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Fazang’s theory of Zhenru E 4l (Skt. Tathatd) and Zhongxing & (Skt. Gotra):
With a focus on the influence of the Ratnagotravibhaga

Zijie LI (SOAS, University of London; rblslzj@hotmail.com)

Abstract: Fazang 15ji& (643-712) greatly valued the Jiujing yisheng baoxing lun 7% 3%
—IJe B M7 [Skt. Ratnagotravibhaga; Treatise of the Jewel-nature of Ultimate One] and
the Pusa dichi jing EheFF{E [Sttra of Stages of Bodhisattvas]. These two scriptures
played a very significant role in Fazang’s theory of tathata E.41, especially his theory of
Huayan xingqi # i€ (Arising of nature on Huayan). Similarly, Fazang’s theory of
zhongxing TEIE (Skt. gotra) used the Jiujing yisheng baoxing lun and the Pusa dichi jing
as its foundation. Clearly, the Jiujing yisheng baoxing lun is one of the most important
scriptures for understanding Fazang’s thought. As is widely known, Fazang is one of the
most significant figures when discussing the origin and history of rulai zang yuanqi Z0%¢
L (dependent arising of Buddha essence) and zhenru yuangi E-AI#%E (dependent
arising of thusness) in Chinese Buddhist history. Therefore, Fazang’s quotations and
explanations of the Jiujing yicheng baoxing lun are a necessary step towards the
resolution of this difficult problem.

The Sanskrit text of the Jiujing yicheng baoxing lun states that there is light of
tathagata (Rulai 113K; One Who Has Thus Come) in the bodies of beings including
Mithydtva, which is a quote of the Zhi guangming zhuangyan jing &G AERGRE [Skt.
Sarvabuddhavisayavatarajiianalokalamkara; Stutra of Decorating Wisdom and Light]. In
contrast, the classical Chinese translation clearly states that this is the quote of the Da
Fangguang fo huayan jing RJ7EEMIERGE [Skt. Avatamsaka sutra; Flower Garland
Sutra]. Fazang supported the standpoint of the classical Chinese translation of the
Ratnagotravibhaga to demonstrate that the Avatamsaka siutra is the real resource and

foundation of the xinggi M2 (arising of nature) theory of his thoughts on Huayan gz,
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The thought of Huayan (Jp. Kengon) #£J#% is one of the most significant portions



of Chinese Buddhism of the Sui and Tang dynasties. Similar to Chan (Jp. Zen) 7
Buddhism, Huayan Buddhism was also based on although independent from the Dilun
7 tradition. Daijo Tokiwa %/ K E assumes a stream from the Dilun tradition to
Huayan Buddhism and Sanjiejiao =% (Cult of Three Stages).! Itis clear that Fazang
155 (643-712), as the third founder of Huayan Buddhism was tremendously influenced
by his teachers Zhiyan £ {i% (602-668) and Huiyuan 2 (523-592) of the Jingying
temple 45 <F. Huiyuan was one of representatives of the Southern branch of the Dilun
tradition, Zhiyan was also familiar with the doctrines of the Dilun tradition and the Shelun
f#im tradition. Zhiyan is considered one scholar of the Shelun tradition.?

Jitsugen Kobayashi /MASE X presented the Fazang manuscripts and combines
them with contemporary historical manuscripts arranging them chronologically in his
paper ‘Kegon hozo no jiden nitsuite’ HE i {5 D = IZ-DOU T [On the biography of
Fazang].? Later, Yoshihide Yoshizu ##:'H % investigated the finishing date and the
order of Fazang’s articles in his paper ‘Hozo den no saikentd’ Ajikin D FHiRET [Re-
investigation on Fazang’s biography].* This prior research indicates that Fazang met
Zhiyan in A.D. 662 and became his disciple after that.> Ryoshii Takamine 5% T )N
pointed out that Fazang studied as Zhiyan’s disciple from the 20s to 26s, just the last five
years of Zhiyan’s life.® We can assume that Fazang researched the Dilun and Shelun
doctrines deeply during this period. Thus, it is very likely that Fazang utilized the Dilun
doctrines in order to structure his Huayan teachings.

