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 Buddhism is really quite simple: decrease suffering and increase happiness—that’s 
Buddhism.  Achieving this is also simple: commit no wrongs, and commit all rights.  Whether it’s 
Hinayana Buddhism, common to Sri Lanka and Southeast Asia, or Mahayana Buddhism, common 
today in China and East Asia, attaining relief from the pain of suffering, and attaining the 
happiness that results, is the primary purpose of Buddhism.  This though, rests on virtue.   

 
For humanity, complexity arises around virtue and the deeming of what is right and 

wrong.  Across the vast mosaic of humanity and history, it’s not difficult to see why different 
religions, countries, areas or groups might create different demarcation lines between the two.  
Geography, environment, achievements, disasters, war, prevailing wisdom or lack thereof, 
influential teachers and texts etcetera, all of which are area-specific, are just a few of the factors 
that influence different collective definitions of virtue.  In the modern age of global 
interconnectivity differing definitions are coming into more frequent contact.  Blindness, either 
manifested in vehement rejection or complete open embracing, is not advised instead of an open-
minded tolerance offering platform to study, discussion and objective discernment.  This is 
critical, as in fact virtue is critical to the harmonious cohesion of cross-cultural exchange between 
groups around the globe. 

 
This exchange includes of course, religion.  It is hoped, albeit difficult, that exchange 

between religions is precluded by each having their own standards agreed upon first.  Buddhism 
itself, due to many of the factors listed above, has its own internal differences on the matter of 
virtue specifically.  For Buddhism though, virtue is also a matter of wisdom, wisdom is a matter of 
purity, and purity is matter of virtue.  Per wisdom, the understanding of what is virtuous or not, 
depends on each person’s capacity, or degree of wisdom.  In other words, the better a practitioner 
practices virtue, the more wisdom they unveil within themselves.  The more wisdom unveiled the 
better they understand virtue.   

 
Chinese Buddhism specifically, has a standard of virtue that differs from other parts of 

Buddhism in other parts of the world.  This is for a variety of reasons that brings to the minds of 
many that the definition of virtue is only relative to a coming together of seemingly 
uncontrollable external conditions of geography, weather, family and social needs.  External 
conditions first, virtue second.  Yet, in Buddhism, and Chinese Buddhism, the individual internal 
condition of wisdom is also integral.   Thus the standard of virtue adopted, for example, by an 
area of the world, is corelated to the collective wisdom of said area.   

 
The decrease of suffering and the increase of happiness is a core aim of all Buddhism, of 

which it’s virtue standards play an important role.  The specific differences in standards of virtue 
within China since ancient times, have predisposed it to the standards of Chinese Buddhism, 
which in turn predispose it to powerfully affecting Buddhism’s core aim.  This Chinese-esque 
standard of Buddhist virtue has offered the Chinese, and specifically Chinese Buddhists, unique 
aid to their efforts to understand the true root nature of humanity and sentient life.  It also has 
predisposed China to interest in, understanding and development of Hua Yan Buddhism and its 
propagation of the magnificence of Buddhism.  

 



Decreasing Suffering and Increasing Happiness  

 
To better understand Chinese Buddhism’s standard of virtue, its part in helping others to 

decrease suffering and increase happiness, a look at the Buddhist principle of suffering needs 
introduction and exploration.  This principle in Buddhist philosophy focuses on the pain all 
sentient beings experience due to birth, old age, sickness and death.  This pain and suffering is 
due to an incorrect understanding of the reality of these inevitabilities, and, is largely a mental 
and emotional suffering. 
 

The last Buddha, Shakyamuni, was a prince in ancient India, in what is now Nepal.  One 
legendary story is that as a young man he left the royal confines of the palace three times.  Each 
time, one by one, he came upon the sight of three different people in the throes of old age, 
sickness and death.  He was deeply saddened by the realization that all the comfort and 
pleasantness of youth and life he had experienced in the palace would eventually change into 
ageing, sickness and death.  What stunned him the most was that there was nothing that could be 
done to stop these, not even with his own wealth, power and fame.  His father the king had made 
great effort to shield his son from these sights of the outside world in hope that he would become 
the next king, instead of a buddha as he was prophesized to become at his birth.  It was to no avail 
though.  Shakyamuni’s wisdom had been unveiled and he set his mind to find a way to eliminate 
suffering, renouncing his life of royalty and entering the life of a wandering spiritual ascetic. 
After years of studying and mastering many different spiritual practices he eventually renounced 
them all.  They could not give him the answer to the problem of liberation from pain and suffering 
and nor that answer to the happiness that arises from the absence of suffering.  He then made a 
vow that he would sit in meditation under a bodhi tree for as long as was necessary to find that 
answer. 
 

The story is told that he did find the answer.  What he found out was that all sentient 
beings, not just humans, were locked into a cycle of death and rebirth within what Buddhists call 
the Universe of Tribulation, or Samsara.  He discovered that a basic ignorance was fueling an 
absolutely massive misunderstanding into the nature of sentient life and the universe.  Believing 
that the body and the mind, and all their concomitant elements, was their true fundamental 
nature, sentient beings in turn personally and collectively developed deep mental and emotional 
attachment to that belief.  In order to maintain and empower this confused belief into the nature 
of themselves they became greedy.  Conversely, when that belief was threatened, they became 
angry.  Massively greedy undertakings to accumulate wealth, power, fame and sex followed in 
order to greedily prop up their belief, and angrily defend it if threatened.  Yet sadly, and often 
tragically, they could not ever defend against the ruthless onslaught of old age, sickness and 
death.  The more they were attached to the erroneous belief that their body and mind was who 
they were, and the more they were attached to the accoutrements and adornments they used to 
prop up that belief, the more they suffered when inevitable change came. 
 

Through legendary zeal Shakyamuni attained complete enlightenment and was 
thoroughly liberated from the suffering of sentient life in Samsara.  Within his mind he was able 
attain enlightened insight into the true nature of the body, of mind, of sentient life and the 
universe.  He saw that sentient beings’ minds were all defiled by greed, anger and ignorance, or 
the what Buddhism calls, the Three Defilements.  Part of that ignorance was the nature of change.  
In Buddhism it is called impermanence.  Though apparently obvious, it was because sentient 



beings did not deeply realize the vast extent of this truth within every facet of life that they their 
fists would whiten as they clung attached to the misunderstanding of who they were.  Though 
change is obvious it was not understood deeply enough, not respected enough, and thus caused so 
many sentient beings to suffer greatly.  In the effort to prevent the changing of the things they 
identified so strongly with, great suffering permeated their lives.  This basic suffering, the 
ignorance of it, the inability to be liberated from it, and the constant repeated cycling through it, 
this was the nature and characteristics of Samsara.  Shakyamuni discovered this, his 
enlightenment was his complete release and transcendence from it, and due to his great 
compassion, he diligently taught others what he had discovered. 

