In observing the key phrase that the dog has no Buddha-nature, it is not

to be said of whether to enlightened or not.

BAFIE RS RO FAES

Knowing or not knowing does not matter. The ultimate that we cannot
reach with our reasoning, no matter how much we try to figure out,
is an opportunity to destroy our deluded thoughts that figure out
everything through logic and reason.

(b) Exactly the Opportune Time —the Place of the Non-Operation of the Eighth
Consciousness

Dahui said:

I am asking you to plan and assess! You think, assess, and plan. When you
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have no place where you can let go of at once and you just feel anguishes
in your stomach and afflictions in your head, this is exactly the opportune
time. The marks of the eighth consciousness do not operate.

AR AT R M T DL H SRS BEE
AESE AR 55 GRAHRAMT 5

When the bottom of the deluded thoughts that try to figure out
everything with logic and representation is destroyed, it is the very
place where the eighth consciousness, dlayavijfiina, ceases to operate.
According to the Shou lengyan yishu zhu jing, the essence of the true
enlightenment originally possesses the wondrous brightness; not
understanding ignorance, you falsely attach yourselves to the object;
because of your brightening, the object is set up; Since the object is
falsely set up, your subject falsely arises. This is the mark of karma. This
mark of karma is:

Nothing other than the self-essence aspect of dlayavijiiina.

IR S E i)

Non-operation of the eighth consciousness refers to the discontinuation
of the movement of the non-enlightenment mind, i.e., the ignorant
mark of karma. Therefore, “relying on the previous consciousness
of karma, the perceiving subject develops” (KA HHAER) and
“relying on the perceiving subject, the manifesting mark develops”
(MKHTRE R, ¥R BUAH), these process will spontaneously cease. Thus,
since the three subtle marks of the original consciousness, i.e., the
transcendental representation, perishes, the phenomena-discriminating

consciousness cannot arise. Therefore:

Try holding onto a thought! Even if you cannot hold onto a thought and
cannot grab a thought; even if you do not have a grip with which you can
grasp; your thinking, reasoning, and cognizing do not operate; and feel
as if you were sand, tree, rooftile, or stone, do not be afraid to fall into

emptiness! This is the very place where people let go of their body and life!
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Here, the place of letting go of body and life refers to the place of
residence for enlightened beings, i.e., the place of the spontaneous
and peaceful abiding (H#5%F).”” The peaceful abiding means the
first abiding in “abiding without abiding” (£#/7{) rather than the
abiding in “should not abide” (J4ME). Therefore, “abiding without
abiding” is the abiding in the place of the non-operation of the eighth
consciousness and the abiding in the place of the non-operation of
thinking, reasoning, and cognizing.

(c) Abiding while not Abiding —the Permanent Abiding in Nirvana and “Place
Holder of Non-Being” (Platzhalter des Nichts)

It is said:

Ignorance perishes. Since ignorance perishes, there is no arising in
mind. Since there is no arising, the object perishes. Since all causes and
conditions perish, all images of mind perish. This is called attaining
nirvana.

AR R USRI O A DU B DAL AR

& SRR

So, “abiding without abiding” is “abiding in nirvana” (fE:7##4%). There-
fore:

Abiding while not abiding is the permanent abiding in nirvana.
TECETIA: s

Why is it that “permanent” in the “permanent abiding in nirvana” is
“permanent”? “Permanent” indicates what is not temporary or
accidental. It does not indicate something that appears and disappears,

either. If so, this permanence is unique to nirvana and, in some sense, it
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is original to the original existence.

Originally, the mind-nature departs from thought. It has neither arising
nor perishing. Since ignorance deludes the essence of one’s own mind, it
deviates from the quiet nature and arouses thought. There appear the four
marks of arising and perishing. From the power of the wind of ignorance,
the essence of mind is made to arise, abide, change, and perish from the
subtle to the coarse.

JET PR & T A S T TP 2K B O SEERGRFIE SHlibile & A R BIUAR
FEHTERTEIA JETT B DS A= SR T R
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Originally, it is nirvana in the profound quietness where there is neither
arising nor perishing. Therefore, the human essential thinking is the
human essential structure of the permanent abiding in nirvana.

Heidegger defines the human essential structure as There-being
(Da-sein). By saying, “There-being means that he is built in non-being”
(Da-sein heisst: Hineingebaltenbeit in das Nichts)*" and “[human is] the
place to hold non-being” (Platzhalter des Nichts),” he explains that
abiding in non-being is the structure of the human essential thinking.
“This non-being is ceaselessly negated. The knowledge in our daily life
cannot know the true appearance of this negation.””” However, the
possibility of this negative action is not the kind of a simple negative
assertion. “[The fact] that human beings are permeated by the negative
action demonstrates the ceaseless revelation of non-being—though not
clear.”

Nonetheless, “this non-being is often concealed to us. By what?
This is because we are oblivious of ourselves on occasion in encounter
with things. The more we get immersed in things in our daily life, the
more we are swayed by things and turned away from non-being.”
Therefore, the manifestation of non-being is “most clear only by
human beings who carry out a fundamental venture.””” Heidegger says,
“However, this arises only from that which is obtained by exhausting
themselves. This is learning the ultimate greatness of human beings”

and “Straightforwardly speaking, we cannot go forward to this
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fundamental non-being with our own decision or will.”

In the traditional thought, the essence of human beings is in the
representative thinking while the essence of thinking is in spontaneity
(Spontaneitit). Therefore, “thinking is willing and willing is thinking.”
If so, the essential thinking should be in rejecting this thinking. Thus,
Heidegger gives a mysterious expression, “When seriously considering
the essence of thinking, what I truly desire is this. I will non-willing
(Ich will das Nichtwollen).”””* Can the willing of non-willing mean
willing without willing or willing without desiring? This is a mysterious
expression like “abiding without abiding.”

Just as abiding without abiding removes the source of all attach-
ments in order to go into the state of the permanent abiding in nirvana,
which is the essential structure of the human thinking, the willing of
non-willing removes all wills in order to enter the essential thinking,
which is not “willing is thinking.” Therefore, it should be said that
the willing of non-willing is outside the realm of all wills. Therefore,
although the willing of non-willing is willing, it is not willing. If
thinking is the thinking in “willing is thinking,” the willing of non-
willing is not something that can be thought, i.e., “the place where
thinking cannot reach and a thought cannot be grabbed” (& Iz
HEAHIE). The willing of non-willing is not the willing that
proactively designs and manipulates something. It is rather letting go of
all such proactive and intentional functions.

Furthermore, as for the letting-go that is “thoroughly reposited to
expanse (Gegnet),”" going beyond the restraint of representation,””” by
reversing my sight from the transcendental representation and thus the
volition of the horizon,”* Heidegger calls it “release” (Gelassenbeit)
in a sense of letting go or staying calm and undisturbed and says that
it is the human essential thinking.”* He also adds, “the reversal of my
sight from the volition of this horizon is not something that is now

done (ably) with my volition. Even if a tiny volition is necessary as a
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motive to go into the subjugation to expanse (Gegner), this last trace of
the volition disappears and melts into the release as soon as it enters the
expanse.”

From the viewpoint of contemporary people who understand
willing as active (wirken) on something and regard the actual
(Wirkliches) as actual being, this release (Gelassenbeit) is regarded as
merely something unreal without any form, i.e., something that floats
aimlessly in voidness where people leave everything helpless, losing all
volition and courage, and even deny their own will to survive. However,
it is “an act in a level much higher than that of all intentional actions in
the daily world.”*” Yet, the meaning of “higher” here is in the fact that
the release is “not spontaneity in any sense.””*' Therefore, Heidegger
also says that this release (Gelassenbeit) is, “so to speak, something like
repose (Rube).”

The Yongjia ji says:

Indeed, if, although you wish to go beyond three realms, you have never
practiced to sever the objects, you have only a man’s body, not a man’s
will.

KA =T RFHEEEZAT 1R BF.2 8 MR ZE

Heidegger says, “The noble mind of patience and generosity refers to
the [noble] will based only in himself (/n-sich-beruben) that severed
one’s volition and corresponded on what was originally not will.”
He says, “Such thinking neither brings any results nor performs any
actions. It is merely satisfied with its own essence.”

Then, can this Heidegger’s release (Gelassenheiz) or “willing of non-
willing” provide a clue to understand the so-called “action without
action” (1T447)?”*° The action without action is the abiding without
abiding from the viewpoint of action. It refers to the action of no mind
that leaves no trace in our actions and movements. “Although the
bamboo shades brush stairs, motes of dust do not move; although the

moon light penetrates the sea, no trace of waves remains.” (7747

FENE) AOtZE R #ER) " The Chan Master Panshan Baoji #& LI
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said of this “action without action” as follows:

It is as if you cannot discuss whether your sword can reach or not when
you wield it in the empty space. This is [because] the empty space has
no trace and the sword has no chip. If you can be like this, there is no
awareness in every mind. All minds are buddhas. All buddhas are people.
BERNIRAIAZE BEE B2 AN B ST T 7R i g ) B R REAE OV DR 2
AR T HEIN

You draw and wield your sword in the empty space. You cut nothing

and your sword has no chip. If you do action without action:

Although you eat rice all day long, you chew not a single grain of rice;
although you move around all day long, you have not stepped on a single
piece of ground. In such a situation, there is no images of self and others.
When, although you do not depart from all work, you are not deluded by
the object, then you are called a person at ease.

s H R R AR A HAT ARSI — A BB S ATREEAE A5 H
ANHE— YR GRS A4 BTEAN

This is because:
If there is no mind in all places, there is not a single image that can be
obtained.

FAT— YR Uy BN —FH A4S

As for no-mind, a monk asked a blunt question to the State Preceptor
Nanyang Huizhong mibzEE/E:

What will you do if you encounter a tiger in the mountain?

L rZ RLPR AR Ay AL

To this rather an abrupt question, the preceptor answered calmly:
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Secing is like not-seeing! Coming is like not-coming!

SRS S AN A

This could literally mean that although he saw the tiger, if he pretended
as if he hadn’t seen it, it could be as if the tiger hadn’t come. However,
roughly, the preceptor could have meant that if he did not get afraid,
there would be nothing that he should fear. Nonetheless, this is not
simple at all. What is this “seeing” in “seeing is like not-seeing”? This
seeing is the seeing of “seeing without seeing” that can be compared
to the abiding without abiding and the willing of non-willing. In the

Dunwu yaomen WIEZ":

Question: “When we are truly seeing a thing, is there a thing in seeing or
not?”

Answer: “There is no thing established in seeing.”

Question: “When we are truly seeing no thing, is there no thing in seeing
or not?”

Answer: “There is no no-thing established in seeing.”

] IE Ry RS 2 RSy i IE AR Rpg iy s & 7
FANSL YY)

/

The “seeing” in “seeing is like not-seeing” refers to the “seeing” in “there
is no thing or no no-thing established in seeing” (& H AT HEEY)).
g g g
What is the meaning of “establishment” (37) here? Does this refer to
establish what is the inner consciousness as an object of the outer realm
beyond consciousness? However, the unity of continuation is seen as
the inner temporal object even in the inner consciousness world. Then,
p J

is this “establishment” not a conscious act of the objectification that
defines (sezzen) it as “like this! Like this!” (20T, Setting this aside,
what is the meaning of “there is no no-thing established in seeing”

FHASSEAED))? Tt is not a simple negative assertation that “A is not B.”

p g

This is because, although a negative assertion is negative, something
negated is paid attention to. As for “no no-thing established” (~\3ZIEY):
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When your mind abides in emptiness . . . If you make the thought of
emptiness, then it is named the attachment to emptiness.
MEZEIE- - AR VEZE A B e

As shown here, it is said, “no . . . established,” in a sense that when
we are in quietness where there is nothing describable, we should not
understand this quietness as an object. While realizing the emptiness
and quietness of the object before you, if you think that you realize
the emptiness and quietness, you are again entrapped in this thing
of emptiness and quietness.””” The attachment to extinction is also to
establish quietness. It is also the establishment of the real being that
possesses a kind of definition (though it is rather a passive definition of
being not something). As far as this is the case, staying on non-being is
the subject-object confrontation that comes to a standstill of the object,
not being able to become the unobstructedness of action without
action. The undivided unity is the light of basic illumination that rejects

any establishment. Hamheodang said:

If there is subject and object in mind, even though there is enlightenment,
it cannot be called wondrous enlightenment. What is said, “There is one
thought in mind that there is enlightenment, how can this go beyond the
delusion in the past,” is this!

OVTRERT RIBERE T2 TADTE Pral DA — S 1E SRRk 20

The Perfect Enlightenment Sutra also said that the attachment in “one
thought in mind that there is enlightenment” ({UfF—&15), i.e., the
thought of departing far away from all objects, should be abandoned.

Departing far away is also a delusion. You should depart far away from
this thought. . . . You should depart far away from [the thought of] you
departing far away. You should depart far away again from this. . . . When
there is nothing that you depart far away from, then all delusions are
removed.

SEERS X IMEEHE - BEEEEL) IMEEHE - - 15 IR HE ENFREE L)
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This is the emptiness of the object that arises from action without action
and abiding without abiding in what the Yongjia ji says, “Understanding
that there is nothing to understand” (T 487 1)””’ and “Realizing that
there is nothing to realize” (IGHEf1E).”

(e) Abiding without Abiding Is Realizing the Wisdom of the Emptiness of the Object

Understanding that there is nothing to understand indicates the quiet
extinction where even a hair cannot be hung. Then, why is it said the

following?

In understanding that there is nothing to understand, even the object is
not non-being,.

TR T BT IR

What is the object of the quiet extinction that cannot be referred to
as non-being? What object is there after getting rid of all illusions and
even the thought of departing far away that removes these illusions?
The monk Xingjing commented on the above-quotation:

Even though there is no subject and object, there is clearly the object and
knowledge.
BEMEREAIT S5 1509K7

From this comment, it is obvious that the object in “even the object
is not non-being” (#EFMIEIE) is not the object of the subject-object
confrontation. According to Hamheodang’s Seorui on “wisdom arises

in accord with the full understanding of the object” (B 4= HI 7 HEii 4:):

Understanding does not refer to perceiving. It is realizing --- The so-
called “understanding the object” means “realizing the emptiness of the
object.”

THIETHLLT S TRELT - BT T 5k TR
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In “in understanding that there is nothing to understand, even the
object is not non-being” (74T T #EHIEEE), “understanding” means
realizing and the “object” means the emptiness of the object. Therefore,
“even the object is non-being” (#E35iIEHE) indicates that there is the
realization of the emptiness of the object.

Since there is understanding with the arising of wisdom, there is nothing
to understand in this understanding. Since there is arising with the
understanding of the object, there is nothing to give rise to in this arising.

BUETT CEMTT TEImAE R
The Seorui says on this:

When you see the object with your consciousness, all things are in
disorder. When you light the object with wisdom, all things are quiet.
The so-called wisdom is the lighting of non-discrimination. Arising is not
the arising in arising and perishing. It refers to emergence.

LI REE Ml —Ulkke LU s R —UTR0K Pral & S bl 2l =3
FRERZ A IS

“Even the object is non-being” means there is realization of the empti-
ness of the object. This indicates the emergence of wisdom which is the
lighting of non-discrimination in the quietness of all things.

Wisdom arises in accord with the full understanding of the object. The
object is realized in accord with the arising of wisdom.

B )T B g T R AT T

Therefore, in the abiding in “abiding without abiding,” which is the
peaceful abiding in the emptiness of the object, the wisdom of realizing the
emptiness of the object is thought to emerge. The Dunwu yaomen says:

Since the true emptiness is the wondrous being, it is form. Since form

cannot be obtained, it is emptiness. That which is now called emptiness
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indicates that the nature of form is empty itself. It is not the emptiness
where form is removed. That which is now called form indicates that the
nature of emptiness is form itself. It is not the form that enables form.
EZEA NG BANTTIGHIGENZE 45 22 2Ot E 2 IRtz 45 0%
2V A M JEhRE

This is the answer to the question of “what is form and what is
emptiness?” (zfi] LI EENZE). According to this answer, since the
nature of form (true emptiness) appears in form, it is the wondrous
being that cannot be said non being; since the nature of form that
appears in form is form but cannot be described, it is empty. The reason
for this is explained here as “that which is now called emptiness . . . It is
not the form that enables form” (45 255 - IEthag thth). If emptiness
is the “emptiness where form is removed” that could be acquired by
removing all visual forms, including bule, yellow, red, and white colors,
one by one, how can this emptiness be called form since all forms are
removed? If this form is also seen as the “form that enables form,”
i.e., any visual form, how can this form be non-being (emptiness)?
Therefore, it is explained, “that which is now called emptiness indicates
that the nature of form is empty itself. . . . That which is now called

form indicates that the nature of emptiness is form itself” (45 ZE#

fEE e S 0E £ZEMEET). Here, it is said, “The nature of
form is empty” (€211 H7E), in a sense that emptiness is neither the
perishing of form nor specific form and color, but the presence of form
that appears in various forms and colors. It is also said, “The nature of
emptiness is form itself” (215 F #4), in a sense that form is not specific
form and color, but the nature of form that appears in various forms
and colors.

From this perspective, abiding without abiding does not mean that
something is neither here nor there, just as is the emptiness where form
is removed. It does not also mean the attachment that is only here, not
there. It in fact means the presence of Being that can be here and there
in all places. Therefore, is it not said, “Not-abiding just in any place is

the place of abiding” (R ENME—iz B2 )" Not abiding in all
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places is the abiding in all places.

In the Diamond Sutra, it is said, “Bodhisattvas should depart
from all images and arouse the mind of anuttara-samyak-sambodhi®
(bR IR — UM BERTHE 2 3 =% —F20)," right before “you should
not give rise to mind, abiding in forms . . . You should give rise to the
mind that does not abide” (M HEME B4 HEA MR 0. This
proves that the supreme and full wisdom already emerges in abiding
without abiding.

In seeing of “seeing is like not-seeing” (414~ ) and action of
“action without action” (1T#17), just as in the abiding of “abiding
without abiding” (H4Ef7{¥), there already emerges the wisdom of
“abiding without abiding, [one] should give rise to the very mind”

(ST A HAL).

If the mind does not abide, wisdom becomes clear.
IAEME S TR

Therefore, in “abiding without abiding, [one] should give rise to the
very mind,” the first part, “abiding without abiding,” is enough while
the latter part is an unnecessary addition. It is in this sense that the
“Lixiang jimie fen” (Chapter of Quiet Extinction that Departs from
Images) simply says, “You should give rise to the mind that does not
abide” (FEAIEIT{I.Ly), rather than “Not abiding, they should give rise
to the very mind” (FEHEFT(E A= Ho0y).

Therefore, in seeing of “seeing without seeing” (FLAEAT ) (seeing
what knowledge cannot see [ [A#14~5i]) and abiding of “abiding with-
out abiding” (fFEMT{T), there is the light of wisdom of the quietness
itself where no image can be obtained (#%—#H74%)"’ and no wisdom
can be obtained (Z#F#AT45). Therefore, “nirvana has no arising, but it
can give rise to prajna’ (R84 GRAEBGE).

We saw that, in anxiety, the basic mood of human beings, all things
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and we ourselves sink in the apathy . . . in this anxiety, all beings that
surround us are eliminated and nothing that is like an empty space
seizes us and reveals non-being (NVicht). Regarding what abides in this
non-being (Vichts) as the human essential thinking, Heidegger defines
human beings as place holders of non-being (Platzhalter des Nichts). He
says in the Question of Being (Zur Seinsfrage):

This premise that human beings are the place holders of non-being means
that human beings open to the absolute other (NVichzs) of the things a
field where it enters and, thereby, lets Being-presence come to presence

and speak in the openness (Offenbeit) of this field.

Therefore, he also says, “This Nichts is non-being in a sense that it is
not a being absolutely, but it is also something that comes to presence,
not the void. Non-being belongs to the presence. Being and non-
being are not different from each other.””” Then, what is the presence
of Being in the openness of the field of non-being? Heidegger defines
this presence of Being as the truth of Being and says, “The truth is the
revealment of things that is permeated by the width. This width is the
place where all human attitudes and actions are exposed (ausgesetzz).
Therefore, human beings exist in the mode of being as ex-sistence
(Ek-sistenz).””” 'Then, is the openness of human beings as ex-sistence
not the place where the width (non-being) takes place as the place of
the presence of Being and the truth of Being that lights beings? Thus,
Heidegger says, “There (Da) of There-being (Da-sein),” the essential
human being that he identifies with ex-sistence, “is the lighting of
Being itself as the truth””* and “The revealment of beings itself is
reposited in the openness of the open (die Offenbeit des Offenen), i.c.,
ex-sistential involvement of human beings who attain There (Da).”
There of There-being, as the openness that lets go of all human
actions, is the width of non-being (emptiness of the object) and, at
the same time, the lighting of the revealment of beings.

There of There-being, hence, is the width (Weize) of Being and,

at the same time, the presence (Anwesenheit) of Being, which is
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whiling (Weile)” as the lighting of the revealment of beings, i.e., non-
concealment.

As seen before, abiding without abiding is realizing the emptiness
of the object as the lighting of non-discrimination emerges in the
quietness of “when you light the object with wisdom, all things are
quiet” (LLE B B —UJREIPR). Then, is it unreasonable to understand
“abiding without abiding” as Heidegger’s “presence of Being in There
(Da) of There-being (Da-sein),” which is “brightness-emptiness”?

According to the “Youbicha song” 155 5 iH 6, of the Yongjia ji:

Many deluded people follow darkness and turn their back on brightness;
abandon quietness and seck movement. Many enlightened people turn
their back on movement and follow quietness; abandon darkness and
seek brightness. As brightness arises, it changes ignorance to wisdom; as
quietness stands, it ceases disruption and achieves calmness.

FER PERE T FEEF LIRS SIS W EMER 4 LRI DA #0E8K
= wLH BELERCE

Here, wisdom and calmness are described as brightness and quietness,
respectively.”” If this is the case, can “abiding (wisdom) without abiding
(calmness)” as “the realization (lighting) of the emptiness of the object
(quietness)” be There (Da) of the brightness and emptiness? The preface
to the Yongjia ji says:

Listen! As the gate of wisdom is widely opened, the principle severs the
beginning of forms and images.

1 SRR G (A 2 o
Hamheodang commented in the Seorui:

The principle is the truth that is realized. As the truth is manifested, there
is no dharma before eyes and there is no sound around ears. . . . There
is no form that can be seen and there is no sound that can be heard. In

the place where there is no sound and form, one truth is revealed alone.
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Therefore, it is said, “The principle severs.”
R i B3 EIRBAT H AT B epdm- - SR 7 M ey
M A — B o

“The principle severs the beginning of forms and images” (¥t t4tH
Z¥iit) refers to emptiness. Huimen Guangpi "1 # said:

The gate of wisdom (huimen %%[1) is prajna. As it coldly lights all
dharmas, not even a hair is concealed. Therefore, it is said, Guangpi &
(widely opened). . . . Pi means “opened.”

