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ABSTRACT

THE ETHICS OF WON BUDDHISM: A CONCEPTUAL
ANALYSIS OF THE MORAL SYSTEM OF WON BUDDHISM

By
Bongkil Chung

This dissertation is to give a first-hand analysis to the
moral concepts of Won Buddhism. Won Buddhism, as a major religion
in Korea now, has started its overseas mission and has a possibility
to emerge as a world religion. As other religions, Won Buddhism is
moulding the way of life of its adherents with moral ideals and moral
rules. One morality can be better than others, some philosophers have
argued. But before a full scale philosophical assessment of the
ethics of Won Buddhism is possible, it must advance beyond its present
pre-analytic stage. This thesis aims to make a contribution to
this indispensable task of analysis.

The primary aim of this study is to analyze the central
tenets of Won Buddhism from a moral point of view; the secondary aim
is to show how some of the fundamental moral tenets of Confucianism,
Buddhism and Taoism have been revived and renovated into a new moral
system. The main text of Won Buddhism for this analysis is the

Won-pul-kyo Kyo-chon (The Canon of Won Buddhism).

The nature of the Won Buddhist ethics as expounded by its
founder, Sot'aesan, is to be understood in terms of its object.
Morality for Sot'aesan lies in following the way man ought to follow.

When this way is not followed, human beings, individually and collectively,
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Bongkil Chung
aggravate the human predicament. The object of the Won Buddhist
morality is to show how the human predicament can be ameliorated.

The way is divided into two branches: the way of individual moral
discipline and the way of curing the moral illness of the world.

Both these ways are determined by the moral ideals and the way we
human beings are. Just as the nature of medicine is determined by the
nature of an illness and the aim of curing it, the nature of ethics

is determined by the nature of human condition in general and the aim
of curing it.

The theory of human nature plays the central role in the moral
philosophies of Buddhism, Confucianism and Won Buddhism. The way to
moral perfection, Sot'aesan maintains, cannot be based on either the
so called good-nature theory or evil-nature theory of human nature
since these two theories form the two horns of a dilemma against moral
education. I defend Sot'aesan's view that human nature transcends
good and evil in its substance but it can be either in its function.
It is by moral education that the three aspects of human nature
(spiritual stability, wisdom, morality) can be perfected and thereby
the evil passions (greed, hatred, anger, foolishness, self-conceit
and others) can be rooted out. The three aspects of human nature can
be perfected only if one is awakened to one's "self-nature." Sot'aesan's
criteria of moral perfection in terms of these three aspects are
analyzed and his method of perfection is explained.

Why should one have a moral concern with other human beings?
This question is answered by Sot'aesan by pointing out that one's
1ife depends on the direct and indirect favors rendered to us by them.

Sot'aesan calls them "graces." His basic moral principle is that one






Bongkil Chung
ought to requite the graces. As a way of requiting the grace,
Sot'aesan maintains that one ought to follow the moral rules "derived"
from the graces. The examination of how the moral rules Sot'aesan
proposes are derived in this way and are justified is one of the major
tasks I have set myself in this thesis. We shall detect that both
deontological and teleological justifications in the moral system of
Won Buddhism. I argue that these two avenues of justification are

compatible to one another.
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INTRODUCT1ON

THE ETHICS OF WON BUDDHISM: A CONCEPTUAL
ANALYSIS OF THE MORAL SYSTEM OF WON BUDDHISM

The dissertation is an attempt to give a first-hand conceptual
analysis to the moral system of Won Buddhism. In Chapter I, I sketch
an outline of the central doctrine of Won Buddhism. The outline is
divided into two parts, historical and doctrinal. In the former,
how Sot'aesan was enlightened and how he prepared for the
foundation of Won Buddhism are accounted. In the latter, the central
doctrine is explained in a preliminary way in terms of the ;l;ﬂég
(1iterally "one circle"), the Four Graces, the Four Essentials, the
Threefold Learning, and the Eight Articles. The outline is intended
to introduce the crux of the religious doctrine of Won Buddhism
including its moral tenets. The concept of ll:yéﬂ is anything but an
easy concept to understand. I shall use Kant's conception of noumena
in order to make the concept of I1-Won intelligible.

Sot'aesan has not labeled any particular tenet as "religious"
and any other as "ethical." However, I shall analyze the central
doctrine from moral point of view. The religious and ethical aspects
of the central doctrine are like two sides of a coin. Won Buddhism
is a religious institution, but it is called "a moral order." A
moral order is an institution where people are disciplined in morality.
The founder makes it clear that the goal of Won Buddhism depends for
its realization on religious faith and moral training. Thus, the
founder does use the term "morality." However, it is not quite

clear what he means by it. The Korean word for the term "morality"
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comes from the ancient Chinese moral systems. Since the founder

of Won Buddhism has synthesized some central tenets of Buddhism,
Confucianism and Taoism into his moral system, the meaning of the
term "morality" can be made clear only if the ways the term is used
by them are made clear. It is shown in Chaptef II, that the term
in question means different things for different moral systems; and
Sot'aesan's new orientation of the term is introduced.

Nowel-Smith's definition of "morality" is adopted in order
to see whether Sot'aesan's moral system can be called a "morality."
An effective way to determine the nature of a moral system is to examine
what it specifies as the object of morality. What is a moral system
all about? For Sot'aesan, the object of morality is to contribute to
the amelioration of human predicament. I argue for this theory and,
in order to support this theory, ancient oriental moral systems are
examined. I argue that the object of morality for them is also to
ameliorate the human predicament.

A medical doctor can only prescribe medicine if he can
diagnose his patient. A moralist must know what the cause of human
predicament is before he can suggest the way of its amelioration.
Sot'aesan's diagnosis of the moral illness of the world is laid out and
his moral program is outlined in Chapters III and IV. Chapter III
deals with the way of cultivating one's moral character; Chapter IV
with the moral duties to other human beings.