In previous discussions of the Buddhist scriptures that influenced Fazang,
attention was paid to several classical Chinese translations, such as the Huayan jing i
#& [Flower Garland Sitra] , the Fahua jing 1£3EE [Lotus Sutra), the Shidi jing lun +
H#ER [Commentary of the Siitra of Ten Stages], the Lenggie jing #3/#E [Siitra of
Lanka], and the Dacheng qixin lun KIEEAZ 7 [Awakening of Faith in the Mahayana].
In this paper, I want to focus on the Jiujing yisheng baoxing lun ¢35 —JEEF "R [Skt.
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! Tokiwa, ‘Reiyi,” 182.

2 Regarding the relationship between Zhiyan #{# and the Shelun 7@ school, see Otake , ‘Chigo.’
Kobayashi, ‘H6z6 no jiden.’

Yoshizu, ‘H0zo den.’

5 We can see Chengguan &# (738-839), Dafangguangfo huayanjing suishu yanyi chao K77 B 3E
R E F8) [Commentary of Da fangguang fo huayan jing], Choe Chiwon % (857-904?), Dang
daecheonboksa gosaju beongyeong daedeok beopjang hwasang jeon (Chin. Tang dajianfusi gusizhu fanjing
dade Fazang heshang zhuan) JE RKEEE TFESF EFIFERIEILEMFN H{5 [the biography of Fazang at Da
Jianfu temple] and Gyonen (1240-1321), Gokyasha tsiiroki F.ZUE8#& 50 [the explanation on Chapter of
five kinds of teaching].

¢ Takamine, Kegon, 210.
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Ratnagotravibhdaga; Treatise of the Jewel-nature of Ultimate One] and the Pusa dichi jing
FhEHERE [Sitra of Stages of Bodhisattvas]. In other words, my purpose is to reassess
the influence on Fazang and the position in his thought of the Jiujing yisheng baoxing lun
and the Pusa dichi jing, which have been neglected by scholars of East Asian Buddhist
Studies for a long time. This investigation is a preparatory study ahead of further research
into the position of the Jiujing yisheng baoxing lun and the Pusa dichi jing Chinese
Buddhism from the Northern and Southern Dynasties to the Tang dynasty.’

Although there is some prior research on the relationship between Fazang and the
social and political situation of the Tang dynasty, due to my limited knowledge, I will

only discuss the problems with Fazang’s thought in this paper.®
1. Fazang’s theory of Zhenru B4l (Skt. Tathatd) and Zhongxing FEWE (Skt. Gotra)

Fazang established his theory of panjiao (Jp. Kyohan) ¥ Z{ [doctrinal
classification] in the Huayan wujiao zhang % jig 7L [i.e. the Huayan yisheng jiaoyi
fenqi zhang HE i — €3 F /7 77 &; The Chapter on One Vehicle Teaching of Huayan].’
Among them, the positions of zhongjiao #4Z4 (final teaching) and dunjiao THZ{ (sudden
teaching) are very significant for his system of panjiao. In regard to Fazang’s
interpretation of zhongjiao and dunjiao, his explanations of zhenru EAI1 (Skt. tathata)
and zhongxing FEIE (Skt. gotra) [caste] are the most important. It is interesting that
Fazang, who utilized the Jiujing yisheng baoxing lun and the Pusa dichi jing, emphasized
the independence of zhongjiao and dunjiao when explaining zhenru and zhongxing. In
particular, this explanation asserted that both zhenru and zhongxing could act as
conditional dharmas (youwei fa £ F57%). This problem is related to the foundation of
Fazang’s panjiao, 1 will therefore discuss this by concentrating on the Huayan wujiao
zhang in this section.

Fazang points out the following in the Huayan jing tanxuan ji AR G0
[Record of the Search for the Profundities of the Huayan Sutra]:

The forth is the gate of xingde T4:1# (nature and virtue). That is, arising refers to the

dependent origination of the noumenal principle (lixing Pif4) because the noumenal

7 About this problem, see Li, ‘Kukyd ichijo hoshoron no shinnyosetsu no ichikdsatsu’; idem,
‘Nanbokuchd zuitd bukkyd to bosatsujiji kyo.’

8 About the relationship between Buddhism of Tang dynasty and Wu Zhou &5 period (655-705), see
Kamada, Kegon shisoshi, chapter 3; Ishii, ‘Daitda kydeiken no gorika to Kegon tetsugaku’; Forte (ed.),
Tang China and Beyond;, Forte, A Jewel in Indra's Net, Chen, Philosopher, Practitioner, Politician.