ST MR R I G D R AR iR - - P

As the true wisdom (brightness) emerges in the emptiness where the
“principle severs the beginning of forms and images” and lights the
entire world, everything becomes bright and not even a hair is dark.
This is why it is called “widely opened.” The brightness of wisdom as
the presence that reveals all dharmas is widely opened.

Wisdom as the human essential thinking is the openness of this
“wide openness.” The principle is the manifestation of the truth that
is indicated from “in the place where there is no sound and form, one
truth is revealed alone” (¥ 24z —IE4¥%). Brightness is the openness
of wisdom in the “wide openness.” Emptiness is the principle in “as
the truth is manifested, there is no dharma before eyes” (IEFLHLH]
H Ri#3%). The lighting of Being in the revealment of beings is the
openness (abiding without abiding) in the “wide openness” of wisdom
which is the human essential thinking.

In this sense, is abiding without abiding also not There (Da) of
brightness and emptiness? The Dharma Master Gushan Zhiyuan
PN EE said in the preface to the Amituo jing shu FISEFEALEL, “As
regards to the essence of the mind-nature, it is bright and quiet. It is just
one” (K OMEZ s BI-FE-F —MCR).

If this is so, is the abiding in abiding without abiding not the
same with “There” (Da) of “There-being” (Da sein)? “There” (Da) is

the unreservedness of the human thinking that opens our all actions
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(attitudes) without attachment to anything and, at the same time, the
lighting-process of Being (Seinslichtung) as such that is lighting itself.
As can be seen in “abiding while not abiding is the permanent abiding
in nirvana” (M FHHEY) from the Xianzong ji #5750, “abiding
without abiding,” which is also the permanent abiding in nirvana,
is the width (Weite) where all things are revealed in forms in accord
with conditions™ and, at the same time, the place where “nirvana has
no arising, but it can give rise to prajna” ((R#HEE FEAAKF). Can
this abiding without abiding, therefore, be the whiling (Weile) of the
lighting that appears in the emptiness of the object?

In that sense, is abiding without abiding not There-being (Da-sein)?

As for the resolvedness (Entschlossenbeit) that he emphasizes in the
Being and Time (Sein und Zeit), Heidegger says that even though it
is “prepared, it should have been understood as meaning that There-
being opens itself for the Open (fiir das Offene) of the open region”
and “this open region (das Offene) is the expanse (Gegnet) that we are
now thinking.”*"" From this, it can be easily guessed that There (Da) of
There-being is the region or expanse he means in the release.

Then, can we say that abiding without abiding, which is There
of There-being, is the human essential thinking as the “release to the
expanse” (die Gelassenbeit zur Gegner)?

Looking at the phrase, “When we release to the expanse, we
will non-willing,”*"* Heidegger calls “non-willing,” to which we are
originally and fundamentally subordinate™” and, therefore, to which we
have to go back and devote ourselves (Beruhenlassen in der Riickkehr),
“expanse” (Gegnet) and “open region” (Offene).”” “This open region—
therein, we keep and store this and that or everything in ‘the appearance
of forms in accord with conditions’ of the release to the expanse’
silently as if nothing arises and perishes.”"" “Therefore, this open region
is wide (Weite) and whiling (Weile). It makes everything appear in forms
in accord with conditions in the width of the release and stay free in the
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whiling of the long-lasting world.”*"* Heidegger uses this term, “open
region,” in his Forest Paths (Holzwege) as follows:

When beings appear in the presence that has already emerged, therein,
everything exists in integration. One embraces the other and permits the
other as the other. Beings that come to presence in this non-concealment

remain in the non-concealment of the open region.

Before this part, he also says, “What we call true here is the integration
that keeps and stores while disclosing. The presence that has been
concealed thus far, i.e., the fundamental nature of Being, is now
known though vaguely by the expression of this ‘keeps and stores while
disclosing.”"" Judging from this, the open region that Heidegger talks
about in the release is the non-concealment or presence (i.e., presence
of Being) that integrates, keeps, stores, and discloses everything.
Therefore, he calls the open region (Gegend) expanse (Gegner).”” This
expanse, which is the width where beings appear in forms in accord
with conditions, keeps and stores everything and opens itself. Therein,
the open region is maintained as the base where this and that arise,
abiding spontaneously and peacefully.””® Heidegger says, “The expanse
(i.e., open region) is expanding (gegnend) and integrating everything, as
well as returning everything to its original self that abides spontaneously
and peacefully.””"” Here, the fact that expanse (Gegner) is used in a verb
form, gegnen (especially gegnend in the progressive tense) and the phrase
of “returning to itself that abides spontaneously and peacefully” present
a very important thing to us. Returning means returning to what is
originally decided.

From where to where does it return? Returning premises going
out. Where does it originally reside? Where does it go out? “As long
as human beings are originally subordinate to the expanse, they are
reposited in themselves to abide spontaneously and peacefully in
the expanse.””"” Therefore, he says, “The essence of thinking is the
release to the expanse (Gelassenbeit zur Gegnet).””"” We can never step

outside of the expanse. Although we, as beings who think—beings
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who transcendently represent, stay in the horizon of transcendence,
this horizon is the side of the expanse that it shows toward our
representations.””’ Therefore, “As we, human beings, enter the horizon
by transcendental representations, we in fact stay inside the expanse,”
says Heidegger.””” As already seen before, since “the horizon and
transcendence are experienced from the standpoint of the object and
representation and adjusted from the perspective of the object and
representation,”” “. .. the expanse is rather concealed as the horizon.”
Thus, all faults lie in the human transcendental representation. Can the
following from the Sazramgama-sitra not mean this?

The revealment of delusion is nothing other [than this]. Enlightenment
and revealment are faults.

M IR S s

The perfect and pure essence of enlightenment of the originally bright
lighting where the human essential thinking belongs is spontaneously
bright. However, since it changes into what is brightened by the
deluded movement of the subtle mark of karma that tends to brighten,

it is said, “As the images of darkness already appear, the nature of
brightness gets already concealed” (FEAHELH MITEENER). Therefore:

Where the originally bright lighting arises, the nature of the lighting that
is established perishes.
TCHA B AT B S7 BRI

In order to reach the bright principle by going beyond the world of the
subject-object and representation-object confrontations that conceal
the lighting of Being that is the originally bright lighting, we “should
be set free from (losgelassen aus ...) the transcendental relation with this
horizon”*”’ that is the base of the subject-object confrontation. This
liberation from the transcendental representation becomes the “going
back and resting” (Berubenlassen in der Riickkehr)*” of our original mind
in the bright emptiness of the expanse. Just as a blue sky appears when



III Latter Part: Ontological Investigation 1773

the clouds scatter away, “since the transcendental representation—
the liberation from which is the release to the ground of the expanse
where it originally belongs—acts thus far as the essence of thinking,
this thinking should come out of the transcendental representation and
wait for the opening of the expanse, changing its direction and staying
calmly and freely.”*”” Does “abiding without abiding” not mean the
return of the originally bright lighting to the original mind?**’

(h) The Expanse as the Original Mind and the Mind of the Unsurpassed and Perfect
Enlightenment (anuttara-samyak-sambodhi)

As “abiding without abiding” is not only the emptiness of the object,
but also the emergence of the true wisdom in “realizing the emptiness of
the object” ( T 1&37%5), the expanse is not just the space of the repose. As
seen before, the expanse (Gegner) expands (gegnen). The expanse moves.
The expanse also gathers and integrates everything and, at each and
every moment, it remains in forms in accord with conditions (weilen).
The essence of the human thinking is the release to this expanse. “This
release is never independent, either.””' “The expansion (gegnen) of the
expanse (Gegnet) expands (vergegnen) human beings to the release.”*””

This Heidegger calls “expansion” (Vergegnis).”

Since the expanse subordinates the release (Gelassenbeit) to itself and lets
this release abide peacefully inside itself, the essence of thinking lies in

this expanse subordinating the release to itself; i.e., expansion.”

The expanse not only returns human beings to their original mind
that they are inherently endowed with by expanding the thinking, but
also “lets things (Ding) come to presence as things themselves.”*” It
“conditions (bedingen) things as things”*** for them to attain the essence
of things (Dingwesen),” not as the objects of the human subject.

While the relationship of the expanse to human beings is called
the expansion (Vergegnis), its relationship to things is called the
conditioning (Bedingnis) of things.”” Especially, the reason why
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the relationship of the expanse to human beings (though the word,
“relationship,” is a little inappropriate) is called the expansion is that the
expansion of the expanse takes place in the release of human beings as
thinking beings.” “Originally suitable for the expanse, human beings
are subordinate to the expanse.”

To put this in more detail, “as much as the expanse cannot exist
as it does without the existence of human beings, human beings are
subordinate to the expanse in their essence.””' Its meaning is the
same with that of Heidegger’s words in the lecture of “Identity and
Difference,” “only human beings open the door to Being and introduce
Being as presence. This presence needs the place of lighting and is
reposed to human beings because of this necessity.”

In other words, “the essence of human beings is the release to
the expanse and is given by the expanse to preserve the expansion
and presence of things.”” Therefore, “Being is never the product of
thinking. On the contrary, the essential thinking is the e-vent (Ereignis)
of Being.”

The retrospect of Being is the raison d'étre of thinking. Thinking is
nothing other than that. Since thinking is abandoned and demanded for

the protection of Being, thinking thinks Being.

Brightening and keeping and thereby integrating everything, human

beings bring present beings forth into presence in non-concealment.

This is the meaning of the expansion by the expanse in the release
which is the human essential thinking. If the expanse neither integrates
everything nor appears in forms in accord with conditions in the
spontaneous and peaceful abiding, how can human beings brighten,
keep, and bring themselves and things forth into presence? Therefore,
even the release is not something that the human thinking does itself.
Heidegger even says, “Since it is by the expanse itself that
human beings are reposited to the expanse, the release comes from

the expanse.””” The expansion of human beings is possible because



III Latter Part: Ontological Investigation

“human beings are subordinate to the expanse in an originally suitable
manner for the expanse.””" Since it is already seen that this expanse is
the presence of Being, when this presence of Being, i.e., the expansion
(gegnen) of the expanse takes place in There (Da) of There-being (Da-
sein), i.e., the release to the expanse (Gelassenbeit zur Gegnet),” it can be
understood that this There (Da) is the self-opening of human beings to
Being-presence and, at the same time, the lighting of Being itself. The
human essential thinking is the presence of Being and the release to this
expanse is There (Da) where the expansion of the expanse takes place.

Is the abiding in “abiding without abiding” not There (Da) in
this sense? Therefore, as seen before, it is said, “Subhiti! Bodhisattvas
should depart from all images and arouse the mind of anuttara-samyak-
sambodhpi” (VAELE FHiETERE—UIME FEPTHE 2 =40 =40, right
before “You should give rise to mind, not abiding in forms. . . . You
should give rise to the mind that does not abide” (M EMFEAE L
WEAHERT(30). As for “should depart from all images” (HE#fE—tHH),
Ding Fubao’s fianzhu says:

Clearing this mind, liberating it everywhere, and emptying all existences!

This is departing from all images.

B NP BRI 22RE TR MR U

Departing from all images refers to being set free (losgelassen aus) from
the transcendental representation (transcendental relationship to the
horizon). How can “emptying all existences” (Z£3#/J7H) and “departing
from all images” (#—t/J#H) only mean removing the representation
of this or that by seeing, hearing, cognizing, and knowing? Is “clearing
this mind and liberating it everywhere” (& M0t o4 Bl IE)
possible when ignorance is permanently severed? It says that we
should develop anuttara-samyak-sambodhi, i.e., There (Da) where
the unsurpassed and perfect enlightenment emerges, by liberating
ourselves from the transcendental representation. This phrase to
Subhti, the most eminent in understanding emptiness, not only has

its focus on “departing from all images,” but also implies that where the
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attachments to all images perish is the place where the unsurpassed and
perfect enlightenment emerges. However, the phrase is said out of the
consideration for sentient beings who have been since beginningless
time entrapped in delusion by the non-enlightenment of the subtle
mark of karma. “The original release (Gelassenheit) does not premise

being set free from the transcendental representation.”

What is the attainment of liberation?

oA BIASSHE
To this question, the Chan Master Huihai 2% answered:

Since there is originally no bond, there is no need to seek the liberation
[from it]. Directly use and directly practice!

A B AR B AT
Bojo Jinul, the state preceptor of Goryeo, said:

It also cannot be said that you now subdue defilements and use purity
in the future. [This is because] you do not see the original wondrousness
and rather create difficult obstacles on your own. Then, you arduously

cultivate and gradually practice.

ISR B A TG HAE EAATHIT ALY B A SR EH 5518 M T

Liberation does not just mean asceticism. Non-attachment is sufficient.
The spontaneous and peaceful abiding is the abiding in the expanse
which is our original mind. Attachment is based on the abrupt arising
of one thought, i.e., the movement to the transcendental representation
(the setting-up of the object because of people’s brightening [[KIFITZHT]).

It is originally non-existent.

Enlightened brightness is empty and quiet. It is like a clean, empty space.
... [Our mind] contemplating all mountains, rivers, and earth in the

world is like a mirror reflecting brightness. Even if [things] come, there



III Latter Part: Ontological Investigation

is nothing attached. Even if [they] go away, there is no trace. [It] receives
[them] empty and brightens accordingly.
B R W AT 2 - R T ORI 1 L A SRS A SRR RS B ATHES 1

A mirror simply reflects just as in “when a barbarian comes [before
a mirror], a barbarian appears; when a Chinese comes, a Chinese
appears” (F2HIE HEACE3R). There is nothing attached to the mirror
itself. As things go away from the mirror, there is no trace and the

mirror becomes clean again. This is the original meaning of liberation.

At the moment that ignorance does not emerge and that one thought
does not arise yet, there is originally no one thing. It is just pure, quiet,
and bright. This is the ground of the pure enlightenment. This is one true
dharma realm.

B — A A2 IR TOIE—Py ILIERCR] IR R (R i Bl
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The moment that ignorance does not emerge and that one thought
does not arise refers to the moment before the object is set up by the
ignorance of non-enlightenment, i.e., the transcendental horizon is
represented. Since there is nothing represented at this moment, there
is originally no one thing. Since there is originally no one thing, it
is just pure and quiet. However, since the original enlightenment is
inherently wondrously bright, it shines brightly. Therefore, there is only
the brightness of the purity of the original wondrous brightness. This is
nothing other than one true dharma realm which is the original essence
of all buddhas and sentient beings. The Chan Master Huangbo Xiyun
FBEAE said:

The innately pure mind extensively penetrates in the worlds of every
direction, including the worlds of sentient beings and all buddhas,
mountains and rivers, and with or without form. Since everything is

equal, there is no perception of oneself and the other. This innately
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pure mind is always perfectly self-bright and extensively lighting. Since
people in the world are not awakened, they just recognize seeing, hearing,
cognizing, and knowing as the mind. Since they are blinded by secing,
hearing, feeling, and knowing, they do not see the delicate, bright, and
original essence. If you have no mind right here, the essence manifests
itself like the great orb of the sun that rises in the sky and shines every
direction without obstructions.

ARG B AR R AAREAR RS R U SE IRERA
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The originally pure light always extensively shines. It does not borrow
another light. It is innately bright and shines everywhere. It is not
brightened in the form of representation by seeing, hearing, cognizing,
and knowing. It is concealed by the representations of things. This
presence that is “always perfectly self-bright and extensively lighting”
(‘% B EWRAR), (rather than the things that are represented), is the
inner structure of the human essential thinking. As There-being, the
human being stands in There (Da) of this presence. There is no need
for special polishing. If “you have no mind right here” ({H1E ME.L),
“naturally stay at ease, and spontaneously and peacefully abide”

(HEEBTE B IRETE), everything is fine.

(i) The Very Essence Is This; When a Thought Moves, It Is Deviated

The very essence is this. When a thought moves, it is deviated.

R B

Since we already stand in the presence that is “always perfectly self-
bright and extensively lighting” (% H EIPM{RH), the truth is not else-
where. What stands in this presence is the truth as it is.

You immediately have no mind and silently match. If you figure [it] out

with your mind, it is deviated.
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We should not try to find your head while you have your head. You
should accept the reality as it is for yourself (H #7%).” You should be
able to realize without a hair of doubt yourself.

All buddhas and patriarchs never transmitted a single dharma to others.

They said that people themselves should believe, accept, see, and realize.

sl DRI HEE AN AfE B H RAEH

If you hesitate even a moment, your mind becomes different. The tran-
scendental representation of the perceiving subject and the manifesting
mark arises in the wondrous original enlightenment without the
images of similarities and differences. It burns and becomes different.
Therefore, to the question of “asking, ‘what is the place that is not
different in every mind?”” (FI#HAT2: U 52 )%), the Chan Master Linji

Huizhao EF#=H answered:

When you have a question, it already becomes different. The nature and
the image are divided from each other.

fRRERT -2 7 A A

This is an answer to the third patriarch’s question in the Xinxin ming
f8:0+8% of what this difference in every mind is since it is said, “If mind
is not different, all things are the same” (L& FE EZ—14H). As soon
as you have a doubt in your mind, you enter the realm of the subject-
object confrontation where mind is different. The Dahui Pujue Chanshi
shu K-SRI also says:

When you reach this place, there is not even a gap of the width of a hair
that can be allowed. If you blankly think, hesitate, and stop the function,
you are deluded by shades.

FE DL FIAESE T B I8 R
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When things come, it lights; when needed, it is used (2H{%H). If you
hesitate and doubt even in the slightest way and try to think, this means
the stopping of the function of the great capacity and the manifesting
usage that already stands and comes to presence (anwesend) in the
presence of Being. This means the falling into the desire to represent the
presence of Being. The Chan Master Huihai answered to the question,
“When you, master, practice, do you rather polish or not?” (FIfalf&i&
)

“Yes, I do polish.”

“How do you polish?”

The master said, “When hungry, I eat; when tired, I sleep.”
I3, B AT 2 BT E B2 AR PRI BN R

Is this not the spontaneous and peaceful abiding in the expanse
(presence) and the expansion (coming-to-presence) in the expanse? The
Master Dahui said in “Da Lou shumi shu” Z a5 &

When all things come upon, if you just act in accord with conditions,
you naturally match this principle.
{B—Y] s BEmily B PR A B ETE

“When all things come upon, if you act in accord with conditions,”
i.e., when you see and hear, if you do not get attached to the object
and see like not seeing (AN L) and, therefore, just see and just
hear ({Hi{H[H]),” this is the moment that you match the principle.
The word, “just” (1H), in “just see and just hear” is subtle. The Dunwu
yaomen says:

“If we create the image of emptiness, it is called that we are attached to
emptiness.”

Question: “If our mind abides in the place where there is no abiding, is it
not the attachment to the place of no object?”

Answer: “If your mind just creates the image of emptiness, there is no
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place where you get attached t0.”
EVEZER QN4 e ME ORI RS AR AR BB EZe a4
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This is what “just” means. You just act. Action without action or
abiding without abiding, which does not get attached to the result of
action or abiding, is the very awareness in “awareness itself rather than
the awareness that uses awareness” (1B E) ANEEI%N).

(j) Free from All Entanglements in accord with Conditions and Wandering about
Freelyin accord with Nature —Nothing Special

The Chan Master Dahui said:

The place where you save strength is the place you gain strength.

B Ty
Therefore, he added:

If you use a single hair of vital power to maintain, it is certainly an
erroneous dharma.
EH— 28 R E m k™

Dahui meant here that “directly use and directly practice! Use when
necessary!” (EHEAT 2H{#EH) without using mind and holding onto
a thought (JH.L-#7) in the slightest, i.e., saving strength, is the way to
gain power to get unfettered.

Although various marvelous objects appear, your mind is not amazed.
Although various evil karmic objects appear, your mind is not fearful. In
your four daily actions [of walking, standing, sitting, and lying down],
you are free from all entanglements in accord with conditions and

wandering about freely in accord with nature.

TERESROEE FEET (LA S REMCECSE SR AT DAV 0 AT sdsgh BE
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M IR E
This is the practice of saving strength.

When you reach this level, you can say such things as no heavens and no

hells.
FISE & A R EER AR R

You obtain this power of being unfettered. However, this does not

mean that you obtain supernatural and supramundane power.

How can people obtain supranormal power?

INEL RS EN
To this question, the Chan Master Huihai said:

Spiritual nature is numinously universal. It is everywhere in the worlds as
many as the sand grains [of the Ganges]. It is not obstructed in coming
and going to mountains, rivers, and stone walls. It goes ten thousand /i
at an instant moment and there is no trace in going back and forth. Fire
cannot burn it. Water cannot drown it. Ignorant people have no wisdom
in mind and want to be able to fly in the empty space with their body of
the four greats.

TPPESESE R V0 5 LT R R mgE AT & B HRIRER KOTRERE KT
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Supranormal power does not refer to the superhuman power of con-
tracting and flying space that we obtain with our body of the
provisional combination of the four greats. This is the childish desire of
ignorant people who have no wisdom. Supranormal power indicates is
this: “Spiritual nature is numinously universal. It is everywhere in the
worlds as many as the sand grains [of the Ganges]. It is not obstructed
in going and coming back to mountains, rivers, and stone walls. It goes

ten thousand / at an instant moment and there is no trace in going back
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and forth” (M{EEEE R E VS5 ILTATRE 5 ACHERRE 7088 B 1R MR ER).
Even after people with body attain the way, how can they come and
go to mountains, rivers, and stone walls, as well as go and come back
ten thousand /i at an instant moment without a tiny trace? Being
everywhere in the worlds as many as the sand grains [of the Ganges]
would not be possible without the presence of quietness and lighting
(Being), which manifests images in accord with conditions. The Lotus

Sutra says:

When you obtain the great supranormal power, light comes out of your
body.
FERmiE B

The sutra also says:

When Mahabhijha-jnanabhibht Buddha obtained the unsurpassed and
perfect enlightenment . . . The deep and dark places in the country were
all greatly bright though the light of the sun and moon could not light
there. In the country, sentient beings could look at each and said these
words together, “How come sentient beings are suddenly born in this
[country]?”

PGB AFITHE 2 #E =5 = ey BB 2 g 0 A BOE e A
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To the following question:
If one cannot show his supranormal power, how can he be called a
faithful practitioner?
A sE N BT BT

Bojo, the state preceptor of Goryeo, answered:

Wisdom of supranormal power is obtained by practicing and polishing

in accord with the dharma power of wholesomely believing the Buddha
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mind. This is as if dust is removed, the mirror is gradually brightened, and
thousands of different images are reflected on the mirror by polishing it.
BE T BE RSO DI T RIS AL s SRSmann Bl
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Therefore, he said:

Although it is pervaded everywhere in accord with spiritual capacities, there
is no coming and going in the nature. This is called supranormal power.

SRR 5 ESRARAE 4 HiE

The presence of Being comes to presence everywhere. While extensively
lighting ten thousand / at an instant moment, where can be its trace
of going and coming? Therefore, the obtaining of the power refers
to standing in the presence of the inherently wondrous and bright
original mind. The human essential thinking (realizing) is the presence
of the wondrous and bright mind of wisdom.”* Hence, the chapters
of the Saramgama-sitra, “Wuxin guang dayi” 13 K% (Benefits of
the Great Enlightened Mind) and “Liao wuxian zhen yi” T #fE %
(Realizing that All Things [Receive] the Benefits) say:

Each and every one of these great crowds knows that mind is pervaded
everywhere and sees the emptiness of everything like seeing a leaf on
a hand and that since all things in the world is the wondrously bright
original mind of wisdom, mind is perfect without exception and
embraces everything.