A clear understanding of the underlying principle of one's
own nature takes the central position in the moral systems of
Buddhism, of Neo-Confucianism, and also of Won Buddhism. One can
clearly understand the principle of one's own nature only if one has

awakened or enlightened to one's own nature. The cultivation of
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one's moral character means rooting out evil passions and nourishing
virtuous character traits. However, such cultivation cannot succeed
unless one clearly understands one's own nature. Thus, one must get
awakened to one's own nature if one wishes to cultivate one's moral
character. But what is one's own nature? Is it good or evil? What

is a realistic way of moral discipline? These questions are answered
in Chapter III. In order to show the relevance of "awakening to one's
own nature" to moral discipline, various views concerning it in ancient
moral systems are introduced. When this is done, the meaning of the
term "self-nature" is explained. The term "self-nature" as a technical
term is used not only to refer to the essential nature of one's self
but also to the ultimate reality of the universe. One's essential
nature is believed to be identical with the ultimate reality of the
universe. This is equally true of Mahayana Buddhism, Neo-Confucianism
and Won Buddhism. The reason I am involved in the discussion of the
metaphysical points of "self-nature" is that there is no way of leaving
it out without making the discussion of Sot'aesan's ethical views
unintelligible. Sot'aesan holds that I1-Won is the origin of all things
of the universe and the original nature of all sentient beings. It
will be made clear why, from the ethical point of view, one must get
enlightened to the truth of I1-Won.

Among the various theories of human nature available in the
Confucian tradition, I choose two; the good-nature theory and the bad-
nature theory for discussion. Upon a brief examination of both, I
argue and defend Sot'aesan's theory which disagrees with both. When
this is done, taking one's self-nature or "Buddha-nature" as the standard
of moral discipline is analyzed. Finally, in Chapter III, the method
of moral discipline to realize the ideals spelled out in this standard

vii
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is illustrated. It is Sot'aesan's eternal wish that as many humans
as possible realize the Buddhahood following this method.

In Chapter IV, the other part of Sot'aesan's moral program
is analyzed. The moral discipline discussed in Chapter III is
primarily for the moral perfection of one's character. Once one's
moral character has matured, one can be an autonomous moral agent who
will need no moral rule imposed from outside. On Sot'aesan's view, the
world is morally i11. Ancient sages have shown various ways of curing
the moral illness of the world; but the world is still morally ill.
On his view, the main cause of the moral illness lies in one being
unaware of the favors one receives from various sources of one's life.
One does not feel grateful to them. Instead of friendly feelings and
respect, resentment and hostility prevail among people. Sot'aesan's
basic moral principle is derived from the fact that one is indebted
to what he calls the Four Graces and from an obvious moral truth that
one ought not to betray the grace one receives. Sot'aesan's social
ethics can be called the ethics of grace. In Chapter IV what I take
to be Sot'aesan's basic moral principle is formulated and explained.
In the second part of that Chapter, the way one is indebted to what
he calls the Four Graces is explained. Applying the basic moral
principle, Sot'aesan derives the moral duty to requite them, and as a
way of requiting them, four sets of moral rules are formulated in the
third part of that chapter. I will spend a great deal of time to
expound the rules, showing how ancient moral ideals have been revived
in Sot'aesan's moral system. Sot'aesan's justifications of moral
rules are examined in the fourth and last section of Chapter IV. I
agrue that both telelogical and deontological justifications are

given by Sot'aesan and that the two are compatible.
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In Chapter V, the main tenets of the Ethics of Won Buddhism

are recapitulated.
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CHAPTER 1
WHAT IS WON BUDDHISM? A SYNOPSIS OF ITS DOCTRINE

1.1 The Relevance of Won Buddhism to Ethics

When a great sage opens the gate of a religion, his followers
mould their ways of 1ife in accordance with his moral instructions.
The moral instructions in turn form the moral system of the religion,
which contains moral ideals, principles and rules and binds the life of
its followers therewith. Usually, the moral principles and moral rules
of a religion are determined by its metaphysical views of the ultimate
reality, of 1ife and of the summum bonum. Hence one can fully under-
stand the moral system of a religion only if one understands its
metaphysical views.

There is a newly risen religious order called 'Won-pul-kyo'
('Won Buddhism' in this work), virtually unknown outside Korea; the
theoretical basis of its moral system contains both metaphysical and
empirical elements. It now claims 800,000 adherents in Korea and has
launched its overseas missions, attracting the attention of some
Western scholars. Their comments on Won Buddhism seem worth quoting.
Richard A. Gard expressed his view of Won Buddhism:

...I wish only to mention here that Won Buddhist
doctrines are relevant to present and future social
problems, that Won Buddhist practices are applicable
for their solution, and that the Won Buddhist

motto of "As material civilization develops,

cultivate spiritual civilization accordingly" can
help guide our daily life.
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In these ways, Won Buddhism as dynamic movement

in Korean and World Buddhism will be able to

assist present-day religions in establishing "an

ideal world in which both materialland spiritual

elements can progress in harmony.
If Gard is right, that is, if Won Buddhist doctrines are relevant to
present and future social problems and if they are applicable for their
solution, that of the doctrine which is so applicable is both religious
and moral. Another Buddhist scholar, Heinrich Doumolin writes:

As in other Asian countries, so in Korea the

greatest effort toward modernization is made

by the newly emergent popular religions.

Won Bugdhism is the most important of these in

Korea.
Whether Won Buddhism is merely a modernized Buddhism will be made
clear later in this work. A Christian scholar, Wi Jo Kang, writes:

In recent years, however, an indigenous group

called Won Buddhism is having a great impact on

the 1ife of contemporary Korean society with an

effective organizational structure and a sophisti-

cated system of doctrines. Yet this religious body,

1ike rest of Korean religions, is quite unknown

outside the country. And even among some Korean

religious leaders and scholars ghere is some

misunderstanding of its nature.
Whether Won Buddhism is only a reforming element of Korean Buddhism,
too, will be made clear later in this work. The reason I cite here
the opinions of these scholars is simply to point out that a
systematic and thorough exposition of Won Buddhism is overdue. So far
no such expository work has been done in any Western language, though
I am aware that here and there a few introductory articles are found.
The aim of this dissertation does not 1ie, however, in reciting the
religious doctrine of Won Buddhism stated in its major canonical
texts; it lies in giving a first-hand philosophical analysis to its
moral doctrine. Since the moral system of Won Buddhism is based on

its religious and metaphysical ground, we may very well include a brief
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outline of its religious and metaphysical views in this chapter, for
without a knowledge of the latter, the former cannot properly be
understood. Since Won Buddhism is a religion founded on the Great
Enlightenment of Sot'aesan (1891-1943), a brief account of the path
which led Sot'aesan to his enlightenment will be of help to our

understanding of his metaphysical views.