° About prior research on the Huayan wujiao zhang, see Yutsugi, Kegon gokyosho kogi; Yoshizu, ‘Kegon
gokyd sho’.



principle is active in nature (xingxing 1T14). The difference between this gate and
the prior gate is that the prior one only takes the principle (/i ) seriously; however,
this gate asserts that both principle and activeness (xing 17T) are taken seriously. As
is widely known, principle is unconditional and activeness is conditional. The
appearance of principle is dharmakaya (fashen 1% &), and the perfection of
activeness is sambhogakaya (baoshen ¥RE; reward body). They are different from
each other. Why is the noumenal principle active in nature? One answer is because
there are a great number of merits and benefits like grains of sand in the rulai zang
(Skt. tathagatagarbha). The Dasheng gqixin lun states that the meaning of great
wisdom (da zhihui guangming KX E W) and the meaning of bianzhao fajie 1%
FEYESL [entirely lightening world] is ‘non-empty zhenru E.411 (Skt. tathatd) [non-
empty thusness]’ (bukong zhenru “~ZE B 4I1). The Mahaparinirvana-sitra (Da
boniepan jing KX IEAEKL) states that Buddha-nature (foxing fi14) is the first
emptiness, which is called wisdom. That is, there is conditional merit and benefit in
unconditional nature. This is the same as the meaning of mozhong xiang ¥+ 1% [the
feature reflected in a model] in the Rulaizang jing A0 7K &k £  [Skt.
Tathagatagarbha-siitra; Siitra of Buddha essence] and zhenru wei zhongxing B AN%S
FE 4 (thusness being zhongxing) in the Jiujing yisheng baoxing Ilun. Thus, the
achievement of the chengwei F%/\.. [the stage of achievement] is called ‘nature of
fruit’ (gquoxing ). The movement of the nature of fruits is called ‘arising of
nature’. DUPERERTE, DAPRPERMATIE, JEdcEMEREPERD, BE G-I a2 Al
FILIBREATHR, ARBR BT, [, BLEES . ITRAR., BEREY. 17
Wik iR, IEMAE, RBERS, STERMERTES, 2. Ll B2 Evd
PEDI S, (EEfEam) . AZEEA REEOLHE, BRIEARE, (R4
=, . A8, B RBEAREE, M, HAESEPEAAR
DA, Cnslmare) g Kk (BVERR) B fartss, Eietbse, &k
FHEGIRRAL, AR RME, RMENR, ARk, 10

Therefore, the noumenal principle is active in nature because as one type of unconditional

dharma (wuwei fa f&}5%7%) it contains an active nature, which is conditional, meaning

that both the noumenal principle and active nature act and move like conditional dharmas.

To demonstrate this theory, Fazang utilizes not only the Dasheng gixin lun but also the

Jiujing yisheng baoxing lun. In addition, we should not ignore that Fazang states: ‘There

are conditional merits and benefits in unconditional nature. This is the same as the

meaning of zhenru wei zhongxing in the Jiujing yisheng baoxing lun.’ That is, the sentence

1 Huayan jing tanxuan ji, T1no.1733, 35: 16.405b7-405b18.
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in the Jiujing yisheng baoxing Ilun is highly significant for understanding Fazang’s
interpretation, which considers the noumenal principle to act and move as a conditional
dharma.

The problem is whether or not we can find the sentence zhenru wei zhongxing &
anfsFEME in the classical Chinese translation of the Ratnagotravibhaga. Unfortunately,
there is neither ‘zhenru wei zhongxing EANESTEME nor ‘zhongxing FEME (or FEIE) in
this text. Regarding this point, the Sanskrit original text of the Ratnagotravibhaga states:

Therefore, tathagatagarbha does not remove dharmakaya. Tathagatagarbha makes
selected gotra as svabhava [nature] as a foundation that cannot be removed from
tathata. Tathagatagarbha will always be in the being’s world and is based on the
nature of dharma.!! sa khalv esa tathagatagarbho dharmakayavipralambhas
tathatasambhinnalaksano niyatagotrasvabhavah sarvada ca sarvatra ca
nirava$esayogena sattvadhatav iti drastavyam dharmatam pramanikrtya. (RG,