FERERA &AM DR TYT BA757%2 AT rResty — U ST
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This passage that since the enlightened mind is great, all things receive
its benefit says that all things in the world, including mountains, rivers,
and earth, come to presence in their own forms in the full realization,
i.e., the human essential thinking that stands in the presence of Being,.

Does this passage mean anything else?



III Latter Part: Ontological Investigation
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Therefore:

The innately pure mind extensively penetrates in the worlds of every
direction, including the worlds of sentient beings and all buddhas,
mountains and rivers, and with or without form. Since everything is
equal, there is no perception of oneself and the other. This innately
pure mind is always perfectly self-bright and extensively lighting. . . . If
you have no mind right here, the essence manifests itself like the great
orb of the sun that rises in the sky and shines every direction without
obstructions.

ARG L BUR AR LT AAREAR RS R U SE IRERAT
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Great Master Wonhyo said:

Sravakas assess the mind. As they think that there is first the nature of
arising, with the overly subtle mind, (they enter the three expedient
means of gradual fineness, gradual subtlety, and subtle subtlety.) They
enter the realm where the mind perishes. There is neither wisdom nor
lighting. It is not different from the realm of space. Great beings (i.c.,
bodhisattvas) understand the mind. As they know that there is no nature
of mind, though departing from the subtle marks, their mind does not
perish. There is the wisdom that truly lights and understands the dharma
realms.

/NIRRT ST AT SEGR0  (HIH T G =T 1A A) A5 DoReiE e I
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However, since the presence as the essential thinking is the emergence

of the wondrously bright original mind that buddhas and sentient

beings inherently possess without difference,” it is neither the adorned

world that is newly attained, nor the supramundane power that is

newly attained. This is the so-called “original face of Head Seat Ming
before his parents were not born yet” (B1_FHEACREARAEIFE H) in the
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Platform Sutra. Since it is the mind-nature that is inherently endowed
with us human beings, it is called the original face or original scenery.
Nonetheless, this original mind is not somewhere else. Although it is
the inherently endowed mind-nature, it is not the inner consciousness

phenomenon, either.

In the realm of the agreeable and the adverse, when there is no mark of
arising and ceasing [only seeing and only hearing], it means that you have
started to depart from the name of the self-pride. If you are so, you can
finally enter the mundane world.

TAUNEsT R A IR [ B AR ] AR 18 2 SR /R AAGHHR

This is the mundane world. It is said, “Whether in agreeable or
adverse conditions, do not get attached to the intention!” (B¢ BlIH
AVEE ). Tt is also said, “Since I just neither change nor move, when
things come, I respond to them. Things and I are one and the same. An
ancient virtuous person said, ‘Being released into the vast world, I just
accept its coming and going. Quietly illuminating, I realize the source
of its flow” ({H FKEE ANEANE) W2 Rl 82 Ty B SRPFR— N = i
T AT H I e A2 HIRTE).® If chis is the case, this mundane world
is nothing other than the original mind. Therefore, the Vimalakirti
Sutra says:

The Buddha explained that departing from sexual desire, anger, and
delusion was liberation for people of self-pride (who lower birth and
death and heighten their way). If there were no people of self-pride, the
Buddha explained that the nature of sexual desire, anger, and delusion
was the very liberation.

brag Lt A[FRAEPE BCOH] SRR R RIS i 3
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This means the following:

Knowing that the discriminations of cognition arise from the true nature,
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you accept the purity of the nature and have no mark that you take.
Although you face agreeable and adverse conditions, you realize that
there is only the mind without self and others and subject and object.
Therefore, love and hate, as well as anger and joy . . . do not arise for
themselves. Just like this, if you accept the dharma, remove your habitual
tendencies, further brighten the wisdom that matches the principle,
benefit things in accord with conditions, and practice the way of the
bodhisattva, then even though you are in the three realms, there is no
place that is not this pure land of the dharma nature for you.
LIHIERIE 23 51) S B e e ARSI SR N AT BEE MO EIEZ 58 7
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This is what an ancient sage said:

If one enters the mundane world, there is no room for the supramundane

world.
NAGHR A A5
Therefore:

The Buddha said to Subhiti,
“What do you think? Did the Tathagata in the past at the place of
Dipamkara Buddha attain something about the dharma or not?”

P B ] AR e RIS B A A
To this question, Subhiiti answered:

No, the World-Honored One! The Tathagata at the place of Dipamkara
Buddha attained nothing,.
AL S AP ARAE SR BT IR TR

Was this the reason why Huangbo’s disciple, Linji Yixuan ERif% X,
said after his breakthrough realization, “Huangbo’s original dharma has
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nothing special” (FUAR #EEMD: M % 1) 2™

¢) Concluding Remarks—the Appearance of the Constant Natural Light
as the Presence of Being

We have thus far explained the awareness in “nothing but awareness
itself rather than the awareness that uses awareness” (“IVEAIA1 {HATI T)
as a lead to “as arising and perishing have already perished, the quiet
lighting is manifested” (A3 E FUHEILAT). However, “as arising and
perishing have already perished, the quiet lighting is manifested” does
not mean that the quiet light arises only after arising and perishing are
completely removed.

If so, arising is again in the process of arising and perishing, it
cannot be said that arising and perishing are destroyed. “The quiet
lighting is manifested” (F#3HET) means that what is originally free
is covered in the forms of the illusory transformation of arising and

perishing and finally revealed after arising and perishing are removed.

The great way is always before our eyes. Even though it is before our eyes,
it is hard to see.

RS HAE H BT MEAE B R e

The great way (the quiet lighting) is always “revealed and present
before” (J5BIER])*” our eyes. Yet, we cannot see it because of the
defiled hindrances of the movement of thought and attachment to
images. If we sever these hindrances:

Things unclear before innumerable eons are manifested clearly.

MDA Z - B A BT

Therefore, the truth is not created by the human thinking. It is the
non-concealment (4-An0gid) that seizes from concealment. The Chan
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Master Dahui said in his “Da Tang chengxiang shu” Z%7& &

You turn your mind away from the things to which you attach your
mind. When you turn your mind away, you do not turn this principle
away. Naturally, every single being is bright and every single thing is
revealed.

WA P o Ll R NSRS E R B SRUAEA P P HER

When we turn our one thought away from the things to which we
are attached in our everyday life and turn it toward the presence of
the originally pure mind before our eyes, we stand in the presence
that expands things in the expanse in its original appearance without
function and conditions in their unimpeded forms. What is important
lies in “you turn your one thought of light back and see your own
original nature” (— &Y K EAE).” This means that we should
turn our eyes from the moving thought and attachment to the “always
perfectly self-bright and extensive lighting” (% H ERfRI) " that all
human beings possess. The Chan Master Yuanwu Keqin EI1% %)
described this perfectly self-bright and extensive lighting as follows:

It is naturally always shining and present.

This is a phrase from the nineteenth case of Xuedou Zhongxian’s =&
HEA Biyan lu 55k, “Zhimen bore ti” IS (Zhimen’s Essence
of Wisdom). It has the same meaning with the verse comment for the

case that says:

An ancient [sage] said, “Day and night all of you people release a great
light from the gates of your six senses. It shines through mountains,
rivers, and earth. It is not only your eyes that release the light. Your nose,
tongue, body, and mind also all release the light. To get here, you simply
must clean up your six sense faculties so that you are without the slightest

concern, purified and naked, and free and unbound.”
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It is obvious that the light of wisdom as the function of wisdom is not
the light of the visual consciousness, looking at the passage that comes
directly before this quotation, the passage that quotes Panshan’s #/1I
“The mind-moon is solitary and round” (-0 #IKE]):

If people of these days just stare and call this the light, they produce
interpretations just from their feelings, driving spikes into empty space.

A4 N ABREARMAEG 306 A 22 S THR

This light is the presence of the constant light that brightly penetrates
mountains, rivers, and earth ceaselessly after the six consciousnesses
of the six sense faculties are removed. The spontaneous and constant
presence of light that shines mountains, rivers, and earth is purified and
naked and free and unbound. It is the constant presence of the original
mind that is fully revealed without being covered.

Our understanding of Being is not only realistic but also inevitable.

Human beings cannot exist in principle without the openness of Being.

Just like this, human beings become original human beings (as the
openness of Being, i.e., the presence of quietness and lighting) in the
human realization (human essential thinking) and the lighting of Being
(the spontaneous and constant light) that lets all things appear in their
own forms comes to presence.

Therefore, “the question of the essence of Being is internally close
to the question of what human beings are. . . . The essence of human
beings, in the question of Being . . . should be understood and founded
as the field where Being is inevitably open. Human beings are “There’
(Da) that opens itself. . . . On the essence of There-being (Da-sein) as
the field where Being is open, the point of question for the openness
of Being should be essentially founded.”™" According to Heidegger,
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the fundamental concept of Being, i.e., “being-ness (ovcia), means
the constant presence” in the beginning of the European thought.
For him, who also said, “Where can the ground for this constant
whiling and presence be revealed other than in time?,”"” the ultimate
elucidation on the question of Being lies in temporality.

Heidegger said, “When used as a verb, wesen [in anwesen) is wesan
in ancient German. As a synonym of ‘endure’ (wdhren), it means
‘stay’”"" and “wesan as a verb refers to the constant whiling (bleibende
Weile).”"” He also said, “Coming-to-presence and presence mean the
authentic present (Gegenwart).”"* Presence really means the “authentic
present” in the human realization as the human essential thinking.

Heidegger further said, “To put it more precisely, it is nonsensical
to say that there was a time (eine Zeit) not to be. Since time times as
long as there are human beings, there were, are, and will always be
human beings. To say that there was a time not to be does not mean
that human beings are from eternity toward eternity. Temporality
is not eternity.”"” However, human beings are nothing other than
temporality. While “the Greeks experienced the Being of beings as
the presence of beings-presence,” “present and durability dominate
the presence though concealed without being clarified. That is, time
exists. Therefore, Being itself is revealed in time. In other words, time is
the pointer to non-concealment, i.e., the truth of Being.”"" Thus, the
question of Being should be dealt in the “time as the probable horizon
of the understanding of Being.”

'The Yongjia ji understands the phrase, “nothing but awareness itself
rather than an awareness that uses the awareness” (NEFNAT BN ),
as the presence of the quiet lighting (the truth of Being). It also says:

It does not contact what already perishes forwardly; nor does it give rise
to anything new backwardly; it stands alone while the flow continues
neither forwardly nor backwardly.

RN 25 TS BT ETRT i B A

It also explains the phrase in the temporality as the present in “one
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thought that does not arise” (—:&4+4:). The intention of this explan-
ation probably lies here, too.



2

The Absolute Present of “It Stands alone while the
Flow Continues Neither Forwardly nor Backwardly”
Explication on the Temporality of Awareness in
“Nothing but Awareness Itself”

It does not contact what already perishes forwardly; nor does it give rise
to anything new backwardly; it stands alone while the flow continues

neither forwardly nor backwardly.

RURBTANEE I P25 |2 BTIRETE P B IR

What type of time is it?

“It does (not) contact what already perishes forwardly” (B[N #2#)
in “it does not contact what already perishes forwardly; nor does it give
rise to anything new backwardly” (BN 215 1#2) orients toward
the actual nows that the consciousness of retention passes by. “(Nor)
does it give rise to anything new backwardly” (%[ 43]51i) indicates
that the actual nows fall to the past and arouse the nows of retention.
“Contacting what already perishes” (#%i#%) in “it does not contact what
already perishes forwardly” (Rj/~N%i#%) means “what comes next is
therefore awareness; when awareness follows what perished” (#%HiJ%1
A %) This instant nows refer to the succession of the past nows
and the past intuition (retention nows) that is still retained as what
has just passed in the consciousness of retention (in the modification
to the past). “Give rise to” in “nor does it give rise to anything new
backwardly” refers to the state that the live actual nows bring about the
consciousness of retention of the past intuition, inheriting its own place
to the new nows that newly appear as can be seen in “when what exists
before perishes, it leads to awareness” (BRI J#&75 |41). This is because
if the actual nows stick to their own place without receding to the past,

the past intuition in retention cannot take place.
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When what exists before perishes, it leads to awareness; what comes next
is therefore awareness; when awareness follows what perished. There is a

continuous flow of arising and perishing.
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As explained already, this refers to the arising and perishing that is
what Husserl called the retention series as the constant modification of
consciousness. It is the self-constitution of the “absolute consciousness-
stream that constitutes time for itself” in the retention series that
repeatedly take place by taking one actual nows as the front and, at the
same time, the undercurrent that constructs the inner object and the
transcendental object, along with the inner time and the objective time.
All conscious phenomena are controlled by the law of this constant
consciousness of retention as something that ceaselessly changes,
rising and falling in the absolute consciousness-stream that is pseudo-
temporal.

However, “it does not contact what already perishes forwardly;
nor does it give rise to anything new backwardly” (B A5 1)
excludes the modification of retention to the past as such actual nows.
“It does not contact what already perishes forwardly; nor does it
give rise to anything new backwardly; it stands alone while the flow
continues neither forwardly nor backwardly” (BRI %A
A% EHE Wi E L) overturns what comes right before, i.e., “when
what exists before perishes, it leads to awareness; what comes next is
therefore awareness; when awareness follows what perished. There is
a continuous flow of arising and perishing.” If so, is there a time of “it
does not contact what already perishes forwardly; nor does it give rise
to anything new backwardly; it stands alone while the flow continues
neither forwardly nor backwardly,” which deviates from this law of the
modification of retention? If this is possible, it is neither the objective
time of past, present, and future nor the “temporal stream of the
pseudo-temporal absolute subject of the temporal constitution” where
the object time is constructed. This is because the absolute temporal

stream is the series of the modification of retention that “when what
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exists before perishes, it leads to awareness; what comes next is therefore

awareness; when awareness follows what perished.”

a) Denial of the Objective time—Time just Exists because of the Object

We think that time, the present, in its essence has the succession
that looks at the future while looking back at the past. However, the
“Shihuixiang pin” 48[4 (Chapter of Ten Dedications) in the

e BR g

Huayan jing FHKE says:
The mind neither delusionally takes the dharmas of the past nor craves
and get attached to the things of the future. It does not abide in the
present, cither, and realizes the emptiness and quietness of all three times.

DAZIGR I I AR AR BHEA B T =Rz

The “Pusa pin” #Eih (Chapter of Bodhisattvas) of the Vimalakirti
Sutra also says:

By what life, do you get the assurance of enlightenment? Past, future, or
present? If by [one of] your past lives, it has already perished. If by [one
of] your future lives, it has not come yet. If by your present life, it does
not abide.
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The latter quotation logically shows that there can be a life in any of
past, present, and future, while the former emphasizes that our practice
should not be attached to anything and event in the past, present, and
future. Both quotations share the premise that the three times of past,
present, and future are not established.

Sengzhao commented on the above passage from the Vimalakirti

Sutra, as follows:
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From surmising the three times, we illuminate no-life. The past lives have
already perished. Any dharma that has already perished cannot be called
life. The future lives have not come yet. If they have not come yet, there
are no dharmas. Without dharmas, what can be taken as life? The present
dharmas quickly flow and thus never abide. What can be taken as life?
U= PR A A0 R R A T ERE AN ATRR 2 A AR AR R AT
SRR LU A BUAEEE PsONME U RS A=K

Since the past events have perished, we cannot say that they exist. Since
there are no future things yet, we cannot say either that they exist now.
The past is the present that we memorize while the future is the present
that we expect. However, the present does not abide even for an instant
moment. [t appears and perishes ceaselessly and continuously. Since
it flows like water, how can there be the past that abides? Even a word
in the present does not stop even for a moment. As soon as it arrives,
it goes away. In the true sense, “it is the arrival of the present and the
transition of the past. . . . Transitionally, it still stands in the arrival and
yet already stands in the past.”

Nonetheless, our thought that the time of the present exists comes
from our attachment to things. This attachment to things premises
the existence of fixed objects. The existence of fixed objects causes
the temporal consciousness as the process of change in objects. The
temporal change refers to the movement process of a fixed object. The
change and movement premise the establishment of an object that has
the sustaining self-identity. In other words, an object is perceived as
passing each time phase of the past, present, and future in the flow of
time, just as a train passes each station. “The objective time is the form
of the change and other processes of its objects. The process is a concept
that premises the duration. However, this duration is the unity that is
constructed in the self-consciousness-stream.”*" In this sense, it can be

said:

Time is established because of the dharma. The dharma originally does

not exist. Since the essence of the dharma that is relied on is rather empty,



III Latter Part: Ontological Investigation

how can past and present that rely on the dharma exist?
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Because of the object, time exists. Departing from the object, how can

time exist? Since the object rather does not exist, how can time exist?
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Since there is no separate essence in time, it exists by relying on the dharma.
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Time comes into existence as the process of change in the sustaining
object (dharma). Since this object is not the true existence, but the
unity that is constructed in the consciousness-stream, the time that

arises from it is also empty.

If you see all dharmas change, they are [from] all deluded mind. All
objects are [from] the deluded movement of mind. If mind does not
arise, all external objects originally do not exist because they change,
following the consciousness. If departing from mind-consciousness, there
is no single dharma that constantly abides. How can be there myriads of
dharmas that change?
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Since all objects are constructed because of the delusional movement
of mind-consciousness, there is no object that constantly abides.
There is no thing that has the fixed self-nature and continuously exist.
Therefore, how can there be time as the form of the process of change of
these objects? The time of past, present, and future does not really exist.
The objective time is the form of the continuous change of
things. “Because of the object, time exists.” However, if we abandon
our attachment to things and do not abide in form, sound, odor,
flavor, touch, and symbol, the object is not constructed as the
durable unity by the intentionality to the object. Attachment comes
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from the discriminative consciousness of good and evil, being and
non-being, and duration and change. The object is constructed in
the discriminative consciousness of duration and change, i.e., the
intentionality consciousness that the original impression “X” always
stays identical despite the diverse changes of the conscious act in the
flux. No attachment to things means no discriminative consciousness.
Without the discriminative consciousness of duration and change, the
object is not constructed. Therefore, the time that exists because of the
object is not established. Thus, it is said:

If you want to clearly understand the mind that does not abide, when you
sit in quiet, you just know the mind. Do not think of anything. Do not
think of any good or evil! The past events have already passed. If you don’t
think of them, your mind for the past is cut off by itself. This is called “no
past events.” The future events have not yet come. Do not yearn for them!
Do not seek them! Then, your mind for the future is cut off by itself. This is
nothing but “no future events.” The present events are already present. Just
know all [present] events. Do not get attached to them. Those who have no
attachment do not arouse the mind of love and hate. This is no attachment.
Your mind for the present being cut off by itself is called “no present
events.” Not being held in the three times is also called “no three times.”
TAARRT T AR (1 Ly IE A2 IR B B R — ) — U
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b) Denial of the Absolute Consciousness-Stream by
the Temporal Constitution

Long time ago, a brahman returned home with grey hair after living
for many years away from home. Looking at the man with a look that
has changed too much to be identified, his neighbors asked, “Does
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the old person still exist?” (F Afi7ETF), i.e., are you that brahman?
He answered, “Although I look like that old person, I am not the old
person” (Z4E 1 A JEE Ath). His neighbors were perplexed.

Although my body looks similar to that of the old person, my young face
existed for itself in the past and this old, frail appearance exists for itself

now. So, I am not the old person.
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The young face of that young boy existed for itself in the past. The old
person with grey hair exists for itself now as an old person regardless of
the past young face. This is because:

The young boy cannot reach the old age and the old age cannot reach the
young boy.
W NEEF EFNEET

Speaking from common sense, people think that a human being is a
continuous being that is fixed without changing while his young face
just turns to an old face with grey hair. This thought comes from the
premise the objectivity that continuously maintains the self-identity.
However, the object as this continuous self-identity is constructed
by our consciousness’ intentionality to the object in the modification
series of retention that “when what exists before perishes, it leads to
awareness; what comes next is therefore awareness; awareness follows
what perished” (BRI 35 150 2 H11%0 %0#877%). Nonetheless, we believe
that one identical person with the same nature really exists between
the young person and the 100-year-old person. Therefore, we wonder,
asking “Does the old person still exist?” However,

We are just aware that time has passed, but not aware that our appearance
has followed [the passing time]. Although people in the world know that
the time existed in the past, how can they know that the appearance of

the time also existed in the past with that time?
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People in the secular world know that time has passed. However, they
do not know that their appearance at the time also existed in the past
with the time and that it does not exist now. The young face in the
past does not come to the old body in the present and the old frail

appearance cannot go back to the young face in the past.

Time has passed and the appearance also has passed.

WAL IME

The young boy existed in the past and the old man with grey hair exists
now. The young boy and the old man cannot meet each other, sitting
side by side, sharing one same ground. Therefore, practically, the
brahman cannot exist as an identical person who has the same exact

nature for many years from young to old.

Each and every thing constantly becomes something new. Each and
every instant moment does not reach each other. Since you cannot wait
for a moment, you have already lost the person of the past. How can you
accept that you have become old and changed? The preceding thought is
already old. The following thought is always new. Although secing it all
day, it is always a new person.
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Therefore, he said, “Although I look like the old person, I am not the
old person” (B4 E A FEE Ath).

Although knowing that the things that have already passed cannot come,
people say that the things in the present can go. When the things that
have already passed cannot come, how can the things in the present
go? Why is it so? If you seck the things of the past in the past, there was
nothing that did not exist in the past. If you seek the things of the past
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in the present, they have not existed in the present yet. Therefore, it is
illuminated that they do not come. Since they were never non-existent in
the past, it can be known that they do not go. If you seek the things of the
present, the things in the present do not go, either. Therefore, since the
things of the past existed in the past, they cannot reach the past from the
present. Since the things in the present exist in the present for themselves,
they do not reach the present from the past.
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People in the world say that what has passed does not come back. They
deplore the fleeting nature of life, saying that the things in the present
continuously go into the past. However, if the things of the past do not
come to the present, how can the present things go back to the past?
This is because when we find the things of the past in the past, there
were these things in the past, but when we find the things of the past
now, they are not in the present. Since the things of the past are not in
the present, it is obvious that they have not come to the present. Since
the things of the past were in the past, it is obvious that the things of
the present have not go into the past. Therefore, the things of the past
are not the things that have gone from the present, but the things that
existed in the past for themselves. The things of the present are the
things that exist in the present for themselves, not the things that have
come back from the past. The things in the past and the present cannot
meet each other. The past and present times cannot know each other
either.