1.2 The Founder, Sot'aesan and His Enlightenment

“Sot'aesan" is the religious title given to Pak Chung-pin
who was born as the third son to a peasant family and later established

4 It was

the order of Won Buddhism upon his spiritual awakening.
extraordinary that an eight year old boy was struck by the mystery
of the celestial phenomena and that he was inquiring into the
principle of the universe. He was sent to a village school house to
learn the Chinese Classics, but he was preoccupied with the meta-
physical questions so that he was not interested in learning the
Chinese Classics. At ten, he was told of the mountain god (spirit)
who, they said, is omniscient and can be seen to one whose wish to
see him is sincere. The young Sot'aesan spent five years climbing
daily a mountain top (named "Sam-young") where he prayed for the
mountain god to appear.5 His wish was so strong that he missed not
a single day for five years only to fail to meet the alleged mountain
god.

At fifteen, Sot'aesan learned in an ancient story about a man
who had all his problems solved by meeting an enlightened mendicant.
Upon hearing this, Sot'aesan's aspiration to meet the mountain god

was transformed into that of meeting an enlightened one. He thought

it more probable to meet the latter than the former since the
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enlightened man is a human being after all. For six years thereafter,
this seeker of the truth tried to find an enlightened one, meeting
all kinds of persons.including beggars only to fail again.

To make matters worse, his father passed away in 1910 when he
was twenty two years of age, thus charging him with the duty to support
the family. At twenty two, he gave up his hope to find an
enlightened one. "What shall I do about this matter?" was the only
persisting thought which was getting more and more intense in his
heart, thus forgetting other things. At twenty five, even this
annoying question was forgotten, leaving him often to reach the mental
state of total oblivion. He developed a tumor in his abdomen and
blotches over his body; the villagers regarded him a pitiful invalid.

It was at the early dawn of March 26, 1916 (Lunar Calendar),
however, that his spirit became refreshed by chance with a new
energy.6 So he went out of his room and saw the clear sky of the
early morning with bright stars. This was his awakening from what
is called "the deep umbilical contemplation." Later on, he happened
to listen to two Confucian scholars debating about the meaning of a

passage in the Book of Changes (I Ching)7 and its meaning was clearly

understood to him. Later he examined his previous questions and
realized that the answers to them were all contained within his
"one thought." He was in the state of spiritual enlightment. Upon
the great enlightenment, Sot'aesan expressed his view of the ultimate
truth of the universe in the following statement:

A11 things in the universe are of one nature and

all things (dharmas -=- elements) are from one

origin, in the midst of which the principle of

neither creation nor annihilation and the causal

law of retribution, being based mutually on
each other, have formed a clear framework.8
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Sot'aesan designated this "clear framework" by a perfect circle,
which was later taken as the symbol of the Ultimate Truth and
enshrined as the object of religious devotion and as the standard
of moral practice.

The view that all things are of one nature is of course not
new with Sot'aesan. It is identical with the Buddhist doctrine that
the Buddha-nature is immanent in all beings. It is also similar to
the Neo-Confucianist doctrine that there is a universal principle
pervading all things in the universe. The view that the phenomenal
world is the manifestation of one ultimate reality is really an old
one, for we can find the same idea in the Vedic literature that this
world is either an illusory appearance or a transformation of the
one and only one ultimate reality, Brahman.

The principle of neither creation nor annihilation in the
ultimate reality is that of the Buddhist nirvana; and the causal law
of retribution is none other than the Buddhist law of karma, which the
Buddha explained in terms of "dependent origination." Since we will
discuss these points later, suffice it here to say that Sot'aesan
was awakened to the general universal principle concerning the
relation between the phenomenal world and its ultimate reality.
Thus, Sot'aesan got the answer to the question which he had raised

during his childhood.

1.3 Sot'aesan's Affinity to Buddhism

Sot'aesan was aware of there having been the three religions,
namely, Confucianism, Buddhism and Taoism, in the Orient, and other

religions in the Occident. Since his enlightenment occurred without
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really knowing anything about them, he made up his mind to compare
his spiritual enlightenment with them. He surveyed some of the
main religious texts which he could obtain through the courtesy of
his neighbors.9

After perusing them, Sot'aesan realized that the ancient sages
had already known what he was enlightened too. He said that Buddhism is
best for the elucidation of truth although other doctrines are in
general proper. He declared that Sakyamuni Buddha is the sage of all
sages. He thought that the Buddha was the origin of his enlightment,
feeling that there had been coincidences between their ways of seeking
for truth. Sot'aesan thus made up his mind to take the Buddha-dharma
(the law of the Buddha) as the main body of the doctrine of the

10 He decided to incorporate the other

religion he was about to open.
doctrines with the main body if they were appropriate. Here we can
see that the doctrine of Won Buddhiam must have been a synthesis of
some of the ancient religious doctrines.

Until the fourth year (1919) after his enlightenment, Sot'aesan
did not reveal to his disciples anything about Buddhism, because they
might have left him if he had asked them to study and practice
Buddhism which had been ostracized by Yi dynasty in Korea for five
hundred years by that time. In that year, however, Sot'aesan made
it clear to his disciples that the Buddha-dharma should be taken as
the main doctrine, were the truth to be discovered, and the ways of
wisdom and blessings of all sentient beings to be taught. At the same
time, however, Sot'aesan drew a clear line between the traditional
Buddhism and the one he planned to teach. He qualified the term

"Buddhism" by saying that the future Buddhism would not be Tike the

old. The future Buddhism would be practiced by the people of all



occupations; the worship of the Buddha will not be limited to the
Buddha-images, but all things in the universe will be realized as

living Buddhas.'!

The Buddha-dharma should be realized in the daily
life; and the daily 1ife should be the Buddha-dharma itself. Here

again, we can see Sot'aesan's spirit of reformation.

1.4 The Motive of, Preparation for, the Foundation

In Sot'aesan's enlightened view, the gloomy situation of
Korean society needed a moral reformation. He, further, foresaw the
imminent danger humans will face from material civilization. The
lights 1it by the ancient sages had been dimmed for long so that
humans in general were to suffer from being enslaved by the power
of material civilization. Thus, Sot'aesan's motive of founding a
new religious order was to deliver all sentient beings who were to
suffer in the bitter sea of 1ife aggravated by the rampant material
force debilitating human morality. Sot'aesan opened the gate of a
religion (later called 'Won Buddhism") with the motto:

Now that the material civilization deve]ogs,
let us cultivate spiritual civilization.l

By "Spiritual Civilization," Sot'aesan means the cultivation of
moral virtues in man. He, then, spelled out in the "First Sermon"
the essential ways of (1) the moral cultivation of an individual,
(2) the regulation of one's family, (3) the mutual advancement

of the strong and the weak, and (4) what a leader should prepare
as a leader. Here he outlined the general direction of the
individual, familial, societal and national moral princip]es.]3