 
 

The Virtue-Practices 
 

From one of his teachings came the foundational practices needed to decrease and 
transcend suffering.  This teaching is commonly known as the precepts.  Though some monastic 
precepts for Buddhist monks and nuns can number in the hundreds, the Five Precepts are the 
basic rules of conduct for all Buddhists, Hinayana or Mahayana, monastic or lay practitioners, 
alike.  These five consist of no killing, no stealing, no sexual misconduct, no verbal misconduct 
and no imbibing of intoxicants.   
 

Chinese Buddhism is Mahayana Buddhism and it studies, practices and propagates the 
Way of the Bodhisattva.   Hinayana Buddhism does not endeavor to practice this path and an 
accomplished Hinayana practitioner instead becomes an arhat, or a Buddhist practitioner who 
aspires to liberate themselves from Samsara without thought of others.  An accomplished 
Mahayana practitioner becomes a bodhisattva, and practices, what are known as the Six Paramitas 
of generosity, virtue, tolerance, diligence, concentration and wisdom.  These six are practiced in 
order to aid other sentient beings in the decreasing of suffering and increasing of happiness.   

 
In combination with the Five Precepts, Chinese Buddhists also uphold and practice the 10 

Good Deeds.  These 10 basic rules of conduct come from Shakyamuni Buddha’s Sutra on The Ten 
Wholesome Ways of Action, in which he expounded the 10 Good Deeds.  They include four of the 
Five Precepts mentioned above, without the imbibement of intoxicants precept.  These 10 are 
rules for thought, speech and body, and therefore encompass most, if not all, activities related to 
human life.  The Good Deeds for thought are to have no thoughts of greed, anger and ignorance.  
For speech, no lying, no divisive speech, no harsh speech, and no frivolous speech.  For the body, 
no killing, stealing or sexual misconduct.  As can be seen, these 10, along with the Five Precepts, 
are rules of what not to do for internal and external behavior.  They also comprise the 
foundational stepping stone for the Buddhist trinity of practice: adhering to the precepts, 
concentration and wisdom.  The precepts are responsible for developing within a practitioner 
exceptional moral integrity and virtue, so for the purpose of this paper the Five precepts and the 
10 Good Deeds will together be called virtue-practices.   
 



According to Chinese Buddhism specifically, 
without sound adherence to the virtue-practices any 
attainment with regards to meditation and 
concentration, and thus the attainment of wisdom, is 
very difficult and debatably impossible.  Their 
importance was so great that one of the most venerated 
and renowned Chinese Buddhists of the modern age, the 
monk and teacher named Empty Cloud, taught them 
specifically during the time leading up to his death.   

 
Living to 120 years old, the venerable Empty 

Cloud’s life traversed the waning period of the last 
imperial dynasty of China all the way through to the 
beginning of the Communist era.  In that time, facing of 
course his own personal challenges along his own 
personal path, he undertook and inspired a revival in 
Chinese Buddhism.  This was done through the 
renovation of a large number Buddhist temples 
throughout China, and his own practice and teaching.  
The virtue-practices were part and parcel of his practice 

and life, forging the foundation that would allow him to 
make great attainments in concentration and wisdom 
practices, help revive Chinese Buddhism in the modern era, 

compassionately aid countless sentient beings, reach the age of 120 despite immense personal and 
social hardships of the time and be able to continue to inspire Buddhists around the world today. 

 
Empty Cloud was not the only notable Buddhist to extol the importance of the virtue-

practices.  It was the Buddha himself, in the Sutra on the Buddha’s Bequeathed Teachings, during 
one of his last teachings, that he spoke of the virtue-practices.  To his own closest disciples, when 
he was nearing his death, he taught that the adherence to the precepts (virtue-practices) was to 
be their main teacher, after he, their teacher, died.  In other words, the virtue-practices were to be 
the guiding compass and giver of direction, not only for his disciples, but for all who studied and 
practiced after him, in their times of challenge and uncertainty.  It is notable that, of all the 
84,000 different teachings that are traditionally attributed to Shakyamuni Buddha, which he 
taught in 49 years to decrease suffering and increase happiness in the myriads of sentient beings, 
he advised his closest disciples in the period right before his death to hold fast to the virtue-
practices.  For Chinese Buddhist’s in practice, and for scholars of Buddhism in academia, this 
teaching should not be underestimated or easily overlooked.  
 

Virtue-Practices and Freedom 
 

Simply speaking, the virtue-practices are the Buddhist-style modes of conduct that create 
a wholesome individual.  By virtue of these practices, an individual can expeditiously respect their 
own body and mind, be a dependable and helpful member of their family and community and an 
upstanding citizen that doesn’t bring unnecessary burden to themselves and said family, 
community and country.  The virtue-practices in modern times, and especially for most of 
western culture, come with their own difficulties.  They require a great amount of renunciation of 
certain parts of life, and require a great amount of discipline.  Both of these run against the grain 

Figure 1 Picture of the venerated Chinese 
Buddhist Empty Cloud.  He was 118 years old in 
this picture. 



of materialism and consumerism, and the common notion of freedom.  Yet with an alternative 
understanding, that is then put into practice, an alternative experience can arise showing that the 
development of the virtue-practices can lead to even more freedom, if not true freedom.   
 

Freedom is often associated with the ability and opportunity to satisfy one’s desires 
whenever one wishes.  With study, observation and reflection, it can be seen that this is not truly 
a free state of being.  Being able to satisfy all of one’s desires is contingent upon having and 
following a desire.  In this sense one is always in need of a desire.  This is inherently limiting and 
unfree, as desire is absolutely necessary to have to attain freedom.  In fact, seeking freedom 
through the satisfaction of one’s desires creates a tethering to one’s desires, a kind of enslavement 
to desire, where one cannot be free from wanting.   