73) 12

What does this mean? Rulai zang #0355 (Skt. Tathagatagarbha; Buddha essence)
is based on the dharmakaya of tathagata and is not different from zhenru. This
tathagatagarbha makes the selected foxing f#i1: (Buddha nature) a foundation. It
exists in all beings at any time. We know this through the features of dharma. }E
158 2 AR IETEANATE S | ANZERIE AR | 530 E MR, 1A — 8 —
YIRS R MR BN, te s frRn . KVEARE, 1

Clearly, the relationship between tathatd and gotra is discussed in the Sanskrit original
text of the Ratnagotravibhdga, but is not visible in the classical Chinese translation. Thus,
it is very likely that Fazang consulted not only the Sanskrit original text of the
Ratnagotravibhaga, but the classical Chinese translation as well. As we have seen,
Fazang stated that the noumenal principle is active in nature because it is one type of
unconditional dharma and contains an active nature, which is conditional, so that both the
noumenal principle and active nature act and move like conditional dharmas. This
explanation is clearly the same as that of the classical Chinese translation of the
Ratnagotravibhaga.

Fazang provided a detailed demonstration of this point in the Huayan wujiao

! Regarding this point, I refer to the modern Japanese translation by Matsumoto, Bukkyd shisa ron, 88.
12 Johnston (ed.), Ratnagotravibhaga.
13 Jiujing yisheng baoxing lun, Tno.1611, 31: 3.839b6-839b9.
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zhang as stated below.

As is widely known, zhongxing is a conditional dharma but why does this teaching
state that fathata is gotra? One answer is that when tathata arises and is combined
with delusion, they become basic consciousness (benshi Z<7#). This means that
there is benjue (Jp. hongaku) 7<% [original enlightenment] in the truth, and
undefiled (wulou %) dharma is the reason for return by impression (xunxi ZE%).
One could attain gotra through this method. The She dasheng lun i K J€ i
[Compendium of the Great Vehicle] which was translated in the Liang % period
states this is jiexing f#1E [essence nature], and is the benjue asserted in the Dasheng
qixin lun. In this scripture, rulai zang contains undefiled dharmas, and is the reason
for pure dharmas. Furthermore, the ji bi zhenru xing A% B 404 [and that
thusness]’, which is visible in the Jiujing yisheng baoxing lun, as is stated in the
Liugen ju jing SIRZEAE [Sitra of Six Roots], means that the six roots (liugen 7~
&) without beginning are based on the bodies of dharma. The reason is that although
tathata is related to all beings, insentient things (feiging F£1%) are not an object in
this case. Thus, the principle of tathata is considered the gotra of nature (xing
zhongxing MEFEME). The relative explanation of the Yugieshi di lun FRAMETHFE (Skt.
Yogacarabhiimi-sastra) [Treatise on the Foundation for Yoga Practitioners] is the
same. However, this is the explanation from the standpoint of Shijiao 15%X (initial
teaching). It explains zhongxing from the standpoint of shi 5+ (phenomena).
Therefore, the Pusa dichi jing states that the rough features of zhongxing have been
described. In the Jiujing yisheng baoxing lun, the standpoint is zhongjiao. The
zhongxing of nature is explained from the standpoint of zhenru. The Foxing lun
M5 [Treatise on Buddha nature] therefore states that zixing gingjing xin H 1515
i[> (pure heart) is the truth of the path. The Da boniepan jing states that foxing is the
first emptiness and wisdom. This takes the standpoint of benjue xing zhi K5 %
(the wisdom of original enlightenment), and is based on zhenru. The She dasheng lun
states that duowen xunxi % B EEE (influence based on listening) streams from the
purest realm of dharma 5% (Skt. dharma-dhatu). The Dasheng gixin lun considers
the body (¢ {&) and features (xiang #H) of zhenru is the reason for internal impression
and considers the function (yong H) of zhenru as the arising of external impression.
Through this, they are combined with delusion. Therefore, impression is inside and
outside of three parts, namely body, feature, and function (sanda —K). The function
of impression becomes non-dual and there is only one zhenru when delusions are

extinguished. The third one is that there is no difference between nature (xing 1)



and habit (xi ) because zhenru has removed features from the standpoint of
dunjiao. This is called zhongxing. . FimfiltE, MIEA R, A HLERIENER
FEPEHR, 2, DUEANRERR. G0 & plAaikie, AR A AR, R ER
AL RN, AR AR, B (Fam) AR BRER TR AEE, (EERR) Ha Z2ER
TERTART R, X A s B R R, W ERAERIHER, X (EMEER)
o, MAEEIMERE | ARSI (OSARTAE) S, ANIRAEE LA, JUTERETE
Roil, s, DIEAA—UNE, SBEIFE, SHRI/NERA T, Bk i
TEEANER, DURSPEREMEL, Beh (ERfn) PrER4a ], (BAKIAR . DLBRIE S
FRTIER S, A BIRE A, (HIFR) =, FEMEEMEIROMSEER ., 2 iEH,