If today can reach the old days, there should be today in the old days. If
the old days can reach today, there should be the old days today. Since
there are no old days today, we know that they have not come. Since there

is no today in the old days, we know that it has not gone [to the old days].
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The preceding thought is already old and the following thought is already
new. What is new cannot reach what is old and what is old cannot wait
what is new. The preceding and following [thoughts] do not reach each
other and therefore do not move.
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However, according to Husserl, “All actual nows of conciousnesss are
under the modification principle.”*” One now (preceding thought) is
retained in the consciousness of retention in the next instant moment.
“As a new phase (now) appears, its preceding phase (preceding thought)
is not lost, but retained.”*’ Since this retention is also now itself, it
receives the modification of retention and is reserved in the “retention
of the retention.” Since this modification of retention continues,
although any of its phase is grasped, it is not only the direct prehension
of the preceding phase, but also the retention of its first phase or pre-
preceding pahse thourgh the indirect intentionality. Hence, therein,
all preceding phases of vertical series is perceived pre-conjointly as
serial continuation. The nows that have passed (past nows) reach the
present nows. The present nows and past nows wait and meet together
at a moment. The old and now wait and know each other. However,
the Zongjing lu 77#i#k says, “What is new cannot reach what is old
and what is old cannot wait what is new. The preceding and following
[thoughts] do not reach each other” (HrNE 1 HAFEI BIEAHE).
From the perspective of the form of arising and perishing, “the
preceding thought is already old and the following thought is already
new” (it #%/&C#H). Each and every moment appears and
disappears just as a bubble in the ocean does so. Each and every thought
also comes and goes. As the preceding thought perishes, it does not
wait for the subsequent thought and therefore the subsequent thought
does not know the preceding thought. Thus, what is new cannot reach

what is old. “Every instant moment does not know each other. Every
thought does not wait for each other.” (FIIAHA &P HHE) " In
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fact, when we move back, watching an object that is fixed in a certain
spatial location, the object appears to move away from us. According to
Husserl, however, “just as the object always maintains its fixed location,
it keeps its time phase when it appeared. The time phase of the time
(when there was the object) never moves. It just moves away from the
corelative relationship with our consciousness. Its distance from the
nows that continuously appear (within our consciousness) just becomes
bigger.”

Therefore, it is not that the time phase, which an object had
when it appeared, has deviated from its temporal order and moved to
another phase (past). It still stays as it did with the object at the time.
The present that has passed is reserved in the retained nows. This does
not mean that the actual nows that have passed come back and stay as
actual nows (akzuell). It rather means that they are just perceived by the
intentionality of retention as ideal (ideell) (consciousness of the vivid
nows that have passed). Therefore, even in terms of Husserl’s theories,
the nows do not go to the past as the actual and the nows that have
passed do not come back to the present as the actual.

The past exists in the past for itself. . . . The present exists in the present

for itself.

HHEHAEE -4 EES
It is also said:

Although they say that it goes, it does not necessarily go. As the past and
present always exist, it does not move. Although it is said to go, it does not
necessarily go. It means that it cannot reach from the present to the past.
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A scripture says, “The transient are so fast that they appear to flow”
(A Ao R E)). In other words, everything goes without stopping
even for a moment. However:
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All people feel that it is difficult to make what goes stay. How is it be said
that it can push the present away and go?

HRAEA 2R S H YAk

This says that we cannot hold what goes stay. This does not mean that
the actual nows change their time phases (the fixed locations that they
occupy in the temporal order) and move to other phases (past). They
hold their time phases and go. The movement is not the pre-conjointly
going and coming in “when what exists before perishes, it leads to
awareness; what comes next is therefore awareness; awareness follows
what perished” (R7RIBL 35 150 220150 A0i800%). Therefore, “the past
exists in the past for itself; the present exists in the present for itself; as

the past and present always exist, it does not move” (FHfEH 4 HIES

BAE AR LFORED).

As it does not come, it does not depend on the past and present. As it
does not move, it arises and stays at one division of time. This is what it
means that all dharmas abide in the place of true suchness and there is
not a single thing that comes and goes.
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If we do not have the intentionality of retention, the present that has
passed does not come back to the retained nows in the intuition of
the past, the consciousness of retention where the nows of the present

moment recede to the past does not arise.

In terms of principle, although impermanent, the preceding and
following do not come and go to each other. They appear quiet. Although
receding every moment, the old and present abide in their own place with
their own nature and remain quiet themselves. They appear to stay.

PRI MER IR TR AR AR i A MR R TR A S T E
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In other words, it is quite similar to a sheet of painting that is exhibited
on the wall. The objects in the painting have a spatial front-back
relationship each other. However, this front-back relationship is fixed
and there is no way that this relationship changes. This is what “they
appear quiet” and “they appear to stay” mean. However:

Although it is said to abide, it does not necessarily mean abiding. It rather
just interprets that people abide.

MHEAN DA BAZITES

This statement is made out of the concern that people misunderstand
that all things have their own self-nature and that there is something
that really exist when hearing, “they appear quiet” and “they appear
to stay.” “Abiding” in Buddhism does not imply the real existence that
people just assume. Rather:

There is a definite self-nature. It goes there from here.

AHRGE B E TR

To the attachment of non-Buddhists who think that there is an object
with a definite self-nature and it goes to the past from the present, this
quotation emphasizes that there is no coming and going of things and
time. Therefore:

If you do not get attached to the existence of a definite nature that comes
and goes, it cannot be said that you abide in each nature.

N ENE R IRANHE &
It is also said:

Although it is said that the old and present abide in their own place with
their own nature and remain quiet themselves, they do not obviously

abide in any moment.
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To speak of the impermanence of arising and perishing is to prevent
people’s attachment to permanence. Thus:

The reason for speaking of impermanence is to prevent people from
getting attached to the permanent. The reason for speaking of the
permanent abiding is to prevent people from getting attached to
annihilation.

BT LS I B AL E S B bAZE
In the upeksa:""

It is neither permanent nor nihilistic. It is neither moving nor still. It is
seeing the source of the nature of things.

I IEET EEh IR R

This is the ultimate truth. To speak of it in terms of principle, the
things of the past existed in the past and the things in the present exist
in the present (JEH M2 TYEE SP7E4). Since things as the
continuous unity do not come and go to the old and present, how
can there be the old and present of time and the coming and going of
the old and present that exist because of objects? Since “every instant
moment does not wait for each other. Every thought does not know
each other” (FIHAFELE 22 AHAN), the continuous flow of arising
and perishing is not established by the modification of retention. There
is no absolute temporal stream of the modification of retention and
thus there is neither conscious act that is constructed here nor object
or objective time. However, the “flow that continues neither forwardly

nor backwardly” is not voidness.

) Absolute Present as the Presence of Being- the Ultimate Time (Urzeit)

“It does not contact what already perishes forwardly; nor does it give rise
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to anything new backwardly; it stands alone while the flow continues
neither forwardly nor backwardly” (Rif& 2451 Rij# HriE
HE E9K) ™ is “the flow continues neither forwardly nor backwardly”
(A% HET#5). “It does not contact what already perishes forwardly; nor
does it give rise to anything new backwardly” (Bii/NMEk A5 1#2) as
“the preceding thought has already perished. The following thought has
not yetarisen” (BilZ& T #27&AK4:). There can be no slightest continuity
between the preceding and the following moments.”” Nonetheless, as
in “it stands alone while” ("' H9K), something is said of “that which
stands alone” (H4K)." This phrase, “it stands alone while,” refers to the
awareness in “nothing but awareness itself rather than the awareness
that uses awareness” (MEAIH AT E). Therefore, following
“nothing but awareness itself rather than the awareness that uses
awareness,” the sentence begins with “therefore” as seen in “therefore,
it does not contact what already perishes forwardly” (HIFNZI).
According to the monk Xingjing 7%, this awareness in “nothing but
awareness itself” ({HAN ) is the “luminous essence that stands alone”
(M2 %57)" as “the original awareness that can be naturally aware in
the empty and quiet essence” (255 b HAAREHER)." Then, this
expression, “it stands alone while the flow continues neither forwardly
nor backwardly” (Rij#% k& H[# E L) can be applied to the “luminous
essence that stands alone” as “the original awareness that can be
naturally aware.” Therefore, the monk Dixian M said:

The preceding thought has already perished. The following thought has
not yet arisen. Just right at such a time as this, as the numinous light
alone shines, wisdom and principle are profound. It is as if the perfectly
clear and lonely moon is bright alone in the cloudless sky.

A& TR BRaAR A" IEIEREERS AT SO0 M 2 BB A4 [P Wil 1
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On “therefore, it does not contact what already perishes forwardly; nor
yPp y
does it give rise to anything new backwardly; it stands alone while the

flow continues neither forwardly nor backwardly” (B #4375 [
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i ErE H i B 4K), the monk Xingjing commented:

As a thought does not arise, the preceding and following are all severed.
—i A BT RRET

The phrase, “one thought does not arise,” does not mean the “abiding of
the unspeakable chaos” (#EELF1E).

All five thoughts cease. One thought appears. One thought refers to no-
thought. One thought of no-thought is nothing but the original source
of the numinous awareness.

T A —2BET — 2% et a2 —& WEM. AR D

Something that stands alone in “as a thought does not arise, the
preceding and following are all severed” is the “appearance of one
thought of no-thought” which is the “luminous essence that stands
alone” (HA#/%57) as “the original awareness that can be naturally aware”
(EAAEREAD. One thought of no-thought is no-thought in the sense
that it is, just like the five thoughts, the thought in the distraction of
the consciousness-mind, the understanding of this distraction, and the
cessation of the distraction. However, one thought of no-thought is one
thought that appears as the self-nature of the numinous awareness. Not
only that, this one thought that appears is the original sources of the
five thoughts.

Obtaining the cessation of these five thoughts is called the correspondence
to one thought. . . . However, the five thoughts are branches of one
thought while one thought is the root of the five thoughts.
PRI s B 44 T — A - IR FLSR— kR — SR ILSIRAS

In this sense, “it stands alone while the flow continues neither forwardly
nor backwardly” (Rij#%Hri# 1 B L) means “one thought appears.”
Therefore, “one thought appears” in “it stands alone while the flow continues

neither forwardly nor backwardly” is called nothing but the present.
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1) “The Present while the Flow Continues Neither Forwardly nor
Backwardly” Is not the Present as Opposed to the Past and Future

We often assume that the present means the moment we think in our
mind now or the representation of the object that stands in front ot
our eyes now. The former regards the present as the moment of my
experience now in my inner consciousness while the latter regards the
present as what is representated now by the representative subject. From
this perspective, the present is the present that is relatively distinguished
from what has been already receded and what has not yet come in the
temporal structure of past, present, and future. Such instant thought
and representative object are aspects of arising and perishing that
immanently (or transcendently through phenomena) continue or
change in the stream of experience. If this is so, the present which is an
aspect of arising and perishing cannot be the present of “it stands alone
while the flow continues neither forwardly nor backwardly.” This is
because “it stands alone while the flow continues neither forwardly nor
backwardly” means “as arising and perishing have already perished, the
quiet lighting is manifested” (=3 R AD).

2) “The Present while the Flow Continues Neither Forwardly nor Back-
wardly” Is not the Absolute Temporal Stream of Time Constitution

Arising and perishing are change of phenomena change of phenomena
are the temporal process that the continuing object experience.
Arising and perishing, as well as change indicates whether an object
continues in time. Therefore, our objective time is the experience form
of the inner object of consciousness and the phenomenon form of the
transcendental object. However, time as the process of this change
premises that it is fixed. This fixedness is constructed in the ceaseless
flux that is never fixed itself. We have already discussed that not only
things or objects, but also the inner or objective times, which are their

phenomenon form, are constructed as the durable unity (Dauereinheit)
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in the absolute consciousness-stream that is in ceaseless flux. These
aspects of arising and perishing that continue and change are
constructed as one constancy (Bebarrlichkeit) in the temporal stream of
the absolute subject as the only one flux. However, the temporal stream
of the absolute subject itself is never an aspect of arising and perishing
as the constancy that continues and changes.

“Constancy is the unity that is constructed in flux. However, it is
its essence that this flux never continues. There are experience phases
and ceaseless successions of these phases in this flux. However, any of
these phases never constantly stays and so do the successions of the

phases.”

In principle, there cannot be even a single hair of non-flux in this flux.
This is not an accidental stream that appears and disappears, just as does
the objective stream. The stream of the phases of this flux never knows

cessation, nor gets objectified as self-identical duration phases.

Husserl called this stream “pseudo-temporal” in a sense of a stream
that is not a stream and time that is not time.*” If this is so, this flux
itself, which is the temporal stream of the absolute subject, is not an
aspect of arising and perishing that continues and changes, unlike the
durable unity that is constructed inner consciously. In this sense, then,
is the temporal stream of the absolute subject the present in “as arising
and perishing have already perished, the quiet lighting is manifested”
(PR E B ILRD)?

However, “each phase of this flux is the continuity of a discolored
modification.” “This flux has the succession of the present phase
and the post-present phase (which is not present yet), i.e., the nows
that always inevitably flow.”*" As for the form of this flux, “a now is
constructed by impression and following this now, the rear of retention
and the prospect of protention occur successively.”*” Then, “this
progress phenomenon is the continuity of the ceaseless progress—
the continuity of the ceaseless progress that forms the indivisible

unity, which cannot be disintegrated into individual, self-standing
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fractions, phases, or points.”" How can the temporal stream, which
is the succession series of the modification of retention, be the present

in “it stands alone while the flow continues neither forwardly nor

backwardly” (Fii#% Hrig H i B )2

3) “The Present while the Flow Continues Neither Forwardly nor
Backwardly” Is not the Isolated Actual Nows

Then, does the present in “it stands alone while the flow continues
neither forwardly nor backwardly” refer to the actual nows (das aktuelle
Jetzt) of a point that does not have the rear of retention and the prospect
of protention?

However, this “origin-point (Quellpunkt) is the progress from
in which the inner object begins to exist. This is nothing other the
actual nows.”" This original consciousness (Urbewusstsein) and the
data (Datum) that is perceived by this consciousness, “these two are
the inseparable one.”"” Can the nows of the original impression that
has the inseparable relationship with these data become the present
in “as arising and perishing have already perished, the quiet lighting is
manifested” (ZERIET FERBLAT)?

The original impression (actual nows) is the beginning of the
continuity of the ceaseless progress, not the individual, self-standing
fractions or phases, as explained above. It is just one succession that
forms the indivisible unity. It cannot exist independently deviating
from the succession of this unity.

In the Yongjia ji, following “therefore, it does not contact what
already perishes forwardly; nor does it give rise to anything new

backwardly; it stands alone while the flow continues neither forwardly

nor backwardly” (AR A5 1 Bt R H i E0):

The very essence does not look back and therefore it immediately
disappears. Knowing that the essence has already perished, it is wide open

as if to rely on empty space.
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As for “the very essence does not look back,” since the following
thought cannot grasp the preceding thought and know it,

The following thought has not arisen. The preceding thought has been
severed by itself.
Bt Bis

It indicates “it does not contact what already perishes forwardly”
(ANZ%). In Husserl’s words, unless the consciousness of retention
takes place, following the actual nows, the actual nows of the preceding
instant moment perish at the very moment. At this time, the very
essence of the preceding thought has already perished and the following
thought (retention) that knows this has not yet arisen. Therefore, “it
does not contact what already perishes forwardly; nor does it give rise
to anything new backwardly; the flow ceases and continues neither
forwardly nor backwardly.” Therefore, “it is wide open as if to rely on
empty space” (EERINFEZE). However, just the time in “as a thought
does not arise, the preceding and following cease” (— @4 Riji%HTHE),
this is the right time that the quiet and lighting of the lonely shining
numinous light appear. “The preceding thought has already perished.
The following thought has not yet arisen. Just right at such a time
as this, the numinous light shines.” (Fi:&E# % &ARE IEBEERF
) The comment on “the very essence does not look back
and therefore it immediately disappears. Knowing that the essence has
already perished, it is wide open as if to rely on empty space” (‘& #51 E

JRERRS T F BE Tk BEPRANHE2E) says:

If you look back, subject and object are created again. If you do not look

back, it is like you relying on the great voidness.

(R SR IBRERT ANBE AR

Here, subject and object do not mean the subject and object of
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concious act and object. They in fact indicate the relationship between
the past nows and the retention, i.e., the succession that consists of
the modification series of retention (temporal stream of the absolute
subject) as the ground where this subject-object relationship takes place.
In Husserl’s words, “Due to retention, looking back (Zuriickblicken)
at what has passed is possible. Of course, the retention itself is not the
looking-back that thinks past phases as objects.”"” However, “since
I reserve past phases [in my gazing], I can have an intentionality to
get my gazing connected with the past phases in another function

»

(reflection and retrospection).”" The intentionality of retention here is
the meaning of looking back ({##). Therefore, “the very essence does
not look back and therefore it immediately disappears” means that the
consciousness of nows in the preceding instant moment perishes unless
the retention follows. “Just right at such a time as this” means that this
time is the present in “it stands alone while the flow continues neither
forwardly nor backwardly” and “as arising and perishing have already
perished, the quiet lighting is manifested.” Then, what present is this

present?

4) “The Present while the Flow Continues Neither Forwardly nor
Backwardly” Is the “Present that Is not the Present” of “Abiding
without Abiding”

On the following paragraph:

The past events have already passed. If you don’t think of them, your
mind for the past is cut off by itself. The future events have not yet come.
Do not yearn for them! Do not seek them! Then, your mind for the
future is cut off by itself.

EERTRE MRS IO AR E FHEOR AR L HEE

The Dunwu yaomen says:
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The present events are already present. Just know all [present] events. Do
not get attached to them. Those who have no attachment do not arouse
the mind of love and hate. This is no attachment. Your mind for the
present is cut off by itself.

BUERTBUE P — U (B I g2 O BRI BE O B
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On the following paragraph:

The past life has already perished. The future life has not come yet.
A T AR R E

The “Pusa pin” 4 of the Vimalakirti Sutra says:

The present life does not abide.
BlAE A A

In these sentences, the nature of the present that is distinguished
relatively from the past and future is expressed as abiding (attachment).
The “abiding” in the Dunwu yaomen means attachment while that in
the latter is used to refer to the non-abiding of the flow. However, the
non-abiding of the flow means that there is no continuing present event
because things appear one after another and disappear instantly at every
moment. Thus, it reflects the fixed establishment (originally no self-

nature). This is same in meaning with the following in the Huayan jing:

All dharmas are false. There is nothing true and real. As they cannot abide
even for a moment, there is nothing firm. They are like illusion.
— YRR B = A R B ZE R S B AN 21k

The Dahui shu also says:

Not-abiding means that this mind has no substance.
FESER (T 5 O TR



III Latter Part: Ontological Investigation

Abiding is regarded here as the attachment to a metaphysical substance.
Since the attachment to things presmises the fixedness of things, i.e.,
the duration of things (substance), both quotations above look at the
nature of the present in past, present, and future as the abiding of the
attachment to the object or substance.

If the temporal nature of abiding is the present in this sense, what
is the temporal nature of non-abiding? In other words, what is the
temporal nature of abiding without abiding? The first “abiding” in
“abiding without abiding” means the peaceful abiding, not attachment.
If this is so, should “abiding without abiding” mean “abiding that is not
abiding and the present that is not the present”? What present is the
“present that is not the present”?

While annotating Homer’s poetic description of the prophet
Calchas, Heidegger said that the Greek had experienced the present in
double meaning. For them, the present means the “present that exists
here and now in front of the eyes,” distinguished from the past and
future and, at the same time, means the presence (non-concealment)
that brings those non-present (past and future) and those present at
now to presence. According to him, “the present (gegen) of the presently
(gegenwiirtig)” does not indicate “being-as-across” (gegeniiber) that
stands right opposite to the subject. Rather, it refers to the open region
(Gegend) of non-concealment, the region where what comes here enters
and stays.

Therefore, the word, “presently” (gegenwiirtig), as the nature of what
exists in the present, has the same meaning with “that which comes
to presence in the open region of non-concealment” (angekommen in
der Weile innerhalb der Gegend der Unverborgenbeit). Those present,
clearly distinguished from those that have already existed and have not
existed yet, are called those present (Anwesendes) in the sense of the
aforementioned coming-to-presence in the region of non-concealment.
This coming (to presence presently in non-concealment) is the “coming”
in its original sense and the presence of those present in its original
sense. Nonetheless, those present or future are also those present.
However, since those present only refers to those appear in front of the



The Ontology of Seon

eyes, why are those that have already existed and will exist in the future
called those present? This is because presence here refers to not only the
presence limited only to those in front of the eyes, but also the presence
in its broader sense that goes beyond the sensuous and non-sensuous
cognitions.”* Those present and non-present are revealed in non-
concealment as those present and non-present, respectively. How can it
be said that those present at now is present and those non-present is not

present? Just as seen before:

Ananda! If it is called “not seeing” when there is no light, you do not see
darkness. If you do see darkness, there is simply no light. How can it be
said that there is no seeing?

Rt T EERA RS 2 R TEAS RS 00 LS M (H4ERA o dE R
It is also said:

Even if the two forms disappear by denying each other, your nature of

seeing will never disappear even for a short while.

FAE AR BB JR U P i

Although light becomes bright and dark, there is no time that our
nature of seeing that always sees this brightness and darkness does not
exist. The nature of seeing always comes to presence. In this constant
nature of seeing, brightness comes to presence as a form of brightness
and darkness comes to presence as a form of darkness. Regardless
of those existent or non-existence in front of the eyes, all things are
“nothing that cannot be seen” (ZEHT1-##)."” Not only those present
but also those past and future come to presence in the nature of seeing
(non-concealment and presence). “Being (66v) is ‘coming to presence
in the non-concealment’ (anwesend in die Unverborgenbeit).”

Therefore, for the Greek, “what comes to presence at times means
those present at now and at other times means all those present that
exist presently and non-presently.”*' Then, the presence in its broad

sense, i.e., this presence that exists in the non-concealment where
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all those present and non-present come to presence is different from
the present in its original or narrow sense. It would be suitable to say
that the presence (revealed and present before [J9HAER(]) in a sense
of “coming to presence in the non-concealment” is the present that is
not the present. It is the presence of all beings. As the presence (non-
concealment) brings those present at now and not now to presence, the
presence is not necessarily consistent with the present in a sense that it is
not limited only in those present, but it is the present in a sense that all
those present and non-present come to presence (anwesend) there. Does
the present not mean the presence of “bringing to presence”? Therefore,
the presence is the “present that is not the present.”