As part of the preparation for the foundation of the order,

Sot'aesan accomplished two important things in the history of



Won Buddhism. One is the reclamation of a dry beach into a rice-
field; the other, obtaining "the consent of Heaven" for the new
religious order. Sot'aesan selected nine disciples out of some
fifty followers and formed an order. To test the depth of their
faith in his teachings and to show the way of new religious life,

he ordered them to erect a dam for the reclamation of a dry beach
into a ricefield (March 1918) and it was completed after a year of
labor (1919), reclaiming 21 acres of dry beach into a m‘cefield.]4
By this, Sot'aesan examplified a new way of religious life. Another
remarkable event took place in the same year when his nine disciples
proved their spiritual readiness to sacrifice even their lives for

a righteous order of a new religion provided that it will eventually
deliver the world. This resolution was proved genuine by the
miraculous event--the bloody finger prints under their names on a
sheet of paper where they pressed their thumbs as signature. They
had signed in this way on the paper where it was stated that they
would gladly die without any regret whatsoever for the sacrifice of

15 This was the spiritual model for the morality of

their lives.
unselfishness in the order of Won Buddhism.

After laying down both financial and spiritual groundwork for
the order, Sot'aesan left his home village for a Buddhist temple
(called "Wol-myong-am") located at the west coast of Chon-puk province.
He chose this place for the preparation for the opening of a new
religious order. He stayed at one of its cloisters for four years
(1919-1923), during which Sot'aesan formulated the main body of the
doctrine of Won Buddhism, the gist of which will be sketched shortly.

In the ninth year of Won Buddhism (1924), Sot'aesan established

the Headquarters of his order at a cite which is now a part of Iri City.






He started his organization with a tentative name "The Research
Society of the Buddha-Dharma," which was replaced with "Won Buddhism"]6
by his successor Chong-san (1900-1962) in 1947. Once the order was
settled there, Sot'aesan started training his disciples in the newly
formulated doctrine. His followers kept increasing in number and
branch temples were established one after another, to which new
dharma-teachers were sent. Thus, Sot'aesan's new religious order
spread slowly but steadily through the hearts of his sincere followers.
The contents of Sot'aesan's instructions can be found in

various sources, but the main and primary source is in his own work,

Won-pul-kyo Kyo-chon (The Canon of Won Buddhism); this consists of

two books: Chong-chon (the Canon), which is Sot'aesan's own writing,

and Tae-chong-kyong (the Supreme Scriptures), which is the chronicle of

Sot'aesan's sayings and doings. The latter contains his explications

of the former. Another important source is Chong-san Chon-sa Pob-0

(Master Chong-san's Religious Discourse). This has two parts: Se-chon

(Guiding Rules for the Worldy Affairs) and Pob-o (Dharma words:

Religious Discourse) in which Chong-san expounds the main doctrine
of Won Buddhism taught by Sot'aesan and contains also his own original
thoughts. The place of this work in Won Buddhism is 1ike that of the

Works of Mencius in Confucianism. These two works will be referred to

by the abbreviations, 'Kyo-chon' and 'Pob-G' respectively. All
citations from these two works are my own transiations throughout in
this work.

The kernel of the whole doctrine of Won Buddhism 1lies in the
five chapters of Part II of the Chong-chon, which are: A) II-Won-Sang)
(1iterally "one-circle-figure"), B) Four Graces, c) Four Essentials,

D) Threefold Learning, and E) Eight Articles. I will exnlain these below:
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1.5 The Truth of I1-Won-Sang

In order to explain the truth of I1-Won-Sang we must first
digress a step. We saw in 1.2 above that the content of Sot'aesan's
enlightenment was expressed in metaphysical statements, which can be
divided into five. i. A1l things in the universe are of one nature
ii. A1l things are originated from the same source. 1iii. In the one
nature in (i) there is neither creation nor annihilation. iv. The
origination in (ii) is in accordance with the causal law of retribution.
v. The principle of neither creation nor annihilation in (iii) and the
causal law of retribution in (iv), being mutual bases of each other,
have formed a clear framework. This "clear framework" which Sot'aesan
had in his enlightened vision was designated by a perfect circle (Q)
called "I1-Won-Sang" (one-circle-figure). Of course, "Won" in "Won
Buddhism" comes from this 'Won'. Now, this circle as the symbol of the
Ultimate Reality of the whole universe is enshrined as the object of
religious faith and as the standard of moral discipline. But what
do the above five statements mean, that is, what is it that is
designated by the circle, I1-Won-Sang?

Sot'aesan elaborated the same idea expressed in the above
five statements in the section called "the Truth of I1-Won-Sang."

The term "truth" here means "true principle." Here I attempt to
explicate them together. Sot'aesan says, "I1-Won is the origin of all
things in the universe, the mind-seal of all Buddhas and all sages,

w17 Here we can see that

and original nature of all sentient beings.
the statements (i) and (ii) above are combined together. But, what
could this mean? A metaphysical statement can never be fully explained;

but an analogy may help. Take the night of a city which is illuminated
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by hundreds of thousands of lights of various sizes and colors which

18 A11 the

depend on the electricity generated by a single power plant.
lights in the city are of one nature, namely, electricity. What in all
things in the universe corresponds to the electricity is what is
designated by I1-Won which transcends the circumference of a circle. It
is the origin of all things and the original nature of all Buddhas,
sages and all sentient beings. What in all things in the universe
corresponds to the lights of all sorts is the phenomenal world, which
in turn corresponds to the shape of figure of a circle (Sang). Just
as we can say that all those lights are manifestations of electricity,
so can we say that this phenomenal world is the manifestation of
I11-Won. The totality of the reality and appearance is designated by
the circle I11-Won-Sang; and the principle of the totality can be called
the truth of I1-Won-Sang. But, how does Sot'aesan explain the relation
between I1-Won and I1-Won-Sang, that is, the ultimate reality and its
manifestation? He explains it in terms of "void substance," "the
1ight of consciousness" and "the mysterious providence" of I1-Von.

He says "in this state (I1-Won) there is no difference between
great and small, being and non-being; nor is there the change of
birth and death, coming and going; the causal retribution of good and
evil deeds is totally annihilated therein; this state is utterly
devoid of characters which can be described in words or shapes."19
This is the elaboration of the statement (iii) above. But what could
this mean? Again, an analogy may help. Before various ornaments
are made out of a huge lump of gold, the gold is devoid of any
specific characters of the ornaments except they are of gold. Or,

the electricity is devoid of any phenomenal characters of the lights.