CEMERR) TR, DL PR M A ds . b AN MR M, S (i
Y . BYEEEOARIER, X (EIREE) =, A E &2, F—R&
ZEA R REE, WEWEB AT SR, I MEE TR, (i)

= S EBE W EIFE RIS, X GEAE ) T AR RN EA,

BRI Bk, DG EARES I, R = RPASRE, DIE )l HE
MRS, ME—EHath, =R ME—FAEES SE, 4 R TR
MRy HE 5,

According to this passage, Fazang considered zhongxing a conditional dharma from the
initial stage, and this is the background of Fazang’s thought.!> To equate conditional
zhongxing with zhenru, Fazang utilizes the theory of arising zhenru. Zhenru arises and is
combined with delusion. They then become basic consciousness and act as conditional
dharmas. This active zhenru is related to all dharmas and is the foundation of the existence
of the natural caste (xing zhongxing PEFET) and the habit caste (xi zhongxing TEFEME).
Through this interpretation, zhongxing becomes a conditional dharma, and the rationality
of conditional zhenru has been admitted. This is very important for understanding
Fazang’s theory of zhenru and zhongxing. We should not ignore the fact that the terms
Fazang quotes when he explains zhongxing are not benxingzhu zhongxing AVEAF T
[natural caste] and xisuocheng zhongxing ¥ P EFERE [habit caste], which we find in the
Yugieshi di lun translated by Xuanzang X% (602-664), but xing zhongxing and xi
zhongxing, which are the classical Chinese translations in the Pusa dichi jing translated
by Dharmaksema (Tanwuchen Z=fGi#; 385-433). Therefore, it is clear that Fazang did

utilize the Pusa dichi jing even after the classical Chinese translation of the Yugieshi di

4 Huayan yisheng jiaoyi fengi zhang, T1n0.1866, 45: 2.487b29-487¢26.

15 Kim Songchol 4f%#7 (‘Shushd mui ron no kigen ni kansuru ichikdsatsu’) regards the gotra FiEfE of
East Asian Buddhism, concluding the case of Fazang, as unconditional dharma. That is to say, there was
always a tradition regarding zhongxing (Skt. gotra) as unconditional dharma in East Asian Buddhism.
However, I couldn’t agree to Kim. This interpretation of Fazang quoted above is also one example.
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lun.'6

However, with reference to the quote by Fazang above, in the Sanskrit text of the

Ratnagotravibhaga, it is written:

The Srimald-sitra states: ‘Buddha, tathagatagarbha is non-emptiness. It surpasses
the sands of ganiga, and is not independent from wisdom. Regarding the integrity of
Buddha, it is non-emptiness.’ The gotra, namely the principle, is incomprehensible.
On this point, the Yogacarabhiimi-sastra states: ‘The six special roots comes
without beginning, and are based on the principle of dharma.’ a§iinyo bhagavams
tathagatagarbho ganganadivalukavyativrttair avinirbhagair amuktajfiair acintyair
buddhadharmair iti / tadgotrasya prakrter acintyaprakarasamudagamarthah / yam
adhikrtyoktam / sadayatanavisesah sa tadrsah paramparagato 'nadikaliko
dharmatapratilabdha iti / (RG, 55)

The Shengman jing WSEE#E (Skt. Srimald-sitra) [Lion’s Roar of Queen Srimala]
states: ‘Buddha, non-empty rulai zang surpasses the sands and is not independent
from incomprehensible Buddha dharma.” Regarding the sentence ‘ji bi zhenru xing
KA BNk, as the Liugenju jing stated: ‘Buddha, the six roots come without
beginning and are based on the principle of dharma.” Regarding the ‘fati bu xuwang
IEARA % [the body of dharma is not fake]’, as this scripture stated: ‘Buddha, the
first principle is not false, but nirvana. The reason is that nature is always eternal and
does notchange.” (BEFHERL) 5. L, REEAAGHR. &P EVDABEERTA
SRR IR, KAE IV KIEF N (OSIRIEES) 5. Hhee, AR, %
sk, BIEITETREIEMNN, B KIER, fEPERE . R X
FFaia . HNEETERE M, TRl R, BRPEARBRACH . LA R
M7