Abiding without abiding “does not abide in form, sound, odor,
flavor, touch, and symbol” (MM 5 FIRAHT) and “does not abide
in the present” (MNAIRAE APr{E). " It is not the present in a sense
that it does not just abide in the present as “not abiding in any place.”
However, the Heze xianzong ji #5350 says, “Abiding while not
abiding is the permanent abiding in nirvana” (M & HAK)
and “Nirvana has no arising, but it can give rise to prajna” (F242E
ReAefct). Thus, the abiding in “abiding without abiding” is the e-vent
of the true wisdom (prajna). There emerges the unsurpassed and perfect
wisdom in “one should depart from all images and arouse the mind of
anuttara-samyak-sambodhi” (FEME—YIFE BE0THE 2 3 =51 =540y, In
the Niutou school founder Farong’s il words, “as it is numinously
penetrating and responding to things, it is always before your eyes”
(FEEY) F7E HAD™ and “always present and abiding” (BLHTH{T).
The former words have the same meaning with “the true dharma body
of the Buddha™ is like an empty sky. The manifestation of its appearance
in encounter with things is like the moon on the water” (fiiiE &
HEUNE 28 FEVIHLE) ™ or “rather, this stream of the way illuminates
everything numinously in front of your eyes” (G/Z3Eii H RiiEE#ih
W 5 A5) . T thus refers to the presence of staying-to-presence as
the “constant abiding of presence in encounter with things” where
all things, including brightness, darkness, existence, non-existence,

ordinary people, and sage, come to presence. The abiding without
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abiding, which is the emergence of this true wisdom, is the constant
abiding of presence in this sense. Then, is this “constant presence and
abiding” not the present in a higher dimension than the present that is
distinguished relatively from the past and future? In this sense, “abiding
without abiding” is the “present that is not the present.”

Since “abiding without abiding” is not abiding, it indicates “arising
and perishing have already perished” (ZE##ik ). Since it is abiding
(without abiding), it indicates “the quiet lighting is manifested”
(HUHEILHT). Therefore, “as arising and perishing have already perished,
the quiet lighting is manifested” (*EHG%E KRR clarifies “it stands
alone while the flow continues neither forwardly nor backwardly”
(RUERETE i E 5.

“Shemota song” AL of the Yongjia ji says:

Although one is aware of neither his or her awareness of quietness nor
awareness itself, it cannot be said that he or she does not know that the

self-nature is clearly [revealed].

IRANFVHERL IRAS EL RN AT RS 3R 1R T 9%

What is now called awareness is nothing but awareness itself rather than

the awareness that uses awareness.

45 S AT BT T

Here, awareness is the unconditioned awareness as opposed to the con-
ditioned awareness. Stating it in temporal succession form, “therefore,
it does not contact what already perishes forwardly; nor does it give rise
to anything new backwardly; it stands alone while the flow continues
neither forwardly nor backwardly” (HIRTAHER AT BT EHT
i) H9K). Seeing that “it cannot be said that he or she does not know
that the self-nature is clearly [revealed]” (MR EBIEAT BHIETIR) is
annotated through “as arising and perishing have already perished, the
quiet lighting is manifested,” the present in “it stands alone while the
flow continues neither forwardly nor backwardly” refers to “as arising

and perishing have already perished, the quiet lighting is manifested”
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and the “present that is not the present” in “abiding without abiding.”

5) “Abiding without Abiding” Is the Present of the “Constant Presence
and Abiding” as the Presence of Being, as well as the Presence of the

Great Function of the Direct Function and Direct Action

As seen before, “it stands alone while the flow continues neither
forwardly nor backwardly” indicates “as a thought does not arise, the
preceding and following are all severed” (—& 4 Rii#2EREr). This
“one thought that does not arise” is the one thought that appears as
a thought of no-thought. “It stands alone while the flow continues
neither forwardly nor backwardly” also corresponds to “nothing but
awareness itself rather than the awareness that uses awareness” (FZE%N%41
{BENME). This is also the “the original awareness that can be naturally
aware in the empty and quiet essence” (ZZH(i% I HAZREHEH) as the
“luminous essence that stands alone” (M#45%37). Furthermore, this
is the nature of seeing as the constantness in what the Szramgama-
sitra says, “Your nature of seeing will never disappear even for a short
while” GE# AT AHETEE), as well as the extensiveness in “nothing that
cannot be seen” (#EFTAIB). What else do the words, “it stands alone
while the flow continues neither forwardly nor backwardly,” the present
that is not the present, indicate except the presence of Being that is
“always present and abiding” while illuminating everything?

While present things appear and disappear, the presence wherein
things appear and disappear is not something that appears and
disappears.

The “seeing” that I am talking about now is irrespective of whether facing
things or not. Why is it that? Since the nature of seeing is constant, he
or she sees when there is a thing and he or she also sees when there is
nothing. Therefore, be aware that while there is coming and going in

things, there is no coming and going in the nature of seeing.

A5 A A EAN B A LU £ RAEH i A2 R e R SR 2 R
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The Huayan jing says, “All buddhas always appear in front of [your
eyes]” (—UIREM HBIAERD).

Not-abiding just in any place is the place of abiding. That which can be
like this is called the mind of non-abiding. The mind of non-abiding is
the mind of the Buddha.

HEAME—Y)E QR AR AR BN O S0 O 2 i O

Considering this, abiding without abiding is “present whiling” (Weile),
always appearing in front of our eyes as “it stands alone while the flow
continues neither forwardly nor backwardly,” which indicates the
appearance of one thought of no-thought. Abiding without abiding is
also the presence that manifests forms in accord with conditions in “as it
is numinously penetrating and responding to things, it is always before
your eyes” and “it illuminates everything” (H/& ##%). Therefore, not-
abiding in all places is extensive in all places. It is also width (Weize) in

“the manifestation of its appearance in encounter with things.”

It appears in various ways. The pine tree is straight while the jujube tree
is curved. The swan is white while the crow is black. The bamboo is this
jade green. The flower is this yellow. There is nothing that is not the true
form in the conventional truth. When just coming into contact with the
conventional truth, there is nothing that is not the true form. Therefore,
those who realized . . . silently attain outside the form and mind, not
departing from the very essence.

SRR AR ERRIE 86 R AT AR AR TEani B JLak iR 2 4 SR
W LRI TS R R e B2 - - IR TR B D2

All various things that appear in different forms are the true form that
departs from different forms. There is no other way to interpret this
statement as meaning that all various things are the manifestation of the

true form in encounter with things, i.e., the presence of the true form.
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Although the dharma-body has no form, it takes form in response to the
jade-blue bamboo. Prajna has no awareness, it reveals form in response to
the yellow flower. It is not that there is the dharma-body or prajna just in
that yellow flower or jade-blue bamboo.

YR WEARNT LI MRS AN e S mRT JE0 ey A s &
g

Since the presence is the presence of things where nothing cannot be seen,
it is not that it is in any other place separated from beings. However,
each and every being does not coincide with its presence. Therefore, it is
said, “Silently attaining outside the form and mind, not departing from
the very essence” (ANHEHE % MEMBA /0,251,

These words that while not departing from the manifested form
and mind, it is not attained in the form and mind should indicate the
function “coming-to-presence in the non-concealment” (anwesend in

die Unverborgenbeit). Therefore:

“Not abiding” indicates that this mind (great, tranquil, wondrous mind)
has no substance. “Giving rise to the very mind” means the place where this
mind stands, not departing from truth. The place where it stands is truth.
FEERTE 3 G O (BB ) IR EERR AR 300 R G JRERE AT R
TRENE

This means that function is essence and essence is function. Thus, the
Master Linji said:

Just be able to cease thought and do not seek outside! As things come,
just illuminate them! You just believe what is functioning now. There is
no one single entity!
THEE LS & SHELHL SR Wpple BRI A BLA IS — R Rt A
This is Changsha Jingcen’s 7235t unimpeded spontaneity in “if you
want to sleep, you sleep; if you want to sit, you sit; if it is hot, you take
something cool; if it is cold, you sit toward fire” (ZHREPIR 2242 E[14
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B 9/ k). This is also the “manifestation of the great
function” CKHBLA]),”” which is the direct function and direct action
in “there is not even a gap of the width of a hair that can be allowed”
([FA%752) and “since you use when necessary, you neither hold back
nor doubt” (ZZERI{EH HHEERE).

As seen above, the present of the flow that continues neither
forwardly nor backwardly (Fii#£E7##) in “as arising and perishing have
already perished, the quiet lighting is manifested” (*EIR . FHUHRILED)
is the present that is not the present while “abiding without abiding”
is the manifestation of the great function of the direct function and
direct action as the constant abiding of presence in “the manifestation
of its appearance in encounter with things” (FE#3E). If so, “it stands
alone while the flow continues neither forwardly nor backwardly”
(Rt M8 R BHN), i.e., the present as the presence of one thought
of no-thought is the manifestation of the great function of the direct
function and direct action, as well as the present in which the presence
comes to presence. It is the absolute present in a sense that it is not the
present that is relatively distinguished from the past and future. It is
the ultimate time (Urzeit) in a sense that it stays to presence (weilen) as
a thing that is “suddenly aroused and created” ("FA2F31F)™ at a given
moment.

6) “The Present while the Flow Continues Neither Forwardly nor
Backwardly” Is the Absolute Present as the Ultimate Time

We think that since all beings prosper and decline in time, there is
nothing that escape the control of time. In fact, on the contrary, the
arising, abiding, changing, and perishing of all temporal forms take
place in the ultimate time of the manifestation of one thought, which is
the self-manifestation of the quiet lighting.

For Heidegger, “time never controls Being. Being itself times all
times by temporalizing (sich-zeitigen) itself. It is originally the ultimate

time itself.”
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Heidegger said, “The Greek word, ¢pvots (nature), is the width of
presence (Aufgehen in das Offene) in its origin—it means the brightening
of the lighting-process where all things enter, appear, outline, appear
in their own form, and thus come to presence as this or that on any
occassion”"" and “Being as ¢vots is the permanent stay, as opposed to
becoming. It appears as the permanent presence.””” Thus, he defined
¢vots as presence, emphasizing the ubiquity of physis as this presence.
“Coming to presence in the actual, nature exists. Nature comes to
presence not only in the human’s fabrication and the nation’s fate, the
starts, and the gods, but also in the stone, the greens, the animal, the
river, and the weather. There is mysteriously the ubiquity of nature.
Nature never appears in each individual real thing. This presence
of ubiquity is not the totality of the individual real things. . . . This
presence of ubiquity itself never comes into all elucidations that intend
to explain the actual. . . . While it has stayed to presence since old times,
it has already rejected all individual accesses. If one tries to approach
it by borrowing the human fabrication or the miraculous efficacy of
God, the simplicity of the mysterious is destroyed. The simplicity of
this mystery does not go into all artificialities. Nonetheless, it penetrates
everything with its presence.””” “Everything can finally come to
presence in nature, i.e., lighting.”

Nature mysteriously comes to presence everywhere. “This nature
gives light to all individual real things in advance. Since everything
appears as a real thing in the whiling of this lighting, nature is much
more time than all times.”” “However, this is not the ‘trans-temporal’
in metaphysics. It is even more not the Christian eternity.”

Since nature is the presence that brings the actual to presence
everywhere from the old times, “nature is sometime [sometime old
and, at the same time, sometime future] beyond everything and over
everything. It is ‘sometime’ in double meaning. Nature is the oldest
among all befores and the youngest among all afters. . . . Since the

coming of nature is always youngest, it is most futurely that comes
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from the oldest time, not knowing aging.””" Therefore, Heidegger said,
“Nature is the best time.””" If we have to name all actual things that
temporally appear and disappear, i.e., this presence of ubiquity that
makes the temporal form of arising, abiding, changing, and perishing
at last exist at every moment in its temporalization, what else can it
be named except the ultimate time? The presence of this Being is the
lighting of Being that appears in Da of Da-Sein as the ek-sistencial
being.

Do not rely on thought! The preceding thought has already perished.
The following thought has not yet arisen. The very thought is empty. . . .
When it reaches such a time, this numinous light that is clear and quiet
appears loftily.

YI7pse s, B ebi i sl ze - SITEERy LA
TSR]
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The manifestation of one thought as function that “accepts straightfor-
wardly without a slightest hesitation” (IE#& )" is described in “it
does not contact what already perishes forwardly; nor does it give rise
to anything new backwardly” (B4~ 12 A~ 5 1#2). There, “the absolute
subject of temporal constitution” perishes. It thus indicates “the path of
language is cut off and the locus of mental functioning is annihilated”
(F R8T OMTHEIL), which cannot be explained by the actual in the
subject-object confrontation. Therefore, the very thought is empty.
However, the lighting that is clear and quiet comes to presence loftily.
It is not an actual thing itself. However, “being clear and quiet” means
that it clearly brings everything to presence.
Then, would the “permanent abiding of presence” (BLgiH I)

of “it stands alone while the flow continues neither forwardly nor
backwardly” (Fi#E## H1 1 E L) be the ultimate time as presence?
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(b)“The Past and Present of Ten Times Is One Thought at This Very Place” Is the Past
Perfect Present

Since a tenet neither expands nor shrinks, one thought moment is ten
thousand years.

SEIFILIE — A

The past and present of ten times is one thought at this very place.

it 4

Years have passed in your dream. When awake, it was an instant moment.
Therefore, even though time is limitless, it is encompassed in an instant
moment.

JEE A R A AE FE /R B U R A A e — R

The world of the true form is not slow in time and not changing fast.
The limitless time of countless eons is coiled in an instant moment at
this place of one thought, i.e., one thought of no-thought in “it stands
alone while the flow continues neither forwardly nor backwardly”
(A28 H R E4K). This is similar with Husserl’s so-called “pre-
conjointly” (Vor-zugleich). If we cut any one phase of our consciousness-
stream and look at its cross section, all pasts coexist in the present
of one past phase as the united continuation through the indirect
intentionality of retention series. This is the meaning of “pre-conjointly.”
However, “one thought that appears” in “it stands alone while the
flow continues neither forwardly nor backwardly” is the one thought
that goes beyond the retention modification principle. Therefore, the
Lenggie jing H5MIFE says:

All dharmas do notarise. This is the meaning of an instant moment that I
said.

— U A

Here, an instant moment refers to an instant moment of one thought
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of no-thought in “even though time is limitless, it is encompassed in
an instant moment.””"* This instant moment is the instant moment
that cannot be explained by the arising and perishing of the temporally
continuous change. Then, it is just obvious that “even though time is
limitless, it is encompassed in an instant moment” cannot be Husserl’s
“pre-conjointly.”

The past and present of ten times is encompassed in one thought
at this very place. How can this mystery be thought? The Zongjing lu
says, “The old and present abide in their own place with their own
nature and remain quiet themselves” (#4 &% {1 FE). Does this
mean that the continuation of each and every phase of countless eons
of past and present in “abiding in their own place and remaining quiet
themselves” is unfold at one place just like one sheet of paper? Just as
narrow, wide, near, and distant spatial forms at times occupy their place
in the sole geometric space and face an identical plane, does this mean
that the panorama (or totality) of all time phases of the continuous
change is in an instant moment? Does “the past and present of ten times
is one thought at this very place” indicate the totality of time of arising

and perishing in the continuous change?

Abiding with their own nature does not mean that they are fixed.

FETE JEETS
It is said:

The past exists in the past. The present exists in the present. They abide in
the very place and remain quiet themselves.
HAEE A1E4 (5 B

This does not one-sidedly argue that continuous (appearance and
disappearance) times that have their own fixed time phases exist. It says
that if we do not have an erroneous attachment that what has a definite
self-nature continuously exist, appearing and disappearing in the past

and present, there is no need to mention permanent abiding. Thus,
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how can this “the past and present of ten times is one thought at this
very place” be understood? Heidegger said:

The seer’"” stands in the presence (non-concealment) of Being, i.e., the
presence that has already lighted (in the past perfect) those present at now
and not now simultaneously. The seer sees as long as he already brighty
penetrates all things as those present. . . . The seer is a crazy person. What
on earth is the essence of this craziness? A crazy person is an infatuate
(going out of his mind) person. A crazy person is a going-out-of-his-mind
person. Where does he go? From where does he go? Not getting attached
follishly to beings in front of his eyes, rather, getting out of them, he goes
toward those not present at now and thus goes toward those present at
now that already recede as soon as they come. The seer goes toward the

width (Weite) of the presence of those present at now and not now.

For the seer, all those present at now and not now are integrated into the

one single presence and retained there.
Therefore:

The seer is a person who had already brightly penetrated all beings in

presence.

Is “the past and present of ten times is one thought at this very place”
(Tt 4 EE—7&) not the presence in this presence, i.e., the “past
perfect present”?*” Is the expression, “the presence of the permanent
abiding” in one thought of no-thought not “whiling” (Weile) as the
presence in this sense? Is it unreasonable to see the presence of the
permanent abiding as Heidegger’s presence that is the present of the past
perfect? For Heidegger, in the present of the past perfect, “here where
they have already been penetrated (gesehen haben), the relationship
with beings goes beyond all emotional and non-emotional methods
of understanding. From this perspective, the bright penetration in the
present of the past perfect relates with the presence that lights itself.”
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Calling this seeing “knowing” (Wissen) in the true sense, Heidegger
said, “Knowing keeps presence. It is the retrospection of Being.”** For
the seer, all beings present and not present are integrated and kept in
one single presence. It is not that those present alone are Being. “There
are also those past and future. To be (€6v) means coming to presence
(anwesend) in non-concealment (presence).”””* The seer does not cling
to those beings present at now in front of his eyes now . . . He goes
toward those present at now in a sense that they already step back as
soon as they come.

Those present are beings that while then (das Jeweilige). This temporary
whiling (Weile) comes to presence as an advent that transfers to leaving.
This temporary whiling comes to presence in receding while approaching.
Between such presence-absence, the presence of all those temporarily
present comes to presence. In this in-between, the presence that comes
to presence temporarily at each moment is connected. This in-between
is the joint (die Fuge) where those present at each moment are connected

toward transfer from advent.
And:

A while of this connection that connects those present to advent and
transfer belongs to those present. Those that temporarily come to

presence at each moment retain their while.

Then, would this connection not be the presence (non-concealment) as
a base that brings those present to presence at each moment? Therefore,
looking at this from the perspective of action, would Being as a whole
(true form) come to presence in “as things come, just illuminate them”
(A<l ER) of “direct function direct action; [that is] what is functioning
now” (IEFHTEAT Bl4 HEK)? Would it be really “it reaches each and every
function everywhere in the dharma-realm” (——HI k5 2°” This
is because the seer sees as long as he already penetrates all those present

at now and not now in a presence. Therefore, the present of the past



III Latter Part: Ontological Investigation 229

perfect takes a form and comes to presence as a whole in one presence
that “sees” this way.

(c) The Present of “the Whole World Does not Hide It. His Entire Capacity Stands
Alone Revealed”

Yuanwu’s [#1% pointer on the fifty-third case of the Biyan /u, “Baizhang
yeyazi” B LT (Baizhang’s Wild Duck) says:

The whole world does not hide it. His entire capacity stands alone

revealed. He encounters situations without getting stuck. *

T TN 2 % e e
Yuanwu’s comment also says:

... If you have seen it this way, the whole world would not hide it. Each
and every thing reveals it. Therefore, it is said, “If you penetrate in one
place, you penetrate myriads of places all at once.”

AT R AR AV SHIH L T LASE —PEE TR R —EE

“The whole world does not hide it. His entire capacity stands alone
revealed” indicates that the true form of the original essence fully
appears without hiding anything in each and every thing that fills the
world. It means that the whole world brightly comes to presence in
non-concealment without being concealed. Dogen JETT said in the

Shobigenzo TEEE IR

It is not the existence in the delusory dependent arising because the whole

world has never hidden it . . .**

“The whole world does not hide it” does not refer to the world
as the real existence. It indicates “this very form is the true form”
(HEFHENELHE).* It means that since there is neither form nor no-form

in the true form, each and every form is nothing but the equal presence
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of the true form of suchness. Therefore, “each and everything reveals
it.” The true form comes to presence in all different things. “If you
penetrate in one place, you penetrate myriads of places all at once.”
Does this statement that if one place becomes bright, all places become
bright not mean “direct function and direct practice; the manifestation
of great function” (IEMEAT KHIHH), i.e., the brightness of the
presence (true form) of all beings in a place where a thing comes to
presence? Therefore, Yuanwu said in his pointer, “The whole world does
not hide it. His entire capacity stands alone revealed.” “The whole world
does not hide it” indicates that the presence of Being is manifested in
non-concealment in the presence of everything. “His entire capacity
stands alone revealed” means that the true nature of the original essence
manifests the entirety of its function in all myriads of things. This looks
at “the whole world does not hide it” from the perspective of practice.

The capacity in “his entire capacity stands alone revealed” refers
to the function and practice of “great capacity uses direct function and
direct practice” (KFEHLH EHEAT) in dull capacity that gradually
attains realization through various stages; Seon capacity of the great
capacity and great function that authentic masters attain and use
themselves; and the capacity in “when you reach this place, there is not
even a gap of the width of a hair that can be allowed. If you blankly
think, hesitate, and stop the function, you are deluded by shades”
(FEESE IAE B2 BT BUsHE AIGY 1 75%2). “His entire capacity
stands alone revealed” would mean that he “would display capacity
and function in their entirety,” i.e., entire capacity and entire function.
However, how can there be entirety and partiality in capacity and
function? One function is the function in its entirety in capacity and
function. “His entire capacity stands alone revealed” indicates that
there is just the function of lighting.

In this sense, “his entire capacity stands alone revealed” refers to
the manifestation of great function as the function at each moment
that exists for itself without obstruction forwardly, backwardly and
vertically, horizontally. Therefore, “the whole world does not hide it.

His entire capacity stands alone revealed” means that all things that
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come to presence at each moment in the practice of the manifestation
of great function that appears in accord with capacity, i.e., the presence
of the true form. “The whole world does not hide it. Each and every
thing reveals it.” (i@ 51Vl JH5A ) In one thought at the very place in
“what is functioning now” (34 HJK), Being (true form) naturally and
peacefully abides, spontaneously lights, and temporalizes (sich-zeitigen).
It is the presence of whiling respectively (verweilen in die Weite des
Berubens).” In this sense, it is said, “The past and present of ten times
is one thought at this very place” (T4 HE—&), isn’t ic? In this
sense, the present of “it stands alone while the flow continues neither
forwardly nor backwardly” (R H1fi H4K), i.e., the one thought at
the very place, which is a thought of no-thought, is the absolute present

and basic time.
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Supplement: Differences between Seon and
Heidegger’s Thought

a) Although Temporary Presence and Historical Coming-to-Presencein
Being-Presence Are Different, They Are Identical with each otherin the End

1) Questions Raised—The Presence All at Once and the Mittence of
Being—Non-Concealment that Concealment Underlies

Thus far, we have attempted to interpret “nothing but awareness”
(fE%17f ) (the flow continues neither forwardly nor backwardly
[Aii#2E##]) as “abiding without abiding” (f3-#%/r{1) and understand
“the whole world does not hide it” (&5 1Nji) that is “revealed and
present before” (JYHAERH) in the abiding without abiding, i.e, the
direct function and direct practice of the permanent abiding of nirvana
as Heidegger’s presence of Being in Da-sein (Eksistenz), which comes to
presence in non-concealment.

However, while the revealment and presence of the Buddha-
nature in the full understanding of the buddhas and sentient beings
are temporary all at once, Heidegger’s presence (non-concealment) is
the coming-to-presence of the times-demarcated historical world that

appears in the historical human essential thinking.
The Dahui shu K says:

When you are helpless, do not rely on your mind again! When you do
not rely on your mind, everything appears!
SRR A 358 U AR Ui — BB

If you extensively penetrate and attain great awakening, your heart
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would be bright like hundreds of thousands of suns and moons. One
thought is bright in the worlds of all directions. Since there is not a
slightest different thoughy, it finally corresponds to the ultimate.