 
Engrained ignorance into the nature of desire then fuels habits, mentally, emotionally and 

physically.  These habits further the fettering to desire and further add to the energy that hurls 
sentient beings through the process of desiring.  This process in Buddhism is seen as a cycle.  This 
cyclical nature of the process of desire can bring a more tangible perspective to the modern mind 
of Buddhism’s cosmological principle of reincarnation.  Traditionally, reincarnation refers to the 
cyclical process of death and rebirth within the sea of suffering, or what Buddhists call, Samsara.  
Sentient beings, unable to understand and so transcend this cycling process, die and are reborn 
again and again within one of the traditional Six Realms of Reincarnation.1  Yet, with study and 
observation one can see that a cycling of death and rebirth is already taking place in one’s mind, 
via the arising and cessation, or birth and death, of a thought.  With regards specifically to desire, 
it is also born, and during its “lifetime” its satisfaction will be sought.  When satisfaction is 
obtained the desire, at the very least momentarily, will die, completing the cycle.  Unfortunately, 
greed, or desire going far beyond basic needs, might arise in one’s mind, and the cycling ruthlessly 
is born again.  During this process the desire so easily and subtly may twist itself into an extreme 
desire to not want.  Thus, anger is born, and its own process of death and rebirth ensues.   

 
Strictly speaking, when there is birth, death and rebirth a form of reincarnation exists.  

The cyclical processes of desire, or anger, that occur in sentient life, are also such.  It is with study, 
observation and reflection it can be seen that these cycles are actually happening right in the 
minds of human beings, and actually begin with a thought, and end with a thought’s passing.  In 
Buddhism, the psychological and emotional cycles of reincarnation are tied intimately to the 
process of reincarnation within Buddhism’s traditional Six Realms of Reincarnation.  This is due 
to that fact that at the end of the day, everything starts within the mind.  When this can be seen, 
when the enslavement and suffering of desire becomes apparent, and that it occurs initially in the 
mind, ignorance is thus lessened, as are the other two defilements of greed and anger.  
Subsequently, suffering decreases and almost automatically happiness increases as one’s mind will 
have the opportunity to be happy, instead of constantly being pulled around “by the nose” by 
desire.    

 
With this awareness and insight, the often negatively connotated “controlling oneself” 

with, for example, the Chinese Buddhist virtue-practices, take on a different light.  These practices 
can be seen as rules of life that provides the parameters within which a person can achieve a 
healthy, happy and peaceful life, even if they are not a practitioner.  With desire tugging less on 
one’s mind, throwing it to and froe with less frenetic erraticism, then the mind can calm down, 

                                                           
1 The Six Realms are Hell, Hungry Ghost, Animal, Asura, Human and Deity realms. 



and actually experience more freedom.  There is great spaciousness in freedom.  This results in 
less of the crowding and suffocating nature of stress.  Better, deeper rest and relaxation, better 
physical health as well as more efficient and thorough action also result, due to the concentration 
that the mind can achieve undistracted by constant desire.  Simply, with less desire, one can go 
about their lives with much more ease, especially during challenging times.  Yet this way of being 
requires learning some rules of life.  For these rules Chinese Buddhism offers to humanity, and all 
sentient beings, the basic rules of its moral code, the Five Precepts and the 10 Good Deeds.  They 
are applicable to all, not just Chinese Buddhists, and the freedom they can offer is available to all. 
 

Virtue and the Immaterial World   
 

The virtue-practices help humanity and sentient beings create a purity of being, which is 
very important due to the immaterial part of sentient existence, that most of humanity is not 
privy to.  Though in modern China and modern Asia, the existence of an immaterial world is 
mostly regarded, much like in the west, as non-scientific superstition.  Yet for China specifically, 
the immaterial world just can’t be erased by modern science and reasoning.  This is due in part to 
the long history of Chinese engagement with the “other-worldly” through for example the 
ancestral reverence of Confucianism, and the cosmology of Daoism and Buddhism.  The 
immaterial world is very much a part of the Chinese psyche and culture.   

 
As for science, there is evidence of the immaterial world if one is apt to look and do some 

research.  Former president of National Taiwan University, Dr. Li Si Chen, was also previously 
unaware and unbelieving of the existence and goings on of the immaterial world, until his own 
personal study and experimentation opened his eyes.  In his study it was revealed to him many 

things that traditional Chinese philosophy and religion has been 
teaching and practicing for thousands of years.  Some of those 
things were that humans can have, and develop, supernormal 
abilities, that certain Chinese characters, and words in other 
languages, emit light that cannot be perceived by the ordinary 
senses, and that there are beings in the immaterial world that can 
be communicated with.  

 
Dr. Li was not only able to find extant records of children 

and teenagers with supernormal abilities in mainland China, but 
he ended training others to do the same for his scientific research.  
One extra-ordinary skill was the ability to perceive Chinese 
characters, symbols and writing of other languages written on a 
piece of paper, with only the fingertips and without looking at the 
paper.  In the experiments that Dr. Li would do the paper with the 
writing on it would be folded up and put in a black opaque box in 
which the youth would place their fingertips.  The youth would 
then relay what was written on the paper to the scientists.  He 
described this internal phenomenon of perception as happening 
on a “screen” within the mind.  Thousands of experiments were 

done to confirm this ability, and the accuracy of it.   
 
On one occasion a colleague of Dr. Li’s, a Buddhist, 

suggested that they begin to experiment with words related to 

Figure 2 Chinese character for 
"Buddha," said to be written by Ji 
Gong Living Buddha via a medium. 



religion.  After Dr. Li’s astonishment at himself for not thinking to try this earlier, they thus 
proceeded.  They started with the Chinese character for “Buddha.”  In prior experiments with 
non-religious words the youth would touch the paper and then simply relay to the experimenters 
what they saw.  If, for example, it was a Chinese character on the paper the youth would give a 
verbal part by part rendition of the character, or sometimes simply relay the whole character.  
This time would turn out to be much different with the character for “Buddha.”  When the youth 
touched the paper, on the “screen” within their mind, they were unable to see the character at all.  
In its stead all they could see was light.   

 
The group of scientists, of course astonished, then tested many other religion-oriented 

words.  “Buddha,” in English, “Jesus”, the Daoist sage “Laozi,” the Confucian sage “Confucius”, and 
“bodhisattva,” all written in Chinese:  all were seen only as light.  In another experiment, part of 
the Chinese character for “Buddha” was not written, and when the youth perceived the character 
there was no light, only the remaining parts of the character.   

 
During another experiment of such words the 

youth heard a laugh.  No one other than the youth could 
see that a being of light was standing among the group of 
scientists in the room.  Dr. Li noted, in his lecture on the 
experiment, that the being notably at one point was 
pointedly laughing at the scientific instruments, possibly 
suggesting the wayward route they, the scientists were 
following to experience the reality of the immaterial 
world.  Nonetheless, these experiments were an eye-
opener for Dr. Li and many others to the existence of the 
immaterial, purely energetic realm of existence.   