Clearly, the classical Chinese translation of the Ratnagotravibhdga, as seen in Fazang’s
quote, utilizes ‘ji bi zhenru xing’ XA EANE. On the other hand, the Sanskrit text states:
‘tadgotrasya prakrter acintyaprakarasamudagamarthah.” The term ‘fathata’ is not visible.
In addition, although the classical Chinese translation states that six roots are born from
zhenru xing EAME [the nature of thusness], this zhenru xing is related to ‘tadgotrasya

prakrti’ in the Sanskrit text, in which ‘dharmata,’ instead of tathata, produces the six roots.

16 About the relationship between the Pusa dichi jing and the theory of zhongxing of Chinese Buddhism,
see Li, 7 seiki izen no chiigoku bukky® no shushdsetsu nitsuite.’
7" Jiujing yisheng baoxing lun, Tno.1611, 31: 3.835b27-835¢5.
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However, Fazang considered all of them zhenru xing. This fact demonstrates that Fazang
utilized not only the Sanskrit text of the Ratnagotravibhaga, but also the classical Chinese
translation.

In addition, Fazang utilizes the classical Chinese translation term ‘zhenru foxing’
B4 [thusness with Buddha nature] in the Dasheng fajie wuchabie lun shu RK3E%
SIEZERFR BT [The Sub-commentary on the Treatise on Non-Distinction in the Great
Vehicle Dharma Realm] to demonstrate the theory of xinggi.

The Shengman jing (Skt. Srimald-siitra) states: ‘Buddha, if there is no rulai zang (Skt.
tathagatagarbha), one could not remove misery and happiness, and could not pursue
nirvana, because the six kinds of consciousness and xinfa zhi [3%EF (heart and
wisdom) flash at every moment. We could not pursue nirvana through them. Buddha,
there is no priority or dharma without extinguishing in the rulai zang.’ In the Jiujing
yisheng baoxing lun, this passage is explained as yexing 3£ (nature of deed), which
is one kind of ten types of Buddha nature. The Jiujing yisheng baoxing lun states: ‘If
we explain the Foxing gingjing zhengyin 415 1$#1E[X (pure reason of Buddha
nature), we will make two kinds of karma among the beings of buding ju “~ & %%
(undecided beings). The first one is a dislike of a variety of miseries through
recognizing them. The second one produces the heart of pursuing and blessing by
recognizing the happiness of niepan xiji {28247 F (pursuing nirvana). Furthermore,
there are zhenru foxing as a foundation in the beings who have great roots if we take
a stand in two kinds of dharma. There would not be this heart without Buddha nature
and causes. If not so, the beings who have no nirvana nature, for instance ichanti —
4& (Skt. icchantika) [beings who cannot attain the Buddhahood], could establish
the heart of Bodhi. When we say wu foxing M4 (lacking Buddha-nature), one
has not practiced one vehicle (yisheng —3€) [summarizing Buddha’s teachings as
one conclusion] when the nature is still not independent from delusion, one cannot
approach teachers or sages.’ The “Xingqi” chapter M2 itn of Huayan jing therefore
states: ‘There is light of rulai zang in the bodies of beings of xieding ju #B7E R
(deciding beings with evil deeds). It will become the merit and great root of beings
in the future. It is always said that icchantika cannot enter nirvana, one asks what
does this mean? One answer is that they want to show the cause of slandering the
Mahayana. They wish to change the hearts of those slandering the Mahdyana. There
was pure Buddha nature in icchantikas originally, so we cannot say they have no pure
nature.” This is the quote from the Huayan jing that makes zhenru the cause of
Buddha nature. Thus, there is xing £ (nature) in all beings. (FFERL) =, 2,



FEEANAERAE . IS S, SRVEAE, (DL, LSRR DIER . - ETER
MAE, AR, AERCESE, KIEAE, [ERE, Anskpia SEnipR, NI
ik, TlaEE . RGESE, SRR, TR, (EMERR) PORRIESC, SRR
RV, B, MEERMBIETE IR IER, ARERORAE, RefE R, KA
TR i IRGA S i, IR REARA RS, AERD - B - D X,