JERIBORNE Mk anEFH A AR — & T i A p194n

Fer AR
'The Huayan jing also says:

He destroyes all afflictive hindrances and see everything in one thought.
The Tathagata illuminates and understands everything in this one thought.

BRI e — R — ) Ak Jh—& — U0z

This indicates that “the past and present of ten times is one thought at
this very place” (-4 EE—%), i.e., each and every time of the past
and present of ten times in the worlds of the ten directions is revealed
and presented in the presence of one thought after the representative
attitude of the subject-object confrontation is completely let go. It
further means that the temporary presence of the great awakening is the
unity of ultimate original enlightenment and actualized enlightenment
and the clear presence of the world in front of the eyes in the only
original and bright lighting, not being created all of a sudden.

For Heidegger, as seen before, “the seer sees as long as he already
brightly penetrates all things as those present.” “For the seer, all those
present at now and not now are integrated into the one single presence
and retained there.” He meant that not just those present, but also those
past and future stay to presence in the past perfect within the non-
concealment or presence that happens in the human essential thinking.
However, is the understanding of Being that brightly penetrates in the
past perfect here not the presence of the demarcated history world at
each period, rather than the temporary presence of the past and present
of ten times in the worlds of the ten directions? A question is also
raised of whether this presence of Being is the non-concealment that
has concealment of rejecting to be revealed, for example, the fateful

thrown-ness, in its base.
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Indeed, according to Heidegger, “As one world opens, it forces
the historical human being to take a side between victory and defeat,
blessing and curse, and subjugation and subordination. This open world
discloses the concealed inevitability of criterion and determination,
bringing what is not yet determined and what is without criterion to
the fore.””* Not only that, Being “is given as historically such and such
characteristic at each period; nature, logos, the one, idea, energeia,
substantiality, objectivity, subjectivity, volition, will to power, will to
will.”*** He also said that history (Geschichte) was the mittence (Geschick)
of Being that the light of Being, which brightens beings, is given this or
that way.

Therefore, Heidegger said, “The primitive revealment of all beings
is identical and simultaneous with the question to a being itself and
the beginning of the Western history.””"' However, “Being opens and
conceals itself in beings.”** The light of Being brings beings to presence
as beings by “permeating into beings, emerging from non-concealment”
and “the presence takes concealing its essential characteristics and
revealing those present as its essence.

“Therefore, this non-concealment where opening and permeating
take please—nothing other than this—stays concealed as opposed to
those present (beings) that appear bright.””* This is because Being as
the light that brings beings to presence is non-beings (das Nichtseiendes)
and it is the absolute other to beings. “The non-concealment of beings
that shines light on and brightens beings rather darkens the light of
Being.””" This is as if we only see things, not being able to see light
itself, though things cannot appear without light. The pattern that
opens beings and conceals itself is different at each period. Heidegger
designates this self-concealment of Being as the suspension (émoyn)
of Being. “The times-demarcated essence of beings (history) derives
from the self-concealment of Being. This is the very meaning of the
periodization of the world history in its unique sense. When Being
conceals itself this or that way in the mittence (Geschick) given as the
historic fortune, an unintended world emerges all of a sudden at each
moment.””"” In so doing, he called history the history of Being as the
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mittence of the presence and concealment of Being. Since he looked
at history as the history of Being, Heidegger’s presence of Being is
historical in all respects, not the temporary presence of all things at the
moment of the direct realization in one leap.

He also asserted, “The essential space of history is the kingdom
of error””" since the world history is the mittence of the self-
concealment of Being. Thus, he added, “The truth of Being has been
concealed by metaphysics throughout the history of metaphysics from
Anaximandros to Nitsche.””" However, in early Greek period, which
was the beginning of the history of Being, “it was taken as essence to
have a historical process in whether the human being is retained in
Being or departed from Being as the historical while Being reflects itself
in beings—though the human being can never be separated from Being
even at this time.””” Nonetheless, the strange fate of the history of
Being begins in this fact that Being reveals itself while lighting beings.

Since the truth of Being is in the revealment of beings, thinking
has a danger of forgetting the presence that brings beings to presence as
beings and getting corrupted in attachment to beings. Therefore, since
thinking only can see Being that brings beings to presence as beings,
it ended up serving metaphysics that looks at the base of beings in
beings, such as the God or the absolute subject, not Being. “The history
of Being begins as the forgottenness of Being. In other words, the
forgottenness of Being that Being conceals its essence—the difference
between Being and beings—begins. The difference gets eliminated
and remains forgotten. In fact, although the difference between
those present and presence is revealed, the difference is not revealed
as itself. Rather, the early trace of this difference appears (erscheinen)
as if presence is those present and it perishes by seeing the origin of
those present in the highest those present. . . . This is the birth of the
metaphysics.””’ Heidegger also said, “All metaphysical statements were
always made strangely in the confusion between Being and beings from
beginning to completion.”

The alienation of the essential relationship between Being and
beings and the forgottenness that forgets this alienation itself further
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defines the characteristic of the modern age and directs the age of the
human-centric world-as-picture (Welthild).”” A difference between the
modern world-as-picture and metaphysics would lie in the fact that
the latter thinks the god, the world-logos, . . . will to power, as the base
of beings while the former takes the human subject as the base of all
beings. Now, “the human being plays a role of beings as the final base
of the presence of all beings and its truth. The human being becomes
the center of the relationship of beings themselves.””” “The presence of
beings is discovered in the represented-ness of beings.””" “Beings exist
only through being established as a whole by the human activity of
representation and production.”

Heidegger defined these characteristics of the modern age as the
midnight of the world history and pled the “reversal of our sight to the
advent of the essence of the non-concealment, i.e., the self-notification
of Being that has not been revealed yet until this time.”””* He added,
“Probably now, the world seems to goes into a period of the complete
deficiency. Immeasurable poverty, various anguishes, unnamable pains,
ever-growing threat to peace, confusion about an important path—
nonetheless, still far away? Far away forever?”””’ However, in this long
“journey of mistake, the mittence of Being expects to shoot out buds
from the seeds sown by it.”””* “How is it that the early exceeds the latter
and the earliest far exceeds the latest? At the time, would what existed
in the beginning of the mittence of Being not return once at some
point? Would the departure of Being from the mittence that has been
concealed thus far not come? The presence of Being is integrated into
the end of its mittence. The hitherto essence of Being is dissolved into
the truth that has not been revealed yet [will come]. The history of
Being is integrated into this departure.

“This integration of the hitherto essence of Being into the end,
i.e., the integration into departure, is nothing but the eschatology
(Eschatologie) of Being. Being as the historic fortune is eschatological.”
Then, does this departure from this mittence of Being mean that history
comes to an end while the truth clears concealment away and becomes

transparent just like a glass bead?
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However, in his explanation of Hoelderlin’s poem, “the holy (das
Heilige) that is older than all times and transcends all gods founds the
beginning of another new history in its advent.””*’ Heidegger said,
“As the notification of the advent of the holy, Hoelderlin’s words draw
an outline of a one-time historical space that originally determines
the essential structure of history where the human kind and the god
will come.””" Seeing this, his eschatology does not indicate the end
of history. He said, “If we think Being eschatologically, then we have
to expect that ‘some time’ of advent to come back. In fact, we have to
learn contemplating these words, ‘some time’ (das Einstige), from this
perspective.””” “The dawn of the mittence of Being” that existed at
some time “is something Greek that Being lights itself in beings.”
Then, his eschatology speaks of the departure from the history of the
forgottenness of Being. What will come at the end is the “lighting of
Being in beings” that already existed in the dawn of the history of Being
as something blossoming from the sown seeds, i.e., the “truth of Being
that reveals beings.”

Heidegger’s truth is the non-concealment that essentially holds
concealment the origin of its indispensability. The “essence of truth, i.e.,
non-concealment” is completely controlled by rejection from beginning
to end. However, this rejection does not mean deficiency. If one thinks
truth as the void transparency after all concealments are thoroughly
removed, it is a mistake. If so, it would not truth. In the essence of truth
as non-concealment is the rejection that doubly conceals. He said in
the Origin of the Work of Art (Der Ursprung des Kunstwerkes), “Truth is
non-truth in its essence. . . . Only as the rejection that conceals—the
rejection that conceals (sich versagen) itself—gives its firm origin™ to all
lightings, truth comes to presence.””” Therefore, the metaphysical error
that forgets Being by confusing Being with beings is something that
can and should be overcome. However, since truth is non-concealment
(a-Af0gwa) that underlies concealment (Af0g1a), concealment is the
essential momentum of truth structure. Thus, it cannot be a void
transparency after all concealments are removed. Then, is Heidegger’s

Being the darkness that cannot be lighted forever?



The Ontology of Seon

2) Being Is the Truth of Being in the Revealment of Beings

Calling Heidegger’s Being “the hidden ground” (der bergende Grund),
Hinrich Knittermeyer said, “This hidden ground implies not only
the revealment that cannot be measured, but also the advent that is
not completely revealed and cannot be completely revealed in any
period. Being is the hometown of the endless world and history. It is
the darkness that assigns fate to things at each moment and that can
never be fully revealed.””* Knittermeyer thought that Heidegger’s
Being always appeared in history, but it was not the transcendent
(Transzendentes) beyond all historical spaces.

Indeed, Heidegger himself said in the Being and Time, “Being is

»

the only transcendence (Transzendenz).””"” However, as explained in
the Letter on Humanism (Uber den Humanismus), his statement here
emphasizes that Being is never produced by the human representation
and means that Being is not the transcendent that individually
exists outside the presence (non-concealment) where Being appears
historically. “As if the width of space surpasses (sibersteigen) things near
and distant—when seeing from things, Being is also essentially more
vast than all things. This is because Being [that lights beings] is the
light.””* Looking at this, the words, “the only transcendent,” mean
that Being transcends all represented beings, including, “the God,
the absolute reason . . .” which the metaphysics refer to. The words
never mean that Being stands individually outside non-concealment
(presence).

In the introduction of the What is Metaphysics?, Heidegger said, “. . .
In the openness (Offenheit) of Da-sein, Being appears and disappears. It
reveals and conceals itself . . . The truth of Being is neither completely
revealed nor totally accorded with Da-sein this way.””” However, we
do not neglect that the dotted-line parts in the above quotation have a
clue that states, “it is not such in a sense of a metaphysical premise that

all objectivities are subjectivities themselves,” or a clue as an important
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part of this statement. Making a premise in the Letter on Humanism
by saying, “It would be ridiculous to say such and such about the
relationship between Being and ek-sistencial human being, but if 1
dare to say,” Heidegger said on this relationship, “The relationship in
which Being attracts the existence as the essence of the ex-sistencial
humanbeing to itself and concentrates this existence to itself as the
place (Ortschaft) of the truth of Being in the middle of beings is
Being itself.”””" The relationship here refers to the presence or non-

concealment in “Being itself comes to presence as non-concealment.”””!

Therefore, “this lighting itself is nothing but Being.””*

If Being, as Knittermeyer thought, stand firm as the permanent
darkness outside non-concealment (presence), it would mean that it
has the self-nature of essence outside function and thus would lead to
another metaphysical error. Would this be why Heidegger changed the
phrase, “Being could exist without beings” (das Sein wohl west ohne das
Seiende), which he had kept in the postface of the first four editions of
the What is Metaphysics? to “beings could never exist without Being” (das

Sein nie west ohne das Seiende) in the fifth edition?

(b) The Only Truth Is the Difference between Being and beings—the Adjustment of
Going-over and Coming-into that Are Revealed and Hidden—Non-Concealment

Heidegger said in his later work Identity and Difference (Identitat und
Differenz), “Being is always the Being of beings anytime everywhere . . .
beings are the beings of Being anytime everywhere. . . . Only when
thinking Being in its difference from beings, do we think Being right.
At the time, this difference appears clearly.””” However, we should not
represent this difference as the relationship between the two. This is
because, at the time, Being and beings exist independently and because
we add the relationship to them finally by the discernment of our
intelligence. When we say such and such about Being and beings, we
always “meet Being and beings in the presence of the difference between
the two.”””" Then, if Being and beings appear all from this difference,
what on earth is this difference? For this, Heidegger said, “The Being of
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beings refers to being (sein) where beings is (is7). Here, ‘is? is a transitive
verb, meaning ‘going over.” . . . However, nonetheless, it does not mean
that Being abandons its place and moves to beings. . . . Being lights what
comes into as what is lighted itself by the going-over (Uberkommnis) of
Being. The coming-into (Ankunf?) at this time means the existence of
beings that are concealed in non-concealment. Being reveals itself as the
going-over that reveals. Beings themselves appear as the coming-into
that is revealed in non-concealment.

“In this sense, Being and beings appear as the so differentiated
from the one, the dif-ference (als die so Unterschiedenen aus dem Selben,
den Unter-Schied) (In no similarities and differences, difference is
accomplished [ 4[R2 H 5 54]). This dif-ference (Unter-Schied) opens
and prepares the middle (Zwischen) where going-over and coming-into
are apart and together (auseinander, zueinander).

“The difference between Being and beings, i.e., the dif-ference (Unter-
Schied) between going-over and coming-into, is the nonconcealed-
concealed mutual adjustment (der entbergend-bergende Austrag beider).
In this adjustment, the lighting of what conceals and cloases controls.
This control prepares the apartness and togetherness of going-over and

coming-into.””””

(c) The Difference between Being and beings in the Metaphysical Mittence of the
Forgottenness of Being Constantly Comes to Presence from Ancient Times

“When thinking with coming, as well as revealing, retaining,
transcending, what is already present (das Gewesene) comes into within
this word of adjustment. The elucidation that establishes the difference
between Being and beings within the coming as the central place
(Vorort) of its essence clearly reveals that which constantly [comes to
presence] and penetrates from primitivity to completion of the mittence
of Being.”””* While it is said that the history of West is the history of
metaphysics, “this adjustment causes the beginning of the history of
metaphysics and constantly comes to presence in each of its period.

Nonetheless, the adjustment always conceals itself and forgets even the
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forgottenness that is forgotten in forgottenness.””’”” Metaphysics always
stands in the difference between Being and beings and searches for the
ground of beings. However, it confuses Being with beings and looks
at the ground of beings as being (the highest being, such as God or
absolute reason), not Being.

But, “before metaphysics represents beings, Being is already
revealed. Being comes into non-concealment.””” “If beings are not
already revealed as those present, how could beings be represented as
objects?””” “Look at the mountain that is present before your eyes!
Look at the presence of this mountain which is present right here before
looking at the mountain as a geological structure or at a geographic
location! Is that present not brightly revealed in non-concealment?”
“Without the performance™ of Being as presence, the present of the
object or the objectivity of it could not even be described.”

“Knowledge and the premise that expresses and states this
knowledge should coincide with fact itself. To do so, prior to this, the
fact that could serve as criterion for the premise should be already seen
as itself. However, if the fact itself does not stand in brightness, coming
out of the place where it is concealed, how can it show itself2””* “It,
which should be the criterion for our knowledge, not only should exist
in advance in the brightness, but also stand already in this brightness
as a whole with the human being who grasps the coincidence of the
premise to the fact and the whole field as a place where the subject-
object confrontation takes place.””™ Before the representation and
knowledge of all beings, the truth “that is A-AnSe1a (non-concealment)
as the non-concealment of beings””” comes to presence. “Not only
knowledge and its objects, all things before our eyes already abide in
the presence. Then, the presence itself? The presence itself is the very

presence of those present.”

Presence is the presence of those present. The truth of Being arises from

beings, revealing beings.
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Truth is arranged (sich einrichten) in beings that are finally lighted by the

truch.””

Since truth has the essence of being arranged in beings in order to finally
become truth, there is a trend to artistic work as a prominent possibility

that should be in the very middle of beings in the essence of truth.”*

Truth arises from the Greek shrines that firmly stand . . . Truth arises from

Van Gogh's paintings.”*’

Yet, artistic work being artistic does not lie in whether that something is

expressed well or described accurately.

To put it accurately, it does not rest on not showing what these individual
things are, but arousing non-concealment itself in relation with the whole

beings.””’
And,

This non-concealment is the light that reveals in what form beings are (is?).
Van Gogh’s painting is a tool which reveals the true being (i57) of a pair of

farm boots. This being comes into the non-concealment of Being.””'

(e) The Truth of Being that Reveals beings Itself Has also a Possibility of the
Tenacity for beings (Objects)

Those present at now abide in the non-concealment as the open region.
Abiding in this non-concealment now is coming into non-concealment
from concealment. . . . Those present at now just happen to abide in any
moment. They come but disappear already. Abiding (weilen) (at now in
a true sense) is nothing but passing that disappears as soons as it appears.

Those present are beings that while (das Jeweilige).””

Is the formation of those present not “direct function and direct
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practice that spontaneously knows cold and warm; it is the performance
of great capacity” (IEJHIEAT 151& H A KHEH]) from the perspective of
the human thinking (act) that brings it to presence? Is abiding in those
present at the moment not “it is just so! It is just so!” (A& HAHsE) in
“practicing while not practicing; abiding while not abiding” (#ATTIAT
IE(ET1E)?°” However, since the nature of the present is in abiding,
those at the present contains the possibility of attachment to the
substance (definite self-nature) that continuously appears in its nature.

Here lurks the basis for attachment to delusory existence to arise.

There being that while on any occasion—these rather can stay in
their own abiding. There is a possibility that what comes to presence
persistently occupies its own whiling and fixedly exists as if it was
the constant (Bestindiges) that has the self-nature. Being that whiles
immediately on any occasion insists its own (persisting) presence. Thus,
it is fixed into the persistent attachment escaping the abiding of its

whiling.

The basis of beings objectified nestles here. That which comes to
presence in “as things come, just illuminate them” (#2KENHE) comes to
itself in the abiding of its whiling. On the contrary, the object appears
(aussehen) against the human consciousness as the representative subject
of that-which-comes-to-presence and becomes established as the fixed
(das Bestindiges).

Therefore, in the only non-concealment, beings that come as beings
themselves are represented as objects by the human consciousness.
Those present (das Jeweilige, das Unverborgene) that come as beings
themselves are identical with beings as objects (das Bestindige) that
confront the human consciousness. Therefore, the Master Hamheodang

said in the Seorui:
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How could awakening be different from delusion in real form? It is as if
a person who is confused in regard to direction calls East West. When
he is awakened, West becomes East again. The true form of the ignorant
person’s delusion is nothing but the true form of the wise person’s
awakening. Awakeing and delusion are in person. There is no difference
in true form.

TEZ LUK AT AR A AR ST AP B R TR R P9 BN A B ik
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The Master Yongjia Zhenjue sang:

The true nature of ignorance is the Buddha-nature; the empty body of
illusory transformation is the dharma body.

SR EEIEENE K b Ze B Bk %
It is said:

Dharma-nature creating all various dharmas with ignorance is named
impurity. Ignorance responding to all various conditions with dharma-
nature is called purity. Pure water and muddy water have no difference in
wetness of their waves.

DA SR Ryt i 40 2 P SR B IR SRAG BRI (RKiBIK
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In order to more easily understand this quote, we need to examine “non-
arising and non-perishing is harmonized with arising and perishing”
(ANEAB BLAHAIE) from the Dasheng gixin lun that has the identical
meaning with “dharma-nature with ignorance” (.2 BL4ERT).

That which is called non-arising and non-perishing are harmonized with
arising and perishing. They are neither identical with nor different from

each other.

FIT AR A A R A I JR
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It is as if when the waves of the vast ocean move due to wind, the marks
of water and wind do not depart from each other.

IRk R Bl AR AR
As for non-arising and non-perishing in relation to original enlightenment:

It is not that there is no darkness. There is the light of wisdom that

universally shines the dharma world.

FEMERERE AT e R

It is what is brightly lighting. The ignorance that serves as the basis for
arising and perishing is non-enlightenment that conceals brightness in the
shells. However, “with function, things are accomplished” (& H #2F).

It is the source of the coming-together of various conditions that sub-
stantializes essence to forms and principle to phenomena.”” “The marks

of water and wind do not depart from each other” means:

The movement of water is the mark of wind. That which is wet when
moving is the mark of water. As the entire ocean water moves, the water
does not depart from the mark of water. Since every moving thing is
wet, the moving waves do not depart from the mark of water. Mind is
also like this. Since the mind that neither arises nor perishes moves in its
entirety, it does not depart from the mark that arises and perishes. Since
the mark that arises and perishes is never that which is not the spiritual
understanding, arising and perishing do not depart from the mark of the
mind. Like this, not departing from each other is called harmony.

kB B B2 18 AR RS HOKANHERFRE SREHIEE foBh At
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“Neither identical nor different” (JE—JE%) means:

Since the mind that neither arises nor perishes moves in its entirety, it is

not different from arising and perishing. Since it does not lose the nature
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of non-arising and non-perishing, it is not identical with arising and
perishing.
ANHE R s AR e B AE BRI RS TIEAN KA A R R —

Therefore, just as the marks of water and wind do not depart from
each other, non-arising and non-perishing harmonize with arising and
perishing and thereby all phenomenal dharmas appear. Yet, since the
essence of non-arising and non-perishing are not lost, they are neither
identical nor different or neither the same thing nor things apart. From
the viewpoint of the phenomena of arising and perishing that appear
in accord with conditions, arising and perishing are the same with non-
arising and non-perishing. However, since the nature of non-arising
and non-perishing is the self-nature that is not lost, they are not the
same. Since arising and perishing are neither identical with nor different
from or neither the same thing with nor things apart from non-arising
and non-perishing, the world of the phenomenal dharma that appears

in accord with conditions is formed.

If different, when moving being impregnated by the wind of ignorance,
the essence of the calm mind will not respond the conditions.
R A AR B B I L2 e AR

In analogy, a clod of earth and a mote of earth are neither identical with
nor different from each other. . . . If a clod and a mote were different, a
clod would not be made of motes. However, since it is so, they are not
different.

EEANICEEE JE IR T - S5 Yo B OEE B IR BT TR R AR IR

\ﬁE[

S

However:

If not different, there should be no difference between a clod and a mote.

HANEE e EIEE HEdE
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Being is always the Being of beings and beings are always the beings of
Being. This rather indicates the difference between Being and beings.
The truth of Being that reveals beings is the coming-to-presence of the
difference between Being and beings.

When Being thinks in its difference from beings and beings think
in their difference from Being, we finally rightfully think Being and

that difference is also clearly revealed. At this moment:

Since original enlightenment permeates non-enlightenment, all various
pure dharmas arise.

FHASEIANE SRRk

In this sense, the world of purity in “ignorance responding to all various
conditions with dharma-nature” (fEB1Z SLEEIE” fRIESRAK) appears.
However, this difference between Being and beings, i.e., when we forget
the presence of the light of Being in beings, confuse Being with beings,
and represent beings (those present) as the substance that exists for itself

with its self-nature:

Since non-enlightenment permeates original enlightenment, all impure
dharmas arise.

EHANE AT Rt gk

In this sense, the impure world of delusion in “dharma-nature creating
all various dharmas with ignorance” (F1E.Z SR fRIHGEES) appears.
If we think things (existence) or principle (non-existence) as impurity
and purity that permanently form independently with self-nature and

attach ourselves to them:

If you contact things and collide with culverts, you will end up within
boundaries. This is because we do not know that there are borders

without form and there is a confined space in culverts.