 
There is also special significance for Buddhists, 

Chinese Buddhists, Zen Buddhists and all who practice 
sitting meditation.  That being, if there are characters and 
words and beings of light, which are benevolent, there are 
also those on the malevolent side.  The vastness and 
subtlety of the inner world of the mind cannot be 
understated.  Equally the vastness, very unexplored and 
not understood immaterial world of the universe cannot 
be underestimated.  The risk of malevolent interference 
from that external world within the inner world of the 

mind is one meditation practitioners should take heed of.  As Master Sheng Yan put it “…if one 
practices meditative absorptions without keeping the precepts [virtue-practices] the meditator 
will fall into demonic states.”  Thus, to protect oneself, the virtue-practices are absolutely vital. 

 
This warning for Chinese Buddhist practitioner combines with the fact that the virtue-

practices also set a foundation that allow steadfast, solid, perseverant, and formidable progress 
into higher and subtler practices.  Keep in mind that the virtue-practices are the first pillar of 
Buddhism’s foundational trinity of practice, virtue-practices, concentration and wisdom.  This is 
so because concentration is not just a matter of focusing one’s mind, and focusing one’s mind is 
not just a matter of concentrating one’s energy in the moment.  It is also a matter of purity.  This 
is why, generally speaking, youth concentrate better, more easily and for longer periods of time.  

Figure 3 Chinese statue of Ji Gong Living 
Buddha, known for his joviality, especially in 
Taiwan.  Possibly one of the beings of light 
that appeared during Taiwan National 
University’s former president’s experiments. 



They are purer of mind and body.  This purity reduces mental, emotional and physical 
distractions.  As we age, and according to our own levels of greed, anger and ignorance we 
accumulate mental, emotional and physical toxicity.  The greater that toxicity the more difficult 
concentration can be.  So, Chinese Buddhism stresses the virtue-practices, and the purity they 
create, as concentration is paramount for attainment in higher practices, yet impossible without 
virtue-practices. 
 

Vegetarianism and Karma  
 

Integral to the virtue-practices, purity and particularly pertinent to Chinese Buddhism, is 
abstention from killing.  Particularly more than other types of Buddhism, Chinese Buddhism 
emphasizes vegetarianism.  Within the Hinayana traditions common in southeast Asia, and in 
Tibetan Buddhism, vegetarianism is not a high, or even a, priority.  Despite meat-eating going 
against the precept of not killing and lacks compassion for animals, the consumption is still 
allowed in certain traditions.  Hinayana monks, for example, who beg for alms amongst the 
populace nearest their monasteries, or places of practice, will eat whatever the local people offer, 
like fish curry in southern Thailand.  The Tibetans have a geographical issue that is the 
background to their reasoning.  Living in the high elevations of the Himalayas where agriculture 
is difficult has given way to the allowing of their adherents to consume meat.   
 

Hinayana and Tibetan Buddhists all basically agree that killing in any form is wrong, 
creates impurity, disturbs the mind and body and is a hindrance to their practice, but certain 
conditions allow them to consume meat.  It is only the Chinese Buddhists that have had the right 
conditions to be able to practice vegetarianism.  By virtue of these conditions they are able to 
more thoroughly practice the virtue-practices, purify their mind and body, as well as purify their 
karma.2  Suitable conditions to practice vegetarianism has given Chinese Buddhism a marked 
uniqueness and sounder opportunity to develop compassion, the core characteristic of China’s 
Mahayana Buddhist tradition, the Way of the Bodhisattva.  Tibetan Buddhism has strong 
Mahayana elements in it, yet is flexible with vegetarianism and so propagates specialized mantras 
that can, for example, be said prior to cooking or eating, that can help to minimize negative 
karmic effects. This, at best though, approximately creates a neutralizing effect on the 
practitioners practice—one step forward, one step backward. So, again, Chinese Buddhist’s are 
given great opportunity to purify themselves, and only advance in practice at each and every 
meal, which is complete practice of abstention from killing and compassion.   
 

This purity of being and practice is contributed to by the disallowance of the eating of 
garlic, onions, leeks, shallots and chives, or the Five Pungent Herbs.  Though integral to nearly all 
dietary lifestyles in the western world, including vegetarianism and veganism, these five are 
specifically singled out in Chinese Buddhism.  One reason is for their stimulating nature, for 
example, garlic’s effect on sexual energy and desire, which is a great hindrance to practice.  
Another reason Chinese Buddhism’s abstention from these herbs is for their smell, which if one 
stops eating them for a period of time will become repulsive (this same is true for meat).  For non-
practitioners and those who abide by an omnivorous diet that is liberally spiced, the feeling of 

                                                           
2 The principle of Buddhist karma is best likened to, though of course different, the commonly known law of cause 
and effect.  Due to Buddhism’s cosmology being also inclusive of reincarnation, it’s version of cause and effect 
takes on the scope of multiple lifetimes.  Generally speaking, past life deeds, have caused effects in this life while 
the deeds of this life will create effects in future lives.  This basically is the principle of karma. 



repulsion toward meat and the 5 pungent herbs is virtually impossible to understand.  Yet, it is 
this part of the virtue-practices that lends greatly to the level of purity, mentally, physically, and 
karmically a Chinese Buddhist practitioner can attain.  It is also a primary platform for cultivating 
concentration, wisdom and the Chinese Buddhist hallmark of compassion. 
 

Sexual Misconduct   
 

 
Figure 4 Chinese engraving of "Of all wrongs, sexual misconduct is prime." 

 
For Chinese Buddhist monks and nuns, the precept of no sexual misconduct is practiced 

through celibacy.  For lay practitioners the practice can find theological parallels with the 
Christian principle of sexual intercourse for the purpose of procreation only, which in Buddhism 
is known as Right Sexual Conduct.  Anything outside of this parameter, whether it be only in 
thought or word, is emphasized to be avoided.  This virtue-practice is a tough pill to swallow in 
the western world where sexual-openness has been hailed as a “virtue” of the culture.  Yet within 
traditional Chinese culture and Buddhism, committing sexual misconduct is the paramount 
wrong-doing.   
 