ST REVEERORAE . A UMK AN PE, JEEEM IR SRR R, AR D, 3
BN A DA, — MR AR JERE RO, B IEE DIMEOREE—
GV BEA NG RE TR IR R PREEE —FR(F L. SORBLLERIERA, AREE B
BTk Nk, i () TR PE. RANERERERES T, &
ANk H IR, TERRAERIGR . TEARARIREAR, MERRE AIEE AR — ]
THANERMEE | R, RAURBLEEAIENRE, IR, Raklale
AEERTRD, ARARTROEL, RIS, DA E ARSI, G
P H ST BT, s MORRR T B 51 (gD, BOLEANR IR T Z A,

S ORI A M, 18

According to Fazang’s interpretation, the theory of xingqi of Huayan is related to
the arising and cause of zhenru foxing in all beings. In addition, he considers the
Shengman jing and the Jiujing yisheng baoxing lun the foundations of this theory. We can
find this passage of the Shengman jing quoted in the Jiujing yisheng baoxing lun if we
examine the relevant portion, but there is no zhenru foxing in the Sanskrit text. We could
therefore state that Fazang’s theory of xinggi is based on the classical Chinese translation
of the Ratnagotravibhaga rather than the Sanskrit text. Fazang regards the classical
Chinese term zhenru foxing as one kind of conditional dharma. It is the foundation of the
misery and happiness of all beings, and this is called xinggi by Fazang. It is widely known
that the theory of xingqi is one of the roots and foundations of Fazang’s thought on
Huayan. We should recognize the importance of the classical Chinese translation of the
Ratnagotravibhdga in this case.

Regarding this point, let us confirm the explanation in the Ratnagotravibhaga. It

1S written:

‘If there is no Buddha nature, there is no dislike of misery either. Furthermore, there
is also no pursuing and blessing in nirvana.” As similar content, the Srimald-siitra
states: ‘Buddha, if there is no existence of tathagatagarbha, there will be no dislike

of a variety of miseries and the pursuit of nirvana.’ It can be summarized that pure

8 Dasheng fajie wuchabie lun shu, T no.1838, 44: 1.68c7-69al.
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gotra, which is called Buddha nature (or gotra that can purify Buddha nature!®,
buddhadhatuvisuddhigotra) exists in all beings, including xieding ju, and causes
two kinds of conclusions. ...... ‘Regarding transmigration and nirvana, their
existence is due to the existence of gotra. There is no being who does not have
gotra.” Transmigration whereby one can see misery and mistakes, and nirvana
whereby one can see happiness and merit, exist when there is gotra. They are not
unreasonable. buddhadhatuh sacen na syan nirvidduhkhe 'pi no bhavet /
neccha na prarthana napi pranidhir nivrtau bhavet // 40 //

tatha coktam / tathagatagarbha$ ced bhagavan na syan na syad duhkhe 'pi nirvinna
nirvana iccha va prarthana va pranidhirveti / tatra samasato
buddhadhatuvisuddhigotram mithyatvaniyatanam api sattvanam
dvividhakaryapratyupasthapanam bhavati / ......
bhavanirvanatadduhkhasukhadosaguneksanam /

gotre sati bhavaty etad agotranam na vidyate // 41 //

yad api tat samsare ca duhkhadosadarsanam bhavati nirvane ca
sukhanusamsadarsanam etad api Suklams$asya pudgalasya gotre sati bhavati

nahetukam napratyayamiti // (RG,35-37)

‘If there is no Buddha nature, there is no dislike of misery either. Furthermore, there
is also no pursuing or blessing by nirvana.’ Regarding this, the Shengman jing states:
‘Buddha, if there is no rulai zang, there is no dislike of misery too. Furthermore, there
is also no pursuing and blessing by nirvana.” What does this mean? It can be
summarized that pure Buddha nature exists in all beings, including buding ju, and
causes two kinds of conclusions (karmas). ...... ‘Misery and happiness depend on
nature. If there is no Buddha nature, this heart will not exist.” What does this mean?
Transmigration whereby one can see misery and mistakes, and nirvana whereby one
can see happiness and merit, will exist when there is zhenru foxing, which exists in
beings with great roots. This kind of heart will not arise if there is no Buddha nature
and causes. A HEMMER . NHRGES . RNRIEAESE . IRABURRE, LUZFHL,