AR IR RSN DLHAN A B 2 ek IR AT B 2 3t
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“Contacting things” refer to the stagnant existences that adhere to
things as the fixed true existences with self-nature. “Colliding with
culverts” refer to the stagnant non-existences that adhere to non-
existences as completely void. Although they are things that have a fixed
form, we do not know that they are connected to empty (space) in their
four boundaries. Although culverts are empty, we do not know that
they are limited, being confined by the surrounding banks. Thereby,
always facing these objects, we cannot but stuck in the same place, not

being able to jump over them. Thus:

If you cling to existence and stuck in non-existence, you end up in the

extreme view.
pupsEz ey gilIFE S =0T

We would fall into eternalism or nihilism that adheres to one of the two
extreme views of only seeing existence as existence and non-existence as

non-existence. However, on the contrary:

Now, material bodies are in disorder. Investigated thoroughly, they are
not forms. Sounds are roaring. Investigated thoroughly, there is no word.

L2 G kE e 2 B FEFR EagmLnR 2e 2 HdE S

If we see Being that reveals beings in beings:
Although secing, there is no form. What fills the eyes is not the form.
Although hearing, there is no sound. What filles the ears is not the sound.
W2 T iRt Bl dr i 5 Ik

This means:

It does not refer to no form. It reaches form and says no-form.

JERH AR BARTRIIRAR

Seeing from this level:
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Although existent, there is a form that is not existent. Although non-

existent, there is reality that is not non-existent.

A AR IR

If we think that all things arise from the truth of Being that reveals
beings, i.e., from the difference between Being and beings, we see the
Being of beings in beings. Then, therein, Being that is not beings, i.e.,
non-existence (non-beings) appears. However, since Being is always
the Being of beings, in the space where it appears as beings, it means
that empty is form, i.e., it appears as existence of the true form, which
is not empty. From this vantage point, principle is not different from
phenomena. Since there is no hesitation, there are many roads, we

wander about freely in accord with nature.

Mount Sumeru is put into a mustard seed and the three thousand

chiliocosms are thrown away out of this world.

TR IR T T 7k
Therefore:

When you obtain wondrous awakening and fully understand, you are
not obstructed by mountains and rivers. When deluded by name and
hindered by form, you are impeded even by a tip of thread.

RADTE M B LT IRLE 2R A R =2

Just as pure water and muddy water are not different in wetness of
their waves, the world of purity and impurity arises from the harmony
between dharma nature and ignorance.”” The difference between
purity and impurity depends on whether to see Being in beings or to
cling to Being as beings or beings as Being while being confused Being
with beings. Therefore, the Master Hamheodang said, “Awakening and
delusion are in person. There is no difference in true form” GRIEZEA

FHEESY). As for the harmony between dharma nature and ignorance:
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It embraces all dharmas and brings about all dharmas.

REFE— Uk ARk

3) Difference Arises from the Balance of Identity and Difference

Shitou Xiqian's F19EATE Cantong gi 23 says:

At each gate, all objects interpenetrate or do not interpenetrate each
other. When interpenetrating, they mutually include. When not
interpenetrating, they stay, relying on their own places. . . . Since there
is darkness in brightness, do not meet with darkness! Since there is
brightness in darkness, do not see with brightness!

PP —U8E A A A A0 AR ANEHRAL: - E Wb A 27 LA
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From “when interpenetrating, they mutually include,” mutual inter-
penetration means the mutual inclusion and mutual intersection.
Then, what includes and intersects each other? From “there is darkness
in brightness; there is brightness in darkness,” brightness and darkness
include and intersect each other. Mutual interpenetration means that
they embrace and permeate each other. As for brightness and darkness,
from seeing the confrontations of “the numinous source is bright and
clean-branches are dark and flowing” (JREIRER-HGRIE ) and
“attachment to phenomena-matching with principle” (FAF—#21), it
is reasonable to see brightness as principle and darkness as phenomena
or it is also possible to understand phenomena, i.e., discrimination
in the phenomena-discriminating consciousness, as brightness. It is
certain that the mutual interpenetration means that the brightness
and darkness of principle and phenomena include and intersect each
other. If this is so, how would it be to understand the brightness and
darkness of the mutual interpenetration as the light of Being that
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“reveals and goes over what is revealed as itself by going over” and
the way of beings that “is concealed in non-concealment, i.e., exists
as beings”? Heidegger’s “Being that reveals and goes over beings” and
“beings themselves that are concealed and coming” do not have their
own self-nature as something different from each other. Rather, they
come to presence as distinguished under the one (Unter-Schied) as
“opening and preparing for the balance (Zwischen) that retains going-
over and coming-into in their relationship of the mutual identity and
difference.” He called the one as the adjustment (Austrag) of going-
over and coming-into that reveals and conceals beings (phenomena).
The above-mentioned Cantong qi also asserts that attachment to
forms and staying in emptiness that come from clinging to brightness
and darkness are all wrong, saying, “Attachment to phenomena
is the original delusion while matching with principle is not also
enlightenment” (FAFIT/ER #ZHINIENE), and emphasizes the “balance”
in “there is darkness in brightness; there is brightness in darkness.”
This middle is the place of the mutual interpenetration that holds in
the relationship of brightness-darkness, principle-phenomena, and
identity-difference.

When you are attached to brightness as brightness, darkness as
darkness, principle as principle, and phenomena as phenomena, as
if each had its own self nature, then they do not interpenetrate each
other. The Cantong gi warns against the objectification that clings to
existence, emptiness, phenomena, and principle by saying, “When not
interpenetrating, they stay, relying on their own places” (FNHIKAZ(E).
Originally, the knowledge of the subject-object confrontation that
represents beings and Being as object in fact—though it forgets—
emerge from the non-concealment (adjustment of going over and
coming-into) that reveals beings. At each gate, all objects interpenetrate

or do not interpenetrate each other. Therefore, the Yongjia ji says:

The essence of the dark movement is not different (from the tranquil
brightness). The calm brightness is united with the way from this. The

source of ignorance and confusion is not different (from the calmness and
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wisdom). Therefore, the calmness and wisdom share the origin in this.
W E. AR BRI A E AL IRIE R E E R R

As for the dark movement (ignorance and confusion) and the tranquil
brightness (calmness and wisdom):

The dark movement is entangled in the cate of defilements. The tranquil

brightness dashes out of the surface of things.

) SR HAMEEE w9 HE A

The dark movement refers to various statements of clinging to things
and staying in emptiness by the defiled movement of consciousness.
The tranquil brightness refers to the awakening of calmness and
wisdom that appears after awakening to the fact that all sufferings
and attachments come from the defiled movement of consciousness.
However, it is not that the dark movement and the tranquil brightness
are different in their origin. Because of the dark movement, the tranquil
brightness is united with the middle way of upeksa. Ignorance and
confusion belong to the one with calmness and wisdom. Then, what is

the one, i.e., the origin, as the middle way of upeksa? As for the origin:

The dark movement penetrates the tranquil brightness. The tranquil
brightness embraces the dark movement. Therefore, the way of upeksa
completely matches the origin of the unconditioned. The Master Fazang
said, “Movement and tranquility penetrate each other. Truth and
convention unite each other.”

ME ) MR BFA BERAREE) MeAEE 32 E BT R B A
fei EATEE R

It refers to the middle of the unity between truth and convention.

If it is so, this middle is the place of the penetration between brightness
and darkness and the place where all objects of interpenetration and non-
interpenetration arise, isn't this?
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(b) The Middle Way of upeksa as the Origin and the Balance (Zwischen) as the
Adjustment of Going-over and Coming-into that Reveals the beings

For “the second is the cessation and contemplation, which interprets
the middle way” (—4ik L8 LIEEHY) in “Youbicha song” of the Yongjia ji:

Since it is Samatha, although it is quiet, it always lights. Since it is
vipasyand, although it lights, it is always quiet. Since it is upeksa, it is
neither lighting nor quiet.

DA At e SRS T B R LA B i T M S R H  DUAER SR S IR
55626

As for upeksa:

With the one mind whose quietness and lighting are neither different nor
same, it accords with the middle way where emptiness and existence are

in harmony.
LIRS "z —L 2222 A e 2 vl

For “since it is Samatha, although it is quiet, it always lights” (VL&A
BRI R )

One is all things; and the cause and effect are clear.

— B4 R

It is the conventional truth that emphasizes lighting. For “since it is
vipasyand, although it always lights, it is always quiet” (UL 280
fff PR T4 750)

All things are one. All of them have no self nature.

— BN

It is the absolute truth that emphasizes calmness. The truth is the
different that belongs to the middle of upeksa that is “neither lighting
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nor quiet” (JEMIMIER) and “accords with the middle way where
emptiness and existence are in harmony” (32Z¢H 2 13H). The
monk Xingjing said:

When advancing to the conventional truth of illusory existence, the
absolute truth without self nature is achieved. When realizing the
absolute truth without self nature, the conventional truth of illusory
existence appears. The scripture says, “The two types of truth are never
separate from each other and each is never alone.”

ENSIF 2R ARIEZIE TR R B2 . TR R
&

If this is so, the only truth is the middle way where emptiness and
existence are in harmony (¥ZEHERIZHE) in upeksa that is
neither lighting nor quiet. As can be seen of the title, “the second is
the cessation and contemplation, which interprets the middle way”
(—# R LB, the double negative (neither lighting nor quiet)
simultaneously has the double positive of samatha (lighting but
always quiet) and vipasyana (quiet but always lighting). Therefore,
Hamheodang said:

Since upeksa is samatha, although lighting, it is always quiet. Since upeksi
is vipasyand, although quiet, it always lights. Since samatha and vipasyani
are upeksd, it is neither quiet nor lighting.

LIS L8 P S AT 15 S LA BR M BRI i 2 P 2 LS 5l
FERMIE I

In “since upeksa is samatha, although lighting, it is always quiet”
(LLHES DI ERR T H R, since Samatha means cessation and
contemplation, “it is always quiet” (M%) comes from samatha. If it
is so, the lighting in “although lighting” (#£Mf) is regarded as coming
from upeksa. Therefore, it can be known that there is already vipasyani
(contemplation and wisdom) in upeksa. In “since upeksa is vipasyand,

although quiet, it always lights” (VA5 L) Bl BERTITIH ), since
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vipasyand means contemplation and wisdom, “it always lights” (Ifii# )
comes from vipasyand while “although quiet” comes from upeksa.
Therefore, it can be known that there is already samatha in upeksa. It
indicates that samatha and vipasyana are different from each other as
calmness and wisdom, respectively, under upeksa, which is the middle
way where quietness and lighting are not different and where emptiness
and existence are in harmony (R 258 @2 i), Therefore, it
is said, “Since samatha and vipasyana are upeksa, it is neither quiet nor
lighting” (%8R4 LIEE Sl IERUMIEM). Since there are samatha and
vipasyand in upeksd, they are truly neither quiet nor lighting.

To say “neither lighting nor quiet” means to say that upeksa,
the middle way that abandons the two extremes, is neither quiet nor
lighting in order to fall into one extreme between light and quietness.
It is neither lighting nor quiet. As the place of the interpenetration
between light and quietness and between brightness and darkness, it

is the middle where principle-phenomena and emptiness-forms all

appear.

Since the origin is same, there is compassion of the unconditioned.
S la) R e 2 34

... The compassion of the unconditioned is negating both. Since
negating both, it is upeksa.

o SR R T A A (R
As for the compassion of the unconditioned:

Compassion has three types: The first is sentient beings as condition,
which encounters all sentient beings with no mind and naturally reveals
benefits to the sentient beings. The second is dharma as condition, which
contemplates dharma with no mind and naturally lights all dharmas. The
third is no-condition, which contemplates the principle and naturally
stays in the first meaning of equality. This is no-condition, which has the

former two.
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The origin is the equal function of calmness and wisdom. It naturally
stays in the realm of equality. It naturally reveals benefits to all sentient
beings and naturally shines all dharmas.”" It is said, “The source of
ignorance and confusion is not different. Calmness and wisdom
share the same origin [with ignorance and confusion]” (EELZIFIE R
SR [ &AL F5E). This is because the world of purity and the
world of impurity arise from this origin.

The Hamheodang’s Seorui on “Shili buer” #3848, Yongjia ji,
says that this is because “[it is] neither lighting nor quiet and neither
existent nor non-existent; Nature is empty, but does not adhere to the
emptiness of nature; It accomplishes all phenomenal dharmas in accord
with conditions” (JERRIERT JEAIREE MEAENFIEZE Btk — U Rik).
The original meaning of “neither existent nor non-existent” (JFH JE4E)

is as follows:

Although the present dharma is not permanent, you are attached to it as
existent. By borrowing non-existent, permanence is destroyed. Although
nature is not nihil, you are attached to it as non-existent. By borrowing
non-nonexistent, nihil is destroyed.

A2 JERTIEE B IRIEE L MR T S mmsr

The dharma of the present dharma is not the essence of dharma in the
ultimate original enlightenment. It is the phenomena in principle-
phenomena, i.e., things as beings. Beings do not have self-nature
beyond Being. However, people get attached to them as if they had self-
nature that arise autonomously. In order to destroy this attachment to
existence, non-existence is presented in a sense that they are not beings.
On the other hand, although Being is absolutely not beings (things),
Being is never nihility. However, people get entrapped by nihility by
believing that what is not a thing is nihility. In order to destroy this



III Latter Part: Ontological Investigation

attachment to non-existence, Being that goes over and comes into
beings as the different to beings is presented. Therefore:

Therefore, you should know this. The middle way is not extreme.
However, by borrowing two extremes, it discerns the correct. By relying
on existence and non-existence, it reveals that it is not right to discern

whether nihilism or eternalism is right or wrong.

SO WA (G IMHE B JER a7 i LIBJE

Both attachment to eternalism and attachment to nihilism are wrong.
In order to reveal this, nihilism (non-existence) is presented against
eternalism (existence) while existence is presented against emptiness.
Thereby, falling for one extreme view of attachment that existence is
existence and emptiness is non-existence is warned against. The truth is
the middle that abandons the two extremes, being neither existence nor

non-existence. That’s is why the following is said:

Since nature is empty, it does not accord with conditions. Yet, since it
does not adhere to the emptiness of nature, it forms all phenomenal
dharmas in accord with conditions. Therefore, it is said, “Nature is
opposed to nothing. Although it is non-existent, it is existent.” Since
forms are existent, they are obstructed by the emptiness of nature and not
obstructed by the emptiness of nature, the essence of all forms is empty.
Therefore, it is said, “Since things are opposed to nothing, although they
are existent, they are non-existent.”

PEZEH EA e ANFIEZE BERR SO — )k s PRS2 BERE A A1
A E R ZE AN A IEZE FHFREMIS 2 e Wy 2 it A T 4

Then, “the essence of all forms . . . although they are existent, they are non-
existent” (FHAH--- HEAT4E) and “since nature is empty . . . Although
it is non-existent, it is existent” refer to the Being of beings and the
beings of Being—i.e., the going-over (Uberkommnis) that reveals beings
and the coming-into (Ankunft) of beings in non-concealment of this

revealment of beings, respectively. What does “neither lighting nor
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quiet” (FERMIERL) mean? This means the double concealment (double
negative) of the following:

If you practice calmness only and thereby calmness becomes prolonged,
you end up falling into it. If you study wisdom only and thereby
wisdom gets much, your mind moves. Therefore, with the song that
reveals upeksa, the sixth prevents you from falling into either calmness
or wisdom and moving, as well as makes you have a balance between
calmness and wisdom and abandon the two extremes.

IEIE EARIVE IREEA T 2 0l BeREE 5575 IIEEE S S e
TANTLE) i 25 R G

However, if samatha of “although it is quiet, it always lights” (R 1)
and vipasyana of “although it lights, it is always quiet” (IMH ) are
already embraced in upeksa, which is “neither lighting nor quiet,”
is “neither lighting nor quiet” of upeksa not “although it is quiet, it
always lights; although it lights, it is always quiet” in the same structure

simultaneously? Therefore:

The three levels of truth and the three kinds of wisdom have their
own base. The ultimate truth takes removing all things as its base. The
conventional truth takes establishing all things as its base. The truth of
the middle way takes covering and lighting both as its base. The wisdom
of principle takes forgetting conditions as its base. The wisdom of
discrimination takes reflecting as its base. The ultimate wisdom takes the
sameness of quietness and knowing as its base.

R KRR G ER IR—YTER R LU s DI
TR SO LIS RS 2% LIRSS SRS 55 —3% LIRS Z5EH

The middle that is both lighting and quiet and neither lighting nor
quiet is the balance (Zwischen), which is the place of retaining in the
relationship of the difference-identity (apart-together, auseinander-
zueinander) between light and quietness, emptiness and existence, and

emptiness and form.*” Can it be understood as the nonconcealed-
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concealed mutual adjustment (der entbergend-bergende Austrag beider)
that reveals and conceals beings, i.e., the one (das Selbe) that opens this
balance?

(c)“Neither Lighting nor Quiet” of “It Is Neither Existence nor Nonexistence; It Is
also not Neither Nonexistence nor Non-Nonexistence”—“The Path of Language
Is Cut off and the Locus of Mental Functioning Is Annihilated” and the Tacit Facing
Reality from the Experience of Thinking

However, “Shili buer” 8, Yongjia ji, also says:

If it is wrong to insist that existence is existence and non-existence is non-

existence, how can neither existence nor non-existence be right?

RS Bk A SRR A R
Furthermore:

As this is not “neither existence nor non-existence,” it is neither existence nor

nonexistence; it is also not “neither non-existence nor non-nonexistence.”

RIFAIE BRI SRR SR

After letting go of existence and non-existence altogether, where will “neither
existence nor non-existence” be? The source of reality is the place that cannot
be thought by knowledge that argues existence and non-existence.

AEELE SIREA (SMERZIR A2 B
It is like this. How is the path of language alone cut off? The locus of
mental functioning is also annihilated.

TR AR 085 RS E T IR T CA TR e

Therefore, “the cessation and contemplation, which interprets the

middle way” (5 IL#LLIEEH) ends with the following:

It is neither quiet nor lighting. Therefore, [he] closed his mouth at Vaisali.
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This is already explained before in the analysis of the gate of non-duality
of Manjusri and Vimalakirti. Reality cannot be explained by the forms
of linguistic and mental cognition. However, it is already present itself
brightly anytime and everywhere. The only way to show the true source
is Vimalakirti’s silence.

How can this be approached?

Heidegger said about the region (Gegend), which is the same in
meaning with the non-concealment or balance as the nonconcealed-

concealed mutual adjustment:
As if nothing happens . . . Itsilently integrates all things.

This region has all things belonging to it return to where they peacefully

rest on with its mysterious magic.

In this region, all things rest on their own places only when there is no

you and there is no me.

He also said in the From the Experience of Thinking (Aus der Erfahrung
des Denkens) he wrote as poems in 1947:

The words of thinking,

When that which should stay without being expressed in words
Forever is reached to the place of speechlessness,

Only then do they indwell in the very essence.

This no word of the closed mouth alone

Lets thinking face reality.

Is this because “reality departs from the forms of linguistic and mental

cognition. Therefore, by closing his mouth, [he] firmly showed the true
source” (B BES 0 Uik AH & LI 1T URIER)?



III Latter Part: Ontological Investigation 261

b) Difference in the Relationship of the Human Thinking and Being -
Difference in Distance to Attainment (Harmony and Correspondence)

1) Harmony with the Principle of the way —Naturally Becoming One

Even if it becomes possible to have an access to things as they are, i.e.,
reality in Heidegger’s “balance (Zwischen) as the place that retains
going-over and coming-into as neither identical nor different,” i.e.,
the balance that is both lighting and quiet and neither lighting nor
quiet as “the adjustment of the nonconcealed and concealed,””" the
biggest obstacle to the access to two thoughts is the difference in the
relationship of the human thinking and Being.

In Seon that says, “Mind is the Buddha; the Buddha is mind;
Seeing the nature attains Buddhahood” (‘Lo fill flits, RAMER M),
the inherently pure and calm mind of all sentient beings reveals itself
anytime and everywhere. Although Heidegger seemed to see that Being
and human thinking is identical with each other by saying that “there”
(Da) the light of Being, comes to presence in “there (Da) of there-being
(Da-sein),” the openness of the human essential thinking, it is only
possible by the commitment (Schickung) of Being.

Xiangyan % jik had a great awakening by hearing a sound of a
pebble hitting a bamboo while sweeping courtyard. Lingyun =% also
obtained awakening by seeing a peach tree blooming. These are famous
stories. The Dahui shu R} says:

A butcher with a wide face in the nirvana assembly put down his
butchering knife and attained Buddhahood right there. . . . After putting
down the knife, he said, “I am one of the thousand buddhas.”

AR 52 AR @ b BT B T SEHE R - BT g T = AT h— 355

As soon as a butcher who slaughters cows heard the Buddha’s teaching,
he obtained a great awakening, attained Buddhahood right there, and
said, “This is the awakening of the thousand buddhas!”
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This is the level of “getting out all at once and directly entering the
realm of the Tathagata” (—BE ALNA ). This is because:

Prajna does not arise from outside mind. The nature of wisdom is
originally endowed [in mind].

M IR LA BT A R

Therefore, although there is a difference of gradual and sudden in terms
of the dull and sharp mental capacity, when realizing all, then:

Now in mountains, rivers, earth, and land in all directions, as well as
form, emptiness, brightness, darkness, and your mind and body, there
is nothing that does not receive what the majestic light of your perfectly
consummated true nature reveals.

Han4 IRk 758+ 2B Kok 5ol SEIEK MBI BBt B
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This is also:

All things in all worlds are the wondrously bright and original mind of
wisdom. The essence of the mind is round everywhere and embraces
[everything in] all directions.

— ORI P B AN T L R R ST
This is because:

Wisdom and principle cannot be distinguished. The principle that
wisdom realizes again is not outside wisdom while the wisdom that
principle realizes is not outside principle.

I EHE TR P R A NI R A

The nature of wisdom is originally endowed with all sentient beings
and there is no separate principle from this wisdom. Thus, when

enlightened, it is the manifestation of the world in all directions in
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the wondrously bright and original mind of wisdom that is inherently
bright (coming to presence). Therefore, Yongjia [Zhenjue| Dashi zheng-
dao ge FKFE[EAL] KATTEEHK says:

One nature perfectly pervades all natures. One dharma embraces all
dharmas. One moon is reflected on all waters. All reflections of the
moon on all waters are embraced by one moon. The dharma-bodies of all
buddhas enter my nature. My nature again accords with all buddhas.
—VERGE Y RS Yk — AUk UK A — Ak ek
B ATRME M s A

The Chan Master Dahui said in “Da Zongzhi ge shu” &5 18 F &

Keep the keyword “The dog has no Buddha-nature” to the end! Exert
utmost effort! When the mind has no place to reach, [you] will become
like [a person] suddenly waking up from his dream, a lotus flower
blooming, and [a person] seeing the sun as the clouds disappear. At a
moment such as this, you will naturally become one [with nature].