Liberalness with regards to sexuality has become a defining element of western culture, 
and takes its validity from the ideal of personal freedom and the right to do as one pleases with 
one’s own body.  “Freedom” as already explored above, and with regards to desire’s part in 
actually lessening freedom, sexual misconduct plays a big part.  If desire is pictured as a “flame,” 
sexual misconduct is akin to those winds that quickly accelerate the size of wild fires and blow 
them out of control.   The ideal of sexual freedom tends to go askew when it is put to the light of 
its negative consequences on physical health, emotional stability, and the harmony of married 
and non-married couples, and family and friend relations.  To just name a few examples.   

 
Sexual misconduct’s ability to cause so much harm is due in large part to the subtlety of 

the human mind.  That subtlety pertains to its generation of desire, anger, hatred, jealousy and 
envy.  If one is not paying attention, which most are not when in the throes of sexual desire, then 
those emotions can build to harmful levels and wreak havoc in a person’s life.  Though in theory 
ideals of sexual openness might sound liberating and “freeing,” it easily can end up irrevocably 
harming personal health, draining vitality (especially in men), and bring discord to one’s family 
and social relations.  This should not be underestimated. 
 



With regards to Buddhist practices, and specifically for meditative practices, sexuality, if 
even just in the mind, is extremely disturbing.  Thus, Chinese Buddhists do not entertain it in the 
slightest nor venture to propagate methods of sexual practice such as has infiltrated certain sects 
of lama-esque and tantric Tibetan Buddhism.  Those traditions have run into great controversy in 
the past which could have been well enough avoided if Right Sexual Conduct had just been 
followed in the first place.  Instead, marring of Buddhism’s reputation and efforts to aid humanity 
and sentient beings has happened in ways the long ongoing issues in western Catholicism has.   
 

Within specifically the USA, a movement toward more sexual discretion seems to be in 
need.  This is terribly difficult for many when the media and entertainment industry are rife with 
narratives and imagery promoting sexual-openness and promiscuity.  The exposure to and 
availability of sexually-stimulating material is staggering, compounding already extant social and 
peer pressure.  “Porn addiction,” though not officially deemed a disorder yet, is an empirically 
valid social phenomenon.3  The personal and social problems attributed to porn addiction are 
numerous already in the west, yet don’t yet breach the arena of two issues related to Chinese 
Buddhist practitioners.   
 

Those two areas are physical energy and concentration.  It is easy to see how if a person is 
endeavoring to achieve concentrated meditative absorption that thoughts of a stimulating sexual 
nature would be very disturbing to those efforts.  A chain link connection from concentration, to 
energy, to ejaculation (in men), is less known in the western modern Chinese world.  In 
Traditional Chinese Medicine (TCM) it’s said that one drop of semen is equal to 10 drops of blood.  
The implication is clear then, if not exactly 100% accurate, that this fluid is integral to not only 
immunity, but also to energy levels and vitality, which of course affect concentration.  Thus, 
Chinese Buddhism puts great emphasis on celibacy in monks and nuns, and Right Sexual Conduct 
in lay people.   

  

 
Figure 5 

Simply said, the virtue-practices create purity of being.  Their essentiality is prime to any 
Buddhist.  In Figure 5 the engraved calligraphy on this wall within temple grounds in Jiangsu 
province succinctly says it best: “Commit no wrongs, commit all rights and purify the mind.  This 
is Buddhism.”  
  
 

                                                           
3 For more information on the negative effects of pornography visit https://www.nofap.com/porn-addiction/. 

https://www.nofap.com/porn-addiction/


Virtue and Merit  
 

Another aspect that is combined with the virtue-practices in Chinese Buddhism to attain 
basic purity is the purification of harmful and negative karma.  Karma is a Sanskrit word meaning 
“action,” and, as introduced briefly above, is a process of cause and effect.  Within Buddhism, the 
seemingly inimitable force that karma is, spans multiple lifetimes, and is intimately connected to 
the principle of reincarnation.4  Across the religion it is widely recognized that negative karma, 
accrued in a past life, constantly and negatively effects most everything in one’s present life, 
including one’s mental, emotional and physical purity of being.  Another way of looking at is that 
there is a process of constant storage of actions going on in sentient life.  Action, in thought, word 
or physical behavior, “sow a seed,” which is planted and stored within what is known in the world 
of psychology as, the unconscious.  At some point in the future, maybe in the next lifetime, or 
many lifetime’s later, but undoubtedly at some point, the right combination of conditions will be 
present and the seed sowed and stored so long ago will sprout and be released and give rise to the 
effects it initially caused.  One example is if one is hit in the face by a stranger never seen before, 
that is due to a past life deed on the part of the person being hit.  Within Buddhism it is not a 
matter of if “you reap what you sow,” only a matter of when.   

 
Karma is a terribly powerful force, and can override the best of intentions, and this 

includes of course monks and nuns.  No one can avoid it.  Karma is a kind of debt.  It must be 
repaid.  Using the above example again, if one is hit by someone in the face, though the debt has 
been repaid, the person hit will often sow the seeds of vengeance.  Thus, a vicious cycle is created, 
or more precisely, continued.  The fear, hurt, anger, rage etcetera that will be created in the 
person hit, will compel them, in some form, to repay the person that hit them.  What goes around 
comes around.  This could be part of Jesus’s teaching of “turn the other cheek.”  The tolerance of 
“turning the other cheek” will break the chain and cycles of reaction that will continue in 
perpetuity otherwise.  On the other hand, is the dynamic of positive karma.  If a person receives a 
form of benefice from another person, that is because that benefice, albeit in a different form, and 
probably during a different life, was given to them.   

 
On the personal level of illness, karma is also often playing a role as well, and can be the 

reason why no medicine or therapy, natural or chemical, can work.  Karma also expands from the 
personal to the collective.  This is how Buddhists explain natural disasters, as being the result of 
collective negative causes creating a collective negative result.  A tough pill to swallow for sure.  
There are some that feel that it is absolutely cruel to suggest that natural disaster victims and 
victims of heinous crimes, for example, have a degree of personal responsibility, due to karma.  In 
actuality, the teaching of karma is a clarifying and empowering wisdom teaching.  When disaster 
strikes and people are left shaking their heads, they are scared to death not only because of what 
just happened, but because they don’t understand why it happened, and are left powerless to do 
anything about it themselves.  Karma provides those answers and puts everything that happens in 
the lives of humanity in the “palm of their hands.”  On top of that solutions are also taught.   

 

                                                           
4 Though there is more and more evidence of human living multiple lifetimes, the scope of this paper will not 
include a discussion on reincarnation.  Since the principle of reincarnation is fundamental to Buddhist cosmology, 
the existence of reincarnation is taken as a given.  If inclined, readers can do an internet search for the research 
work on reincarnation done by Dr. Ian Stevenson. 