Sot'aesan's description of the "void substance" of I1-Won reminds one of
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of Immanuel Kant's description of the world of noumena, who said
that noumenal world which is partially responsible for our experience
of perceiving the phenomenal world is not in space and time so that the

20 We will come back to

category of causality does not apply there.
Kant shortly. How does the phenomenal world appear from such void? If
we interpret the term "void" as total nothing, the answer will be an
impossible one. Sot'aesan says, "In accordance with the 'light of

21 contained in the 'vacuous silence' there appear the

consciousness
difference between great and small, the change of things coming
into being and going into non-being, and the difference between 'good

1n22 What Sot'aesan says here is

and evil causal retributuions.
again an elaboration of the statement (iv) above, though we can see

that here he introduces the spiritual aspect of the ultimate.

Finally, Sot'aesan says, "The providence of (the ultimate reality which
is) the true void and yet mysterious being freely shows eternally

through the appearance and disappearance of all things in the um’verse."23
This again is a different expression of the same idea stated in the
statement (v) above. Thus, Sot'aesan states the truth of I1-Won-Sang

in these passages. To put it very crudely, we can say that the
ultimate reality called "I1-Won" is devoid of any characteristics

that can be described verbally, but it shows itself as this phenomenal
world in accordance with the 1ight of consciousness thereof and the law
pertaining to the phenomenal world as the law of causality. I1-Won-Sang
thus refers to the totality of I1-Won and its appearance (Sang). How

far is the distance between I1-Won and 11-Won-Sang? The relation

between the two are like that between the sea and its ripples, or that
between the gold ornaments and the gold. The relationship is not like

that of a painter to his painting. That is, I1-Won is immanent throughout
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the universe. Since I1-Won is the original nature of all Buddhas
(Dharmakaya) in Sot'aesan's view, it follows that the whole universe is
the manifestation of the Buddha nature. This truth, however, can only
be realized by those who have attained the spiritual awakening, called
"Enlightenment." Hence, Sot'aesan uses I1-Won-Sang as the object of
faith and the standard of moral discipline so that his followers can
get enlightened to the truth of I1-Won-Sang. Since we will have more
to say about this in relation to ethics in the following chapters,
suffice it here to say that Sot'aesan warns his followers not to try
to explain away by ratiocination the truth in question. He advised
them to get enlightened to the Buddha's original nature by their
intuitive reflection.? Since I1-Won is not only the origin of all
things in the universe but the original nature of all Buddhas, sages
and sentient beings, it follows that the enlightenment to one's own
original nature implies the enlightenment to the origin of all things
in the universe.

But we have seen that I1-Won, as the original nature of all,
is devoid of any characters just like Kant's world of noumena. 1
will compare Sot'aesan with Kant to make Sot'aesan's view of the
function of I1-Won intelligible. According to Kant, our experience
of perceiving and understanding the empirical world is impossible
unless our mind provides the forms of intuition (space and time) and
the forms of understanding (twelve categories) to the matter which is

t"25 outside our mind (sensitivity and understanding).26

"we know not wha
Kant assumes the truth of an idealist premise that the sensible qualities
of physical objects are mind dependent, that is, without mind no such
qualities as color, smell, sound, tastes, feelings of touch exist.

And Bishop Berkeley argues, correctly I think, that the division of
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qualities of a physical object into primary and secondary is untenable
because it is impossible to imagine a primary quality like extention or

motion which is totally devoid of secondary qua]ities.27

Identifying the
sensible qualities of a physical object with ideas which can be such only
of a mind, and arguing that the notion of material substance in which
those sensible qualities are supposed to inhere is impossible, Berkeley
claimed that the whole world is nothing but ideas in the eternal spirit.28
Thus, the concept of material substance in which the sensible qualities
were supposed to inhere was replaced with spiritual substance by Berkeley.
Kant could not accept this result, for then the phenomenal world should

have been mere phantasms of the spirit. The concept of noumenon, however,

is problematic, because, on the one hand, it must exist in order for our
experience of the phenomenal world not to be a mere phantasm of our mind,

but on the other hand, it goes beyond the bound of sense, that is,our forms

of intuition cannot capture it. According to Kant, the term "noumenon"

has both negative and positive senses. If we mean by it a thing which is

not an object of our sensible intuition, it is a noumenon in the negative
sense of the term. But if we mean by it an object of a nonsensible intuition
which we do not possess, it would be noumenon in the positive sense.

It is my view that Sot'aesan's description of I1-Won as absolute void of
any description (of qualities) is identical with that of Kant's noumenon in
both senses of the term. The concept of I1-Won is, as far as rationality goes,
problematic. It is so because we can neither say it exists, nor say it does
not exist, nor both, nor neither.29 For instance, waves are neither identical

with the sea, nor different from it, nor both, nor neither. For if identical,

then, when the waves disappear, the sea should disappear, too. But the
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latter does not disappear when the former does. Nor the two are
totally different, for, if they were, then we can expect waves of the
earth. Nor both; for then, light and darkness can be in the same place.

30 Hence,

Nor neither; for, then anything whatever is possible.
Sot'aesan suggests that the truth of 11-Won ought not to be
ratiocinated, but to be enlightened or awakened to through intuitive
insight. There is another point of similarity between Sot'aesan and
Kant. On Kant's view as we have seen, things-in-themselves cannot
provide the data for our perceptual experience unless our mind provides
the forms of intuition and understanding, which are a priori conditions
for intuition and understanding. We can say with Kant that without

our mind the external world would remain colorless, tasteless,
soundless, etc. We have seen that, on Sot'aesan's view, the phenomenal
world with all the different characteristics appear in accordance

with the "1ight of consciousness" contained in the "vacuous silence."
Sot'aesan was not a philosopher in the technical sense of the word, so
he did not articulate his ideas by using such terms as "forms of
intuition" or "a priori principles of understanding"; instead he used
"1ight of consciousness" or "awareness of spirit." The expression
"Tight of consciousness contained in the vacuous quietude" can very
easily be intelligible to a Kant who holds that there is the noumenal
self behind the phenomenal self which is conscious of the phenomenal
world. It must be noted here that, for Kant, there is no difference
between the noumenal self and the noumenal world of non-self since both
belong to the realm outside our conceptual scheme of space and time and
of categories. The noumenal world is one, so to speak, which shows
jtself through two different channels, one objective and the other,

subjective; and since there is only one noumenal world, it makes
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sense to say that I1-Won, the noumenal world, is the origin of all
things in the universe, and the original nature of all Buddhas, sages,
and sentient beings. If we ask why the I1-Won shows itself to us as
the phenomenal world, Sot'aesan's answer is simply that it is because
of its mysterious nature. All things in the phenomenal world appear
and disappear in accordance with the law of causality which, as we
have seen above, is one of the two main principles of I1-Won-Sang.