BT RIS MR R A LR RINIES S ASEAL R ANk R
H EIRBERE B R 5%

He also said:

When facing all things, if you act in accord with conditions, you will be
in harmony with the principle of the way.
18— DT BERAIER F1 SR A% i s T

What does this harmony mean? The Huayan lun it says:

First, entering with understanding and belief by listening; and later,

harmonizing with no-thought.

SeLIRIE A 2 U B2 6]

The Master Dahui also said in “Da Lou shumi shu” Z##E% 2 and “Da
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Zhang tixing shu” ZiRHEM &

Just let things go and stay without hesitation! Calmly reflect and under-
stand the origin of the flow! Although you realize it, you can show [it] to
others. Although you explain the principle, if they do not realize it, they
do not understand it. Even showing it at the place you realized, they do
not get it. Only those who realize it themselves reveal it in front of the
eyes, they just agree with each other without a word.

TOEAE (W) B wpsi S R TERE R AR A SRR T B3
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For the place that you realize, attain, believe, and understand yourselves,
except [the fact that] those who have already attained, believed, and
understood agree with each other without words, those who have not
realized, not attained, not believed, and not understood neither believe it
themselves nor believe that others have [reached] this realm.

B H1FEE BEE RS EHRCETIES 7 EEMER REARMERER
T8 AMEEME DMEME G INEE 5

Harmony refers to “agreeing with no-thought” and “realizing, attaining,
believing, and understanding [it] themselves.” The realizing in “realizing

it themselves” means:

When people are at the gate of realization, they all depart from words and
cut off thinking. If they have not yet forgotten word and thought, how
can it be called realization?

R RS EE D A S ERT TS

It means “departing from words and cut off thinking”—harmonizing
and unifying by severing the images of mental cognition through no
word and letter. What then do they harmonize and unify with? What
is the principle of the way? What is agree this thing in front of the eyes
that cannot but agree with each other without words? The Master
Uisang F€iffl said in his “Beopgyedo ge”:
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Since the dharma nature is in perfect interpenetration, it does not have
two forms. All dharmas do not move and they are originally calm.
There is no name and no form. Everything is cut off. That which is
known by the realized wisdom is not any other realm. The true nature is
extremely deep and wondrously subtle. It does not cling to self nature. It
accomplishes in accord with conditions.

LRI BAE AR SN EAAGR SR BEARRG—U) ST AN RaREE IR
RARGID AT B PR

Is the principle of the way in front of the eyes not the “that which is known
by the realized wisdom . . . It does not cling to self-nature. It accomplishes
in accord with conditions,” i.e., the “perfect interpenetration that does
not have two forms” ([El##48 —fH). It is also:

Those who know the subtle by investigating a keyword with the excep-
tional mental capacity of the Seon school never give rise to the ten kinds
of the intellectual illness. Therefore, it can be said that they depart from
words and cut off thinking. If you suddenly realize all at once, the dharma
realm is bright, naturally in perfect interpenetration, and endowed with
virtues.

S B2 B RREAZRE AR AN 2 i IR TR S fE 2
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It is the dharma realm that “is bright, naturally in perfect interpenetration,
and endowed with virtues.”

Therefore, “when facing all things, if you act in accord with
conditions, you will be in harmony with the principle of the way”
(— YRR BEEAKIHEE B IREG S AR refers to “entering the
mundane world” (Af3HR]),* i.e., agreeing with the true suchness
that “accomplishes in accord with conditions” (E&#&i&). It is the
bright dharma realm that is naturally in perfect interpenetration and
endowed with virtues. It is also the world of the so-called “dependent
origination of the unobstructed dharma realm” in the Huayan jing.

Although it is said, “departing words and cutting off thinking,” how
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can it be the calculating mind of the lesser vehicle, which is “with
the extremely subtle mind, the sage of the lesser vehicle enters the
realm where the mind just completely disappears. There is neither
wisdom nor lighting. It is not different from the realm of voidness”
(HEEAL L /INBE LU B = T (45 A 450U 150 O T e e
AFEZE571)2° This is the realm of Wonhyo who said:

Although departing from the subtle thought, your mind does not
completely disapper. There is still the wisdom that lights the truth. As it

becomes one with the dharma realm, you obtain the realization.

According to Fazang’s i interpretation of the title of “Ru fajie pin”
JNEE G in the Huayan jing tanxuan ji FEEFHRLEL, the dharma
realm is categorized into five: the conditioned world (HFE:5Y), the
unconditioned world (#1355 5Y), the conditioned and unconditioned
world (FE/RNER ), the non-conditioned and non-unconditioned
world GEABIEEEEPF), and the unobstructed world (ZE[ERED5L).
Since the unobstructed world includes the former four, all the dharmas
of the conditioned and unconditioned are collectively called the
dharma realm.””" Therefore, the dharma realm in the “realization of the

dharma realm” (F&E&51) is in fact the following from Huayan:

The dependent origination of the dharma realm is free without obsrutction.
One is all. All is one. The host and the guest perfect interpenetrate each
other.

RIS MEmeE 1 AE — B —U)) — U0 — BN R IRl
It is also the following in Yongjia Dashi zhengdao ge:
One nature perfectly pervades all natures. One dharma embraces all

dharmas.

—VEEGR UM — PR S — Uk
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This is the world of the interfusion of one and many. In Uisang’s
words, it is the world of true suchness that goes “extremely deep and
wondrously subtle and, not clinging to self nature, accomplishes
in accord with conditions.” Is this not Heidegger’s “mystery of the
mysteries: that beings are (daff Seiendes ist)”"""—the presence of Being
that reveals beings, the difference between Being and beings as the
Being of beings and the beings of Being?

The realization in the “realization of the dharma-realm” (FZE€rZ: L)

refers to the following in Yongjia Dashi zhengdao ge:

The dharma-body of all buddhas enters my nature. My nature harmonizes
with the Tathagata.
AR ER S AFRIE RIS AR A

This is truly what the Perfect Enlightenment Sutra means in “wisdom and
principle cannot be distinguished. The principle that wisdom realizes
again is not outside wisdom while the wisdom that principle realizes
is not outside principle” (EHLFHE 54 E PR E A RE IMEIRAME R
F > HE). The Master Dogen 3BT said:

Practicing should not be the human being looking at water. It should
be water looking at itself. It should be the concentration where water

cultivates and realizes itself and water speaks of itself.

I think this shows well “harmony with the principle of the way” (&%
JEfEET): “naturally becoming one” (H #5#%—)7). Like this, “harmony
with the principle of the way” and “naturally becoming one” should
be obtained and realized on one’s own. They cannot be explained. The
Chan Master Farong &l said:

When you open your eyes and see the form, the mind arises in accord
with the object. There is no object in the place of the mind. There is no
mind in the place of the object. . . . The object disappears in accord with

the mind. The mind disappears in accord with the object. Neither place
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arises. It is tranquil and clear.

B H AR DRSS (O IR BRI Lo HERS LI BB R RPEASAE 75
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'The Yongjia ji says:

Although [it is said] arising, there is nothing that enables arising.
Therefore, the inner wisdom is tranquil. Although [it is said] realizing,
there is nothing that is realized. Therefore, the outer object is thus.
Tranquility and thusness are not different. The object and wisdom are the
indistinguishable one.

AR HINERCRT TR T HUAMSEAnan ansidiezs S5 s = —

As wisdom realizes the object, the object arises. The object is empty
since although [it is said] realizing, there is nothing that is realized.
Since there is nothing to encounter, it is the tranquility in “although [it
is said] arising, there is nothing that enables arising.” Wisdom arises and
realizes, but it is the unconditioned constant wisdom. The object is the
formless constant object before the subject-object confrontation. It is
suchness that is neither moving nor changing and that is always present
freely. “Although [it is said] arising, there is nothing that enables arising”
and “although [it is said] realizing, there is nothing that is realized”
indicate the two different sides of the same event. Therefore, “the inner
wisdom is tranquil” and “the outer object is thus” are identical with
each other. Therefore, it is said, “These are nothing but the one form of
the inner and the outer” (75 A%+—4H) and “tranquility and thusness
are not different. The object and wisdom are the indistinguishable one”
(Wi 3558 = —). The tranquility of the unconditioned constant
wisdom accords with the calmness of the formless constant object. This

is what Hamheodang really meant when he said:

Since the dharma is like this, attaining entry is like this.
B AF AGIAE
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In Seon, we “harmonize with the principle of the way and naturally
become one” (GEEEEM HIRK—)}%). The complete enlighten-
ment of the human beings and the presence of Being (the truth of Being
that reveals beings) are perfectly identical with each other. The human
essential thinking (complete enlightenment) is the lighting of Being.

2) Giving and Accord of Being—Logos and Homologein

Heidegger said, “The human essential thinking is the e-vent (Er-eignis)
of the lighting of Being”*" and in the early work Being and Time, he
also said, “There is (es gibt) the Being as long as there are human beings
as beings.””' This appears to mean that the circumference of the human
essential thinking coincides with that of Being. However, in the later
work Letter on Humanism, he advocated, “It means that Being is given
to human beings as long as the lighting of Being occurs.

“However, the occurring of Da, i.e., the lighting of the truth of
Being itself, is the giving (Schickung) of Being itself.”*” Defining the
essential Being of the human being as Da-sein or Ek-sistenz, he said,
“[It means that] the human beings exist as Da, the lighting of the truth
of Being. Da-sein as Da—This alone is the original essence of Ek-
sistenz that appears ek-sistencially in the truth of Being.”*” Therefore,
the human thinking is not inherently the lighting of Being itself. It is
something that must be (se/z) in the Da, opening itself to the lighting
of Being for the lighting of Being to occur in it.

Thinking watches up and supports the truth of Being and supports to
discover the place where the truth of Being occurs in the historical human

being.

When the human beings exist as the essential being, they are addressed

(ansprechen) urgently from Being,.

The essential being of human beings is only in the dialogue with Being.
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Answering to the calling of Being, the human essential thinking makes
it come into words. Heidegger also said:

Answer (antworten) in German is the same with accord (entsprechen) in

its essential meaning.
He added:

Thinking at the dawning period was the reverberation of grace from
Being. In this grace, the one becomes bright and “daff Seiendes ist” (lit.
that beings are) (the mysterious presence of myriads of things) arise. This
reverberation is the human answer to the soundless words of Being. This

answer of the thinking is the very origin of the human language.
The human being is this relationship of accord in its essence. That is it.

Therefore, the human essential thinking is in the attentive listening to
the words of Being. In his interpretation of the Fragments of Heraclitus,
Heidegger asserted that the true listening was to say (6poloyewv) that
the one (ein und das Selbe) (6pédv) is the one.” Interpreting Aéyewv
in Greek, which means “to say,” as “to collect and keep in a place,”
he said, “Sagen (to say) is Aéyew.”*” “To say is to collect together
and lie in presence.” (Sagen ist gesammelt-sammelndes beisammen-
Vor-liegen-Lassen.)*" Therefore, in this sense, “Sagen is to accept the
essence together from the non-concealment that comes to presence
in one place. The non-concealment that reveals the concealed as the
unconcealed is the presence itself. We call it the Being of beings.”
Thus, the essence of Sagen is in bringing the presence of Being that
reveals the Being of beings intactly (bomo).

Unlike Aéygwv as the human thinking that brings what comes
to presence together to presence, Adyos, which comes to presence
together itself, is “nothing but the emergence (sich ereignen) of
A6y08.”*” Therefore, “Adyos is the fundamental integration of the
original collecting from the original keeping (“cause and effect are
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clear” [[KERFEA] of “one is all” [—E[—1J]] in “all equally has no nature”
[ HEE] in “all is one” [—HJHI—]).”*” Hence, “in order to truly listen
as a human being who has the fate of life and death, he should already
penetrate Adyos in one attentive listening. This attentive listening is
nothing but what belongs to (gehdren) Adyos.”” “From this vantage
point, the human essential listening is the one (das Selbe) with Adyos
in a sense. However, although the human listening is poAoyewv, it
is never the one. It is not Adyos itself. This is because dporoyewv is
also merely one Aéyetv—which does not comes from 6poAoyewv, but
already comes to presence as the one, i.e., as the whole, and which
keeps, collects fundamentally, and lets what already comes to presence
in keeping stay as it is.”*” Therefore, the human thinking accepts its
essential origin from the non-concealment as the presence of Being that
reveals beings”’ or Adyos as the presence of collecting-keeping (one is
all; all is one [—&1—t]] —UJE—]).”" It is the relationship to the lighting
of Being and never the one with it. Thus, there cannot be “naturally
becoming one” (HAM—} %) or “harmony with the principle of the

way” (B EEEH-HRN—HR).

3) Being and Thinking Belong together to the One that Is Er-eignis

However, as seen before, in Identity and Difference, Heidegger inter-
preted Parmenides’ proposition, “Thinking and Being are the same,”
as “Thinking and Being belong together to the one from the one.”

He said that we should let go of the representative thinking of the
subject-object confrontation and go back to the original mind where
the human being belongs originally. He emphasized the mutual
belonging of human and Being by adding, “We essentially have already
entered (eingehen) the subordination of Being since beginningless time.
However, Being itself belongs to us—because Being comes to presence
as Being only in us.”””” He also called this relationship of mutual
belonging Er-eignis.””' This Er-eignis does not refer to the occurrence

of a sudden incident, such as a natural phenomenon. “This Er-eignis
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unites (vereignen) human and Being together into their essence.””" In
this sense, Er-eignis means Identitit (identity). He said, “Being and
thinking belongs to the only one single identity. This identity takes
the relationship of mutual belonging that we name Er-eignis as its
essence.”’” This is the non-concealment as the difference (Differenz)
of Being and beings and the “truth of Being that reveals beings” where
human (as a being) is differentiated as the different (Differentes),
respectively, along with Being.

Here, it appears that he mentioned the identity of Being and
thinking while saying that Being and thinking are not the same. As long
as the human thinking stays present (Da-sein) in there (Da), keeping
or bringing Being (A0yos) to presence as it is, thinking is not the one
with the Being of no identical and different form as proper (schicklich)
to Being or as a different figure differentiated as a being to Being in the
one (das Selbe)’” (Logos: non-concealment: the nonconcealed-concealed
mutual adjustment as the difference of going-over and coming-into: the
difference of Being and beings: called as Gegrnet, etc.). Yet, for him, Being
(principle) and thinking (wisdom) do not have their own self-nature.

Since wisdom and principle cannot be distinguished, there is no principle
that becomes the object of wisdom outside wisdom, there is no wisdom

that realizes principle outside wisdom.
R AR S PR N R

This is also valid in Heidegger’s relationship of mutual belonging of the
human thinking and the lighting of Being. For him, the ultimate Being
is the non-concealment as the same origin of the place of going-over

and coming-into. Being and thinking are just different in the one.

4) Difference in the Distance to Attainment

Being and thinking belong together to daf8 Seiendes ist of the mystery
that only comes to presence—Zwischen as the adjustment of the going-
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over that reveals beings and the coming-into that is maintained and
revealed. If this suggests the “middle of upeksa that is neither lighting
nor quiet and that is the lighting-quietness and quietness-lighting
of the interpenetration between principle and wisdom,” the goal
of Seon and that of Heidegger’s thought are to reveal beings and to
bring the presence of Being—which is differently called daf Seiendes
ist of mystery or “form is emptiness; emptiness is form; there is the
interpenetration of principle and phenomena without obstruction,
which is the true emptiness and wondrous existence” (i /&%2, 25/ (A,
P e e, E.25 1)) —i.e., the revealment and presence of the one.
Is their difference not just the difference in the distance to attaining
it?

In his interpretation of the Anaximander fragment, Heidegger
said, “Today, human beings are full of anger as if they conquer the earth
and its outer space in one stroke. Human beings analyze the hidden
providence of nature by the energy structure and try to subordinate
the revolving of history to the plan and order of the conquest of space.
These arrogant human beings who rise in revolt against the nature
cannot say anything explicitly about what there is (isz), one thing is, and
what it is (is2).

“All beings constantly end up becoming the object of the conquest
without exception. This extremely simple that is called the Being of
beings constantly gets damaged in forgottenness. Can any of those who
have the fate of birth and death escape the abyss of the chaos? . . . Is
there a relief? . . . However, if Being needs human beings in its essence
and the essence of human beings is in thinking the truth of Being, then,
thinking should make a poem in the mystery of Being. It brings what
was thought early at the dawning period as what should be thought.”
Seeing from his view that human beings who are born in the mittence
of the forgottenness of Being should answer to the mittence of Being
that will come into, is it not reasonable that human beings take
accepting the coming-into of Being that accords with the presence of

Being as its essence? Is this because of the following?
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In general, the function of the true seeing becomes brighter gradually and
reaches the more distant gradually, depending on what is realized and
actained.

iR 2 F BEFSTS MM
Therefore, is the following not said in the Sﬁmmgama-sﬁtm?

The Tathagatas in every direction do not have nothing that they cannot
see in all pure lands while what the sentient beings see through are only

fractions.

AT ANAK G5 TR I IR T AT SRR R A
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Notes to pages 156-162

Heze Dashi xianzong ji, in Jingde chuandeng lu 30, T 51 458c¢.

Fazang, Dasheng qixin lun yiji, T 44257a.

Heidegger, Was ist Metaphysik?,S. 35.

Ibid., S. 38.

Ibid., S. 36.

Ibid., S.37.
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Huihai, Dunwu rudao yaomen lun,X 63.19b; Huihai, Tongo yomon, 20.

Jingde chuandeng lu28,'T 51 439a.

Huihai, Dunwu rudao yaomen lun,X 63.18; Huihai, Tongo yomon, 14.

Huihai, Dunwu rudao yaomen lun, X 63.19¢; Huihai, Tongo yomon, 24: “[] JLoFE
e PREES & AR NEEE

Dahui Pujue Chanshi shu 27, T 47 927¢: T EAERURE AR a2 s



Notes to pages 162-168

.

Gihwa, “Bibasana song“ 5,H7.191a.
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Chanzong Yongjia ji, T 48. 391a). According to the Shou lengyan jing 9, T
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Xuanjue, Chanzong Yongjia ji, T 48 387b.
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1) Lengyan jing 15&4%, T 19.120c; “Demnach ist die Gegend selbst zumal die
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immersed in the suffering of being anxious in darkness. Birds and beasts have
sorrow of fleeing in flutter, getting startled . . . Asuras are angry all the time.
All heavenly beings are pleasant all the time. Therefore, only human beings can
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Ibid., S. 64.
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“Da Wang neihan shu” ZE N2, Dabui Pujue Chanshi yulu 27, T 47 929b.
Jingde chuandeng lu 6, T 47 247b.

“Da Lou shumi shu” ZHE0E%2E, Dabui Pujue Chanshi yulu 29, T 47 938a.
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Ibid.

Jingde chuandeng ln 12,'T 51 299b.
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Sengzhao, Weimo jing zhu HEVEFSRE (Zhu Weimojie jing TEHEPEZERS) 4, T
38.361b.



Notes to pages 196-207

Heidegger, Holzwege, S.327.

Edmund Hussetl, Vorlesungen zur Phinomenologie des inneren Zeitbewusstseins,
herausgegeben von M. Heidegger (Max Niemeyer Verlag, 1928), S. 466.
Yanshou, Zongjing lu 7, T 48 452c.
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Yanshou, Zongjing lu 7, T 48 452b.

Yanshou, Zongjing ln 6, T 48 389c.
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#I0),” there is a paragraph, ‘the very essence does not look back and therefore
it immediately disappears. Knowing that the essence has already perished,
it is wide open as if to rely on empty space” (&R B FERFSIR FNHSEEC
Tk EEIRANFEZE). Depending on the context, the very essence may refer to the
previous sentence, ‘It stands alone while the flow continues neither forwardly
nor backwardly” (Fii#%EmE [ B IK). If chis is so, “it stands alone” should
corresponds to ‘it immediately disappears.” Is this why it was annotated as ‘as a
thought does not arise, the preceding and following are all severed” (— @A
HT£F5%HT)? Nonetheless, this does not affect my view that I will present because
one thought that does not arise is not voidness and “all five thoughts cease.
One thought appears. One thought refers to no-thought. One thought of no-
thought is nothing but the original source of the numinous awareness” (FL2H
B 23R — @S a2 W BN, Chanzong Yongjia ji 1,
35 left).

Chanzong Yongjia ji 1 (woodblock edition, page 28: comment on ‘nothing but
awareness” [{HANTICL]); Yanshou, Zongjing u 41, T 48 657c.

Yanshou, Zongjing lu 81, T 48 846a.
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Dixian, Yuanjue jing jiangyi 1,39 right.

Xuanjue, “Shemota song” 4, T 48 .389c.
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TR RN YR TUBIER).
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9467b.
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Shou lengyan jing 2, T 19.112c.

Ibid., T 19.113a.

Ibid,, T 19.111b.

Heidegger, Holzwege, S. 320; “Eon! It means the presence of those present.
.. . However, eon is thought to be fullness that does not appear because it is
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Ibid., S. 320.

“Shihuixiang pin,” Huayan jing 28, T 10.156b.
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orb of the sun that is always present in the sky with its radiance shining naturally
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Xuanjue, “Youbicha song” 6, T 48391b.

Ibid., T 48.391a.
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Gihwa, ‘Upilcha song” 6, H 7.194b.

Ibid,,H 7.194a.

Ibid., H 7.194b.

Xuanjue, “Youbicha song” 6, T 48391b.
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Xuanjue, “Shili buer” 8, T 48 393b.

Ibid.
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Heidegger, Gelassenbeit,S. 41.

Ibid., S. 40.
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Martin Heidegger, Aus der Erfahrung des Denkens (Giinther Neske Pfullingen,
1954),5.17.
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of viewing the foundation of existence as the conscious subject or metaphysical
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presence. This presence is called mind since it comes to presence in the human
realization.

“Da Zongzhi ge shu,” T 47 933b.
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Xuansha Shibei yulu I IVEMEESR, in Jingde chuandeng lu 18, T 51 345b.

Shou lengyan jing 3, T 19.119b.

Dixian, Yuanjue jing jiangyi.

Yongjia Zhenjue Dashi zhengdao ge, T 51 460c.

“Da Zongzhi ge shu,” T 47 933c.

“Da lou shumi shu,” T 47 938a.,

Ibid., T 47.938b.

‘Da Zhang tixing shu,” T 47 927c.

Jinul, Ganhwa gyeorui ron,H 4733a—b.
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In an old copy of the Dahui shu 1 own, for this principle of the way, there
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Ibid,, S. 15.

Heidegger, Was ist Metaphysik?,S. 50.

Heidegger, Uber den Humanismus,S. 13.
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Ibid,, S.217.
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Heidegger, Identitit und Differenz,S.18.
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Heidegger, Identitit und Differenz, S.62.

Dixian, Yuanjue jing jiangyi.
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comes from Robert E. Buswell, Jr., ed. and trans., Chinul: Selected Works [Seoul:
Jogye Order of Korean Buddhism, 20121, 154 —55.) (4 E #5:0> JhZE R MERL
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