The dynamic of karma is especially important for a Buddhist practitioner to understand.  
A moral conundrum can occur for a practitioner when in theory one knows what should and 
should not be done, yet, what should not be done, is still done.  That is the the force of karma.  
Despite study, understanding, and practice, the past events of a practitioner’s existence can arise 
as part of the process of karma, and greatly hinder their practice and other parts of their present 
life too.   
 

Buddhist practice in general is not an easy thing.  Certain conditions need to be present.  
Good quality health, proper shelter, adequate income, wise and compassionate teachers, and if 
vegetarian, living in the right environment, to name just a few.  Due to negative karma those 
conditions can be difficult to obtain.  Virtue-practices are integral to shutting down one’s own 
personal habitual mechanism of creating further future negative karma and its consequences.  
Yet, what about that negative karma that was created in the past, that often makes the present 
problematic?   

 
A solution offered by Shakyamuni Buddha, and the bodhisattvas who have vowed to aid 

all sentient beings, is the practice of accumulating and transferring merit.  In Buddhism, merit is 
an immaterial “currency,” that can be accumulated and transferred, much like the physical 
currency of money.  Merit is accumulated through compassionate actions that a practitioner 
commits to aid sentient beings in liberating themselves from suffering through the teachings of 
Buddhism.   

 
There are myriad meritorious actions in Chinese Buddhism that result in the 

accumulation of merit, yet one more unique to it is the accumulation of merit through the 
recitation of the Mahayana sutras.  Some in Hinayana Buddhism do not even recognize the 
Mahayana sutras as real sutras, as they did not come from Shakyamuni’s teachings while he was 
alive.  The initial appearance of the Mahayana texts in the world is much more obscure and 
esoteric, lending easily to incredulity, yet the benefit they have brought to immeasurable amounts 
of people and communities over the last two thousand years tends to muffle the skepticism.   

 
The benefits Mahayana sutra recitation are at the same time obvious and subtle, overt and 

obscure.  Though different sutras have different benefits themselves, one general benefit of 
reciting sutras is that it can calm the impetuousness of mental thought and emotional 
disturbance, such as caused by greed and anger, and focus the mind much like quiet meditation.  
Simultaneously, recitation of Mahayana sutras also helps practitioners accumulate merit which 
can be used in various ways, for example, through the practice of the transference of merit.  The 
transference takes place much like the transferring of money from one person’s bank account to 
another’s.  Through recitation of merit-transferring chants a practitioner can send their merit to 
another person or sentient being.   
 

This practice is important because of the karma that sentient beings have built up in the 
past over countless lifetimes of being born, living and dying in Samsara.  For a Chinese Buddhist 
and practitioner of Mahayana Buddhism who wants to progress along the path of practice, 
obstructions and obstacles, born out of the built-up karma, will avail themselves along the way.  
The resulting challenges are often something more problematic, so much so that merely sitting 
down and doing some, for example, Zen meditation, can’t solve.  Chinese Buddhism emphasizes 
that its practitioners can employ the practice of accumulating and transferring merit, which helps 
them to purify karmic obstacles.  An example might be an illness, that is greatly hindering 



practice.  Not being able to find relief or cure medically, the illness is approached with merit 
accumulation, for example by sutra recitation, and transference, which allows the practitioner to 
clear away the karmic cause to the illness.  Another way of looking at this is that a debt, via the 
merit transference, has been paid.  If it is not repaid with merit, it will be repaid in other ways, 
often through sickness, financial problems, breaking up of human relations, loss of possessions 
and assets and more.  
 

The merit practices work alongside the virtue-practices to aid Chinese Buddhist 
practitioners in purifying their thoughts, speech, actions and deleterious karma.  Purifying these 
directly helps them to purify their senses.  Along with the eyes, ears, nose, mouth, and body, the 
mind is also considered a sense in Buddhism as it senses thought, among other even less tangible 
things.  The senses are like swinging doors.   They open to allow mental energy, or attention, to 
exit out toward their object, and allow information, via the object they come in contact with, to 
enter.   

 
Now, for a Chinese Buddhist practitioner, the type and quality of that information can 

support or obstruct their practice.  The more “pure” the information, the less disturbing and 
karmically negative it will be.  Purity in this sense has less to do with the object and more to do 
with the way the object is perceived.  Purity of perception rather than purity of object.  Purer 
perception of objects depends initially on the practice of the virtue-practices and largely on the 
senses not being attracted to objects that create unvirtuous thought, speech and action.  If though 
there is attraction, then karma is involved.  So then, that needs to be dealt with as, ideally, a 
practitioner wants to eliminate the attraction to these disturbing objects, keep the swinging doors 
of the senses closed, and only open them when their utility is required out of the compassionate 
need to aid sentient beings.  Therefore, the virtue-practices and merit, which deals with karma, 
work together to purify the senses.  Subsequently, this helps to create an internal and external 
environment from which a practitioner can diligently cultivate and continue on into the higher 
and subtler practices of concentration and wisdom.   

 
It should be noted though that achieving this purity is an enormous challenge.  This is 

true not only for novice monks and lay newcomers to Buddhism, but also for many veterans of 
practice.  The seductions of daily life and the mainstream efforts to attain (with the media and 
entertainment industry in full support), power, wealth, fame and sex provide constant 
temptations.  Temptations that sway practitioners away from the fundamental practices that can 
create purity, or the virtue-practices of Chinese Buddhism.  Outside of the world of Chinese 
Buddhist practice, and in the world of academia and even informal private research for example, 
sophistication, complexity and loftiness of ideas become the temptations.  The simplicity of the 
virtue-practices of the 5 Precepts and the 10 Good Deeds can easily be overlooked and 
underestimated.  For the sake though of individual purity, health, peace and happiness, which 
effects the same upon each person’s relations and external environment, these virtue-practices 
deserve due attention.  It would be wise to keep in mind the words of Confucius in the Analects 
[12:1]:  

 
The Master said, “To completely overcome selfishness and keep to propriety is 

humaneness. If for a full day you can overcome selfishness and keep to propriety, everyone in the 
world will return to humaneness.”   

 



It would be wise not to underestimate the difficulty and achievement of practicing the virtue-
practices perfectly for even one day.  In Confucianism becoming a virtuous good human-being is 
prime.  The virtue-practices are the offering of Chinese Buddhism to humanity, for how to 
accomplish good, human, being.  
 