The causal law of retribution or the law of karma is that law of

3 as long as

causality which applies to the deeds of sentient beings,
they remain unenlightened to their original nature. The law of karma
does not apply to the world of nirvana which is outside the phenomenal
world. The mode of speech here is, again, like that of Kant's who
said that the category of causality has meaning only within the
phenomenal world.

On Sot'aesan's view, I1-Won-Sang is none other than the

32 harmakaya" means "essence-body" or

designatum of Dharmakaya Buddha.
"truth-body"; and since "the Buddha" means "the enlightened," the
Dharmakaya Buddha means the essence-body of the enlightened. Hence,

by enshrining I1-Won-Sang, the essence of the Buddha's enlightened mind
is enshrined instead of the Buddha's body. In Sot'aesan's own words,

33 Lhich is

"I1-Won-Sang is what designates the pure Dharmakaya Buddha,
the essence of the Buddha's mind. . . the essence of the mind is
great and vast so that it contains both being and non-being and

."34 0f course, the Sanskrit

pervades throughout the three ages. . .
term, "Dharmakaya" goes back to one of the most important sources of

Mahayana Buddhist philosophy, The Awakening of Faith, attributed to

Asvaghosha (1st/2nd Cent. CE), who implied that Dharmakaya means

35

original enlightenment. It follows that the phenomenal world which is
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the manifestation of the 11-Won is none other than the enlightenment.
Only deluded beings do not realize this truth. Thus, the truth

that ‘nirvana and samsara (the phenomenal world of birth and death) are

identical'3® is unintelligble to the deluded, while it is clear to the
enlightened. Thus, for the purpose of enlightenment of all, the
Dharmakéxa Buddha is enshrined in the shape of a perfect circle,
I1-Won-Sang. But what does it mean to say that we worship the

I11-Won-Sang?

1.6 The Four Graces as the Incarnations of the Dharmakaya Buddha

We have seen above that the I1-Won-Sang ((Q) is the symbol
which designates the ultimate reality of the universe and that the
phenomenal world is none other than that in which the ultimate reality
is immanent, just as the sea is immanent in its waves. According to
Sot'aesan, "all things in the universe have the authority directly to

w37 and hence, "all things in the

confer blessings or punishments,
universe must be treated and worshipped as Buddhas, and the source of
blessings or punishments, and suffering or joy is to be sought in all

."38 It must be noted that the idea of

things in the universe. .
worshipping all things as Buddhas is a residue from the traditional
Buddhist ritual of worshipping the Buddha-statue. The attitude to
worship the Buddha-statue has been transferred in Won Buddhism to all
things in the universe.

We have seen in 1.5 that on Sot'aesan's view, the phenomenal
world is governed by the law of causality. A human being sustains

his/her 1ife being governed by the law of causality. A1l the

things in the universe are somehow causally related to one another;
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some more directly than the others. The causal law of retribution

(the law of karma), which is a particular example of the more general
law of causality, has two aspects, namely, the principles of mutual
agreement and mutual conflict. On Sot'aesan's view, there are four
direct sources of human 1life, namely, Heaven and Earth, Parents,
Brethren and Law, which by the way of mutual agreement make human life
possible. Here, the concept of grace comes in,39 for Sot'aesan defines
grace in terms of the relation of an agent to that without which the
other agent cannot exist. Thus, a human being cannot exist without

the graces of Heaven and Earth, Parents, Brethren and Law. Since these
agents are all within the phenomenal world, Sot'aesan identifies them

with the incarnations of the Dharmakixa Buddha, I1-Won-Sang:

"I1-Won-Sang s none other than what designates the Dharmakaya Buddha;

Heaven and Earth, Parents, Brethren are all incarnations of the
Dharmakaya Buddha, and the law is also what the Dharmakaya Buddha has

»40 The fact that Heaven and Earth, for Sot'aesan, are not

given to us.
independent physical and inanimate substances will be made clear in
Chapter 4. Hence, by enshrining the Il-WBn-Sang, the Four Graces are
enshrined. On Sot'aesan's view, it is hard to prove the evidence of
the State of Sakyamuni Buddha bestowing on us blessings or punishments;
while the evidence of Heaven and Earth, Parents, Brethren and Law
bestowing on us blessings and punishments can be proven and taught
easily and readily. That is why the I1-Won-Sang has been enshrined as
origin of the Four Graces.

The contents of I1-Won-Sang are the Four Graces, and the
contents of the Four Graces are all things in the universe so that
Heaven and Earth, all things, empty space and dharma-realm (dharmadhatu)

41

are none other than the Buddha. This idea is expressed in the slogan:
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"Since the Buddha images are everywhere, do all things as offerings to

the Buddha."%2

The idea that the Buddha ought to be worshipped is
retained in Won Buddhism, but the object of worship and the method of
worship have been changed. The objects of worship are all things in
the universe which Sot'aesan grouped into four sorces of one's life,
called Four Graces; and the method of offering to the Buddha is to
requite the Four Graces, and the ways of requiting them are spelled out
in terms of moral rules, which are the substance of the ethics of

Won Buddhism. The basic and central moral rules derived from the

Four Graces require one (i) to cultivate the moral virtue of Heaven

and Earth which 1ies in not abiding in the idea that they have provided
the source of 1ife for sentient beings, (ii) to protect the helpless
just as one's parents protected one when one was helpless, (iii) to
cooperate with fellow humans in accordance with the principle of mutual
benefit by which one is helped by them, and (iv) to do justice and
discard injustice by the principle of which the laws protect one's life.
Complying with these requirements constitutes the life of gratitude

and disobeying them amounts to the 1ife of ingratitude, which, on

Sot'aesan's view, is the main cause of the moral illness.

1.7 Four Essentials for Social Equity

We have seen in 1.4 that Sot'aesan's founding motive of
Won Buddhism was to deliver all sentient beings from the bitter sea
of 1ife to an earthly paradise. This goal was to be realized by
people believing in truthful religion and training in practical morals.
Traditionally, the Buddhist ideal of "deliverance" implied saving them

into nirvana. However, the literal meaning of the term nirvana, being
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total annihilation of being, could not but invite the criticism that
Buddhism is otherworldly, pessimistic and nihilistic. The world of
Dharmakaya which is identical with nirvana can be found in this very
phenomenal world. Nirvana is that which can be realized at any moment
when sufferings with their causes are annihilated. On Sot'aesan's view,
there are four essential factors which cause social problems and hence
augument human suffering. They are (i) the lack of self-reliance,
(ii) foolish leaders, (iii) the lack of universal education, and
(iv) selfishness. In order to remedy these causes of social illness,
Sot'aesan has put in his religious program the plan to help people
(i) cultivate the self-reliance, (ii) make it a rule to follow the
lead of the wise, (iii) educate the children of others, and (iv) respect
those who unselfishly serve public we]]-being.43
(i) The purpose of cultivating self-reliance lies in establish-
ing equal human rights. This purpose cannot be realized unless everyone
has attained the ability to carry out their duties to the family, to
the society, to the country and to the world. The ideal of equal
human rights, namely, the banishment of discriminations based on sex
and race, will be realized only if everyone has attained self-reliance.
Hence, a society must provide equal opportunity for the cultivation
of self-reliance.
(ii) The well-being of a society depends to a great extent on
the wisdom of its leaders. When a society is led by foolishness, it
is doomed to suffer. Hence, the foolish ought to be discriminated from
the wise while all other discriminations of the past must be abolished,
for we cannot afford leaving the social or national affairs under the
care of the foolish. Universal sufferings will prevail when the world

is governed by the foolish. Hence, when matters of importance are to be
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decided, the wise one's opinion must be respected.

(iii) The ideal to terminate foolishness can only be
realized, however, if people are all educated. In the past the children
of the poor could not get education while the rich limited the
education to their own children. Sot'aesan suggests that the spirit
of educating the young generation must be expanded to include all the
young generation.

(iv) The fourth essential factor for a peaceful and prosperous
society is to honor those who dedicate themselves unselfishly to the
public well-being. The main idea implied here is that altruism must take
the place of selfish egoism. Those who dedicate themselves to the
public well-being may do so without any base motive for fame; but
the public must show their due respect for those who so dedicate and
encourage thereby the people to do so. The sense of public well-being
can be demonstrated by everyone in almost any place. A man of the
sense of public well-being will try, for instance, to save gasoline
even though he is extremely rich.

* These Four Essentials, namely, the Cultivation of Self-
reliance, The Wise One First, The Education of the Children of Others,
and Respect for those who dedicate themselves to the Public Well-being,
are spelled out in four of the nine articles of the daily practice in
which the main doctrine of Won Buddhism is summarized as will be

seen short]y.44

1.8 11-Won-Sang and Threefold Learning

In 1.5 it was mentioned that I1-Won-Sang is not only the object

of faith but the standard of moral discipline, and that I1-Won is,
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among other things, the original nature of all sentient beings. There is
no difference between ordinary sentient beings and the Buddha as long

as their original nature is concerned. The difference lies in the fact
that the Buddha has awakened to it while the ordinary sentient beings

have not. This original nature, when free from defilement, is absolutely
free from disturbance, free from ignorance and foolishness, and free from
evil; it is perfectly serene, wise and good. Thus, I1-Won-Sang can be
manifested when one's mind is free from defilements. Enlightenment means
that the Dharmakaya manifests itself in the human heart; and Bodhicitta
(intelligence-heart or wisdom heart) is the name given to a form of the
Dharmakaya as it manifests itself in the human heart. Once the Dharmakaya
manifests itself in the mind, the phenomenal world shows itself as one
true realm of truth.

Sot'aesan has spelled out the way for one to realize this ideal in
the chapter on "Threefold Learning."45 The learning is threefold because
there are three aspects of the original nature which must be perfected.
Traditionally, these three aspects have been called in Sanskrit terms,
samadhi (concentration), prajfa (wisdom) and §ij§_(mora1ity/precept) of one's
original nature. The Threefold Learning toward these three ideals is called
by Sot'aesan "Cultivation of Spirit," "Study of Facts and Principles" and
"Choice of Conduct."

(i) By "spirit" is meant the mind which is quiet and clear
without any discrimination or attachment. By "cultivation" is meant
thenourishment of such spirit keeping it from the trying situations
which make it disturbed and attached. By why is the cultivation
of spirit necessary? Sentient beings have instincts and desires;

human beings have more desires and needs than other animals. When
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they try to satisfy those desires and needs, the latter overpowers
rationality, driving one into agony, delusion and paranoia. In
extreme cases one will suffer from nervous breakdown. The aim of
the spiritual cultivation, therefore, lies in attaining the
spiritual stability by which one can be free from all the trying
situations. The spiritual cultivation is done by means of seated
meditation (za zen), the constant meditation (timeless zen), and the
invocation of a Buddha (verbal repetition of the name of a Buddha).

(ii) By "facts" is meant human affairs which are right or
wrong, advantageous or disadvantageous; and by "principle" is meant
the Great and the Small, and Existence and Non-existence of the
heavenly creation. "Great means the ultimate reality of all things
in the universe; small means the variously differentiated individuals
with different colors and shapes. Existence and non-existence mean
the rotation of the four seasons, wind, cloud, rain, dew and snow;
the transformation of birth, aging, illness and death, ups

and downs, prosperity and decline of all things."46

Since principles
and facts are related to human well-being or misery, one must study
them to learn the causes of happiness and sufferings. One of the
most important principles to know is the law of karma since ignorance
of this law may leave one to do things which will bring sufferings.
We have seen in 1.5 that the law of karma is one of the two main
principles of I1-Won-Sang. And what we must know of the law of karma
is that for the blessings and sufferings one faces no one else is
responsible except oneself, for the realm of the Dharma (all things
in the universe) responds in the way one acts. For instance, the

realm of the Dharma does not let red beans grow where white beans are

sowed. Human affairs relevant to blessings and sufferings are complicated,
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however, so that unless one sharpens one's wisdom one may not know
what is the right course of conduct. A sound knowledge of the prin-
ciple of the reality and appearance, permanence and transieﬁce of the
things in the universe provides one with a world view which one
cannot but do what is right for the realization of nirvana--- the
realm where there is no suffering.