Good human being is the fundament of a Chinese Buddhist practitioner.  It’s purity will 
predispose them to attain crucial meditative concentration.  From that they can continue on to 
unveil within themselves the vital wisdom needed to answer a vital question.  That being, within 
the immeasurably vast teachings of not only Chinese Buddhism, but Buddhism in general, which 
way is the right way for them to achieve Buddhism’s goal of becoming a completely enlightened 
Buddha?  One answer to this question comes from a particular Chinese-style of Buddhism, called 
Hua Yan Buddhism. 
 

Hua Yan Buddhism  

 
Within China, prior to Buddhism’s entry into the culture from India, the Chinese already 

had their own virtue and wisdom traditions.  Daoism’s Laozi and Zhuangzi, and Confucianism’s 
Confucius and Mencius, all had made China quite replete with moral systems.  An example of 
which is Confucianism’s ancient sage-kings, Yao, Shun, and Yu, who are legendary in their 
utilization of humaneness and propriety to rule.  This infused ancient Chinese culture and 
inspired many long afterwards, including Confucius, to study, practice, mimic and propagate 
those virtuous qualities.  Laozi’s Daoist classic, Dao De Jing, taught that the expression of the 
formless and nameless Dao, is De, or virtue.  This in turn infused ancient Chinese culture and 
inspired countless Chinese long afterwards.  Also prior to Buddhism’s spread from India into 
China, extant wisdom traditions held sway in the culture.  The Classic of Changes, the Daoist texts 
of Laozi and Zhuangzi, and Confucianism’s Doctrine of the Mean, are just a few examples.  These 
texts, inspired by firmly founded wisdom traditions, influenced ancient to modern China.   

 
Thus, relatively speaking, the singularly-Chinese virtue and wisdom traditions generated a 

spiritually-ripe and auspicious environment.  The Chinese people of this environment were thus 
better apt for wisdom teachings that differed from those taught in India.  Compared to ancient 
China, especially eastern China, India’s environment, with its monsoons and heat along with 
challenging social issues, predisposed the Indian people to the wisdom teachings of suffering, 
impermanence, emptiness and the Four Noble Truths.5  Yet, in China, different environmental 
and social conditions, compounded with the extant Chinese virtue and wisdom traditions, 
predisposed it to different wisdom teachings and traditions of Buddhism.  One of those traditions 
was Hua Yan Buddhism and its wisdom teachings on magnificence.  
 

                                                           
5 The Four Noble Truths were the first teaching by Shakyamuni Buddha after his complete enlightenment, in 
Eastern India.  The Four Noble Truths are suffering, the cause of suffering, the cessation of suffering and the path 
to the cessation of suffering or the Noble Eightfold Path. 



The magnificence of Hua Yan Buddhism (HYB) is 
illustrated by the image of a “flower,” or “hua” in Chinese, 
and its central text is the Flower Adornment Sutra.  The one 
flower that is ubiquitous within Buddhist texts, teachings 
and imagery, and which represents the magnificent 
achievement of Buddhahood within HYB cosmology, is the 
lotus flower.  Yet actually, it is the lotus plant in all its parts, 
from the lotus root growing in murky waters, to the fully-
bloomed and magnificent blossom, that completely 
illustrates and symbolizes the cosmology of HYB.  
 

More commonly known is HYB’s offering to China, the 
Chinese, and to Mahayana Buddhism, of its principle of 
interpenetration.  Interpenetration has some parallels in the 
findings of quantum physics’ and its theory of the holographic 

universe.  That theory being that within one whole, such as a universe, which is made up of its 
parts, all parts are connected, and each part contains within it all other parts, while 
simultaneously containing the entire whole.  An example being the universe is composed of 
countless atoms, yet each atom contains within it the entire universe.  The result is that all parts 
interpenetrate and influence one another from the smallest part to the entire whole. 

 
Seemingly lesser known, and directly connected to the imagery of a lotus plant, is HYB’s 

principle of the One True Dharmadatu (OTD).  This is a viewpoint on the entire existence of 
sentient life, not limited to just only our known universe, nor only to the cycles of death and 
rebirth within Samsara’s reincarnation.  Though Samsara’s reincarnation is a part, it is but a small 
part of a larger cycling of reincarnation, of the OTD.  HYB teaches that this larger cycle includes 
the sea of suffering that is Samsara yet shows what occurs when Buddhist practitioners are 
liberated from it, and gives Chinese Hua Yan Buddhist practitioners their path and goal within it.  
The OTD within HYB is fittingly illustrated by the physiology of a flowering lotus plant. 
 

Figure 6 Traditional Chinese character 
"hua," also an old variant of "花" or 

"flower." 

 



A lotus plant firstly, grows entirely within water, 
water which often becomes dirty, muddy and murky.  
This water, as symbolism of the OTD, symbolizes 
Samsara, or the sea of suffering.  Though most of 
humanity and sentient beings live, die and are reborn 
within this “water”, a Buddhist practitioner has the 
opportunity to mimic the lotus plant’s ability of “to grow 
out of the mud unsullied.”  Here, fittingly can arise the 
image of a lotus plant stem just sprouting up from under 
the surface of a dirty pond.   

 
Now, if a practitioner is completely or 

predominately on the path of an arhat, or a Hinayana 
practitioner who seeks liberation from the sea of 
suffering only for themselves, that lotus stem will not 
grow into flower, but just into a green lotus leaf.  If a 
practitioner has weathered the cycles of suffering and 
been able to find a way out, yet has done it upon the 
compassion to help other do the same, in other words a 
Mahayana practitioner or bodhisattva, the lotus stem will 
grow into a lotus flower bud.  Yet, the splendor, nobility 
and magnificence that HYB propagates has yet to be 
reached.  Only by maintaining the virtue-practices, 
purifying karma and continuing along the stages of the 
bodhisattva path, will they ever encroach nearer.  

 
During that time, bodhisattvas compassion may compel them to make great vows to 

return to Samsara on a mission to aid sentient beings in some way.  This is represented within the 
imagery of the lotus plant by the lotus flower bud becoming a lotus seed pod, where the seeds, or 
bodhisattvas, will then return to the muddy waters of Samsara.  There they will rely on their 
virtue-practices, wisdom, compassion, and the power of their vow in order to navigate the sea of 
suffering and its most basic waste products—the dirt and murk of greed, anger and ignorance.  
After returning and being born into Samsara they can, due to their virtue and wisdom, find and 
practice again the teachings on the 5 Precepts, 10 Good Deeds and the accumulation and 
transference of merit.  With these they will purify their thought, speech, action and karma and 
develop their virtue-practices to the point where they can receive another teaching—the teaching 
on their original nature.  If they can receive, understand and practice this teaching they can grow 
and mature, becoming, according to the imagery of the lotus plant, the lotus root. 
 