(iii1) By "Choice of Conduct" is meant doing what is right
and discarding what is wrong; and by "conduct" is meant using one's

47 Humans

six roots, namely, eyes, ears, nose, tongue, body and mind.
in general know that what is morally right ought to be done and moral
evils ought not to be done. Despite this knowledge they cause
sufferings for themselves. Why is this so? It is because they have
no practice of doing the right and discarding the wrong on account
of their ignorance of right from wrong, or burning greed, or attachment
to their bad habits. They need, hence, practice to enable them to do
the right and discard the wrong. If one trains oneself with the
above Threefold Learning, one attains the three great powers of
cultivation, study and choice, which are none other than the samadhi
(concentration), the prajfia (wisdom) and the sila (morality/precept)
of one's original nature.

The threefold Learning cannot be carried out without “The
Four Articles of Progress" and "The Four Articles of Abstinence."
These two groups of articles are called "The Eight Articles." The

first four articles are: faith, courage,48

inquisitiveness and
sincerity. (i) Without a firm faith in what one does, one cannot
succeed in it; for the faith in what one is about to do provides
the motive power for one to settle one's mind to do it. (ii) Once

one has settled one's mind to do something, one need courage to do it.
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The courage provides the encouraging power. (iii) In order to learn
principles and facts, one must be inquisitive of the answers hidden

49 is meant

in the problems one is to deal with. (iv) By sincerity
the devotedness of mind, without which nothing can be achieved.

The second four articles are: faithlessness, greed, laziness and
foolishness. (i) When one does not have faith in what one is to do,
one cannot reach the resolution to do it. For instance, if one does
not have faith in the truth of I1-Won-Sang, one's moral discipline
based on its truth cannot be resolved to proceed. (ii) The Buddha
stage is the highest value one can aspire to reach; however it cannot
be realized overnight. If one desires to do so, this is because

of greed. (iii) The original aspiration to attain the Buddhahood
cannot be realized if one is lazy. One should be quite diligent,
without being instigated by greed. (iv) By foolishness is meant

doing things as one pleases with neither the knowledge of the

-Great and the Small and existence and non-existence, nor the knowledge
of right or wrong, and advantage and disadvantage. Thus, the

practice of the'Threefold Learning needs the impetus of the Four
Articles of Progress and the internal checks by the Four Articles of

Abstinence.

1.9 The Whole Doctrine Put into Practice

Won Buddhism is a religion the ideal of which attempts to
transform, if possible, all sentient beings to 1iving Buddhas, and
Sot'aesan's way to realize this ideal can be found in the Kxo-ChGn.
We have seen above the crux of the doctrine which Sot'aesan himself

has spelled out in that work. Part III of the Chong-Chon in the same
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work is about the discipline of the doctrine and has seventeen chapters,
of which chapters 11 and 13 have been included in the footnotes 13

and 47 to this chapter. Chapter I, called "The Essentials of Daily ,
Practice," has nine articles in which the practical gist of the

whole doctrine has been summed up. Now, these nine articles are to

be recited every morning as part of the dawn meditation and at every
regular dharma-meetings. One is advised to reflect on them in any
morally trying situations. Chong-san said of "the Essentials of

Daily Practice" that reading and practicing them throughout our life

d.50

will be sufficient for us to attain the Buddhahoo They can be

divided into four groups: 1.2.3; 4; 5; 6.7.8.9.

The Essentials of Daily Practice

1. Though our mind is not originally disturbed, it
becomes so in trying situations; so, let us set
up the samadhi (concentration) of self-nature
by keeping it from being disturbed.

2. Though our mind is not originally foolish, it
becomes so in trying situations; so, let us set
up the prajna (wisdom) of our self-nature by
keeping it from becoming foolish.
3. Though our mind is not originally evil, it
becomes so in trying situations; so let us set
up the sila (morality/precept) of self-nature
by keeping it from being evil.
In these three articles we can find the gist of the Threefold Learning,
namely, the cultivation of spiritual stability, the study of facts
and principles, and the choice of conduct, respectively, which we have

seen in 1.8. We saw there that samadhi, prajna and sila are the

three aspects of our original nature which is identical with
Dharmakixa Buddha, Il-NBn-Sang. Hence, it must be noticed here, the
three articles show how we can realize the three aspects of the

original nature in this mundane world.
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4. Let us remove disbelief, greed, laziness
and foolishness by means of faith, courage,
inquisitiveness and sincerity.
This statement is the restatement of the Eight Articles in 1.8 above.

5. Let us change the 1ife of resentment to the life
of gratitude.

In 1.6 we have seen that the Four Graces are the incarnations of

the Dharmakaya Buddha and that we owe our life to them. This article,
when recited, reminds one of the requirement to requite them. It is
also an important slogan which can transfer one from life's hell to

a paradise.

6. Let us change the life of other-reliance to
the life of self-reliance.

7. Let us change those who would not learn to
those who learn well.

8. Let us change those who would not teach to
those who teach well.

9. Let us change those who lack the sense of public
interest to those who have the sense of public
interest.

In 1.7, Sot'aesan's view on Four Essentials of Social Ethics were
summarized. These are recast in these four articles. We can see
that the kind of society which Sot'aesan wishes to build is the one

where everyone is self-reliant, wise, well educated, and altruistic.

In Sot'aesan's view, such a world is the truly desirable one.



CHAPTER 11
THE NATURE OF THE WON BUDDHIST ETHICS

The aim of this chapter is to determine the nature of the
Won Buddhist ethics by analyzing the term "morality" used by Sot'aesan
and by examining the object of Sot'aesan's morality. It is not
clear to what extent the doctrine of Won Buddhism can be taken as
purely ethical tenets. Although Sot'aesan uses the term "morality,"
it is hard to determine what it really stands for. Even those tenets
which clearly appear to be ethical are also religious. Thus, the
question arises as to the nature of the moral system of Won Buddhism.
Since Sot'aesan said that the realization of the goal of Won Buddhism
relies on "moral" training of men, one would like to know what he means
by the term "morality." It is customary that a religious order is
also called "an order of morality." Thus, in order to determine
what he means by the term "morality," an etymological analysis of
the word "morality" will be undertaken in 2.1, where we trace the
ways the word in question is used in Confucianism, Taoism and Buddhism
since Sot'aesan claims that he has synthesized their moral system
into his own. When Sot'aesan's meaning of the term "morality" is
made clear, we will be in a position to understand the scope of his
moral program. It will be made clear to what extent Sot'aesan's
moral system is different from those of his predecessors. We, then,
move toward another angle from which to determine the nature of
Sot'aesan's moral system. In section 2.2, we ask what morality is

supposed to do in Won Buddhism. We do this by analyzing the founding
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