Figure 7 Partially opened lotus blossom and 
buds with calligraphy of “to grow out of the 
mud unsullied.” 



HYB is known in the Buddhist world for its 
teaching of the magnificent quality of Buddhism.  
That quality is best displayed by a beautiful and 
flourishing fully-bloomed lotus blossom.  
Traditionally, depictions of buddhas and 
bodhisattvas in Buddhist art are symmetrical, 
expressing nobility, wisdom, compassion, grace, 
poise and beauty.  One reason for these 
depictions was to inspire faith, awe and the 
aspiration to attain such a state of appearance 
and being in the mind of sentient beings.   
 

Remembering China’s already firm 
foundation of virtue and wisdom traditions prior to 
HYB’s appearance in Chinese culture, HYB would 
not have had this “paved runway” to unveil its 

magnificence without those traditions.  Though Confucianism and Daoism, and their virtue and 
wisdom traditions, helped set the stage for HYB, it is HYB that also supplemented areas where the 
previous two were lacking.  Confucianism, being predominately a humanistic philosophy of 
ethical conduct, lacked depictions and explanations of the immaterial and mystical world.  
Daoism, on the other hand, entered the mystical world with fervor, yet its practitioners of high 
attainment (known as immortals) often had odd practices and antics creating figures who often 
appeared unkempt, unruly and all together “non-magnificent.”  HYB and the Flower Adornment 
Sutra gave to the Chinese teachings, practitioners and beings beyond, yet accessible by, humanity 
that awed and inspired with their nobility and splendor.  Nobility and splendor generating 
magnificence that occurs when virtue-practices, purity, concentration, compassion and wisdom 
reach their higher, and ultimate, levels.   

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

 

Figure 8 Fully blossomed lotus flower, or the image a fully 
enlightened Buddha within the cosmology of Hua Yan 
Buddhism. 



The Lotus Root of Magnificence 
 

 
Despite the magnificent excellence of a fully-

enlightened buddha, this attainment within the 
cosmology of HYB, all depends upon the discovering of 
the original nature of sentient life.  Returning to the 
analogy of the lotus plant, that nature is represented by 
the “lotus root.”  The flourishing lotus blossom that 
adorns the HYB’s cosmology, and offers clarity of 
direction and purpose to its practitioners, rests upon that 
root.   

 
The realization of that root, is the realization of 

the original nature of sentient beings, or what Buddhists 
call, Buddha-nature.  Blocking that realization is 
ignorance of the nature of Samsara and a constant 
identifying with the elements of Samsara as being the 
nature of sentient being.  Again, due to wealth, fame, 
power, longevity and sex humanity and sentient beings, 
identify with those things as being who they truly are and 

concoct great stratagems to acquire them.  Immeasurable 
amounts of greed and anger simultaneously occur, all 
working to further confuse their actual nature, and lock 
them into interminable cycles of suffering.  This, again, 
within the analogy, is the muddy murky water.  

 
Remarkably though, it is within that water, that the realization of the true nature of 

sentient life exists, or the lotus root.  The root does not get sullied by the murky water and is 
instead nourished by it.  For humanity specifically, if one can discover their true nature then all 
the sufferings of life are transformed into greater and greater insight into that nature.  The root 
thus grows.  Birth, old age, sickness and death; greed, anger and ignorance; the pursuit of wealth, 
fame, power and sex; global power games, war, nuclear weapons, radiation-laced oceans, 
inequality, poverty, health crises, virulent viruses, environmental pollution, global financial 
instability and debt, drug abuse, psychological diseases, zombies etcetera that permeate 
humanity’s part of the sea of suffering, are understood, not feared and used much like fertilizer.   

 
Via the cosmology of HYB, a practitioner is clear about Samsara, who they are, where they 

are going and why.  They adhere to the virtue-practices which guide them through sentient life to 
help them avoid the many pitfalls.  Along the way, with increasing concentration and wisdom, an 
HYB practitioner learns to transform suffering into compassion and wisdom, thus allowing it 
nourish them, just as the murky water nourishes the lotus root. 

 
 
 

 

Figure 9 Drawing of a complete lotus plant, 
including the root, or the symbol of "orginal 
nature" within Hua Yan Buddhism's One True 
Dharmadatu. 



When Shakyamuni Buddha attained enlightenment, and blossomed into a fully-open lotus 
flower, he saw with complete clarity the nature of Samsara, and the nature of sentient beings.  
Understanding that most sentient beings, and even some of his closest disciples, were still very far 
away from this realization, he taught the virtue-practices.  Despite his emphasis the virtue-
practices are still easily underestimated and overlooked.  This is an erroneous and counter-
productive approach to Buddhism, including Chinese Buddhism.  It’s erroneous for a practitioner 
because true progress within Chinese Buddhist practice depends fundamentally on those 
practices of virtue.  It’s counter-productive for a scholar of Chinese Buddhism because the only 
way to truly understand it is not by intellectualizing about its principles, but by practicing the 
virtue-practices.   

 
Simply put, success in the practice and understanding of Buddhism depends on purity.  

The virtue-practices are the key to that purity.  With purity comes clarity.  The clarity to see the 
nature of suffering, to discover the true original nature of sentient life, and to fulfill that nature 
through practice.  Since Chinese Buddhism is Mahayana, compassion is part and parcel of a 
practitioners practice.  The compassion compels them to aid sentient beings, again and again, 
through innumerable lifetimes, as part of the fulfillment of their true original nature.  Thus, these 
practitioners, or bodhisattvas, increasingly expand their compassion and wisdom, until they can 
attain the magnificence of fully-enlightened Buddhahood, and a central tenet of China’s Hua Yan 
Buddhism.  The virtue-practices are the key, they are the key to magnificence.    
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Figure 7:  Image and Calligraphy of “To Grow out of the Mud Unsullied.”  
http://dp.pconline.com.cn/photo/3362861.html. 
 
Figure 8:  Lotus Flower. blog.163.com/chenping1120@126/blog/static/12620338320125187511886/  
 
Figure 9:  Drawing of a Lotus Plant.  
https://mindfuldrawing.files.wordpress.com/2016/02/lotusbloem-met-wortel.jpg?w=233&h=315. 
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