(BEBERE) 5. W28, HEWsAGRE ., NMERESORIEAE TRIEAEAE,
IRARRESR . AN 55 H BT 28 2 MR TR v IE R AN 8 JRARAE e E 2K,
...... S IREER . HURYET AT, AR AR, BB, LT
A RIS RAE, JLPTA RIESREGEACE | I A, SRRAA UK E AN
e, FERECH M BRSO AL, 20

19 Matsumoto, Bukkyo shisé ron, Chapt. 4.
20 Jiujing yisheng baoxing lun, Tno.1611, 31: 3.831a7-831a26.
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In the Sanskrit text, the term ‘buddhadhatuvisuddhigotra,” which contains both
‘gotra’ and ‘buddhadhatu,” is used. From this perspective, we can recognize the
misunderstanding in the understanding of the classical Chinese translation of the
Ratnagotravibhaga (Ch. Jiujing yisheng baoxing lun) which asserts ‘zhongxing F& i
(Skt. gotra) = foxing B4 (Skt. buddhadhatu)’. The classical Chinese translation
translated both of these terms as ‘buddha nature’ (foxing f#f4) and ignored the difference
between the two terms. Namely, instead of gotra, zhenru foxing became the reason and
resource. On the other hand, in the Sanskrit text of the Ratnagotravibhaga,
buddhadhatuvisuddhigotra exists in whole beings and leads to two kinds of conclusions.
Nirvana only exists in beings who have gotra. This differs from the classical Chinese
translation, in which zhenru foxing is in all beings and can lead to a variety of conclusions
(karmas). Clearly, Fazang’s explanation was based on the classical Chinese translation of
the Jiujing yisheng baoxing lun.

Next, concerning the theory of zhongxing, 1 will examine Fazang’s interpretation.

In the Huayan wujiao zhang, it is written:

The Yugieshi di lun states: ‘There are two kinds of zhongxing, one is benxing zhu
zhongxing [principal caste], the other one is xisuocheng zhongxing [habit caste].
Benxingzhu zhongxing is the greatness of the six places of the Bodhisattvas. They
arise without beginning, and contain their original features. Xisuocheng zhongxing is
attained by the great roots, which come from long practicing.” The benxing
[principal nature] means the greatness of yichu & (consciousness) of the six
places, namely considering the benjue jiexing AR f#M: (original enlightenment and
its essential nature), xing zhongxing. The She dasheng lun, which was translated
during the Liang dynasty therefore stated that wen xunxi B EEE (influence of
listening) could combine with jiexing to become the cause of all sages. However, the
Yugieshi di lun stated that only beings who possess zhongxing can decide to practice.
We should therefore know that it is possible to combine principal zhongxing and habit
zhongxing into one zhongxing. For this reason, these two kinds of arising are the one
and only way. In addition, we should also not arrange them. On the other hand, when
one has achieved the kanren H{T: (patience) stage there are principal zhongxing and
habit zhongxing. There are two meanings, but not two objects. As the She dasheng
lun stated, the two meanings combine into one reason. One can ask if there is any
difference between these two kinds of zhongxing and the two kinds of zhongxing that

are asserted in the Renwang jing 1~ F#£ [Sitra of Benevolent King] and the Pusa
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yingluo benye jing EhEBEEE ANFERE [Sutra of the Diadem of the Primary Activities
of the Bodhisattvas]? One answer is that those scriptures are based on the standpoint
of position (wei {ir). Firstly, one practices at the stage of xi zhongxing. After that, he
could enter the higher stage named xing zhongxing. Xi zhongxing is in the shizhu +
£ (ten stages of the development), xing zhongxing is in the shixing 117 (ten stages
of the transcendence). It is called shanqu #BR (great paths) before the three types
of greatness (sanxian —'%), instead of zhongxing. The Yugieshi di lun considers
original existence principal zhongxing. There is no arrangement between the two
kinds of zhongxing. Thus, the canons state ‘xi gu cheng xing’ %M (deriving
from habit) , and treatises state ‘yi xing qi xi’ #KME#LE [attain habit from nature].
which combine with each other. Canons and treatises unite into the complete truth
and teaching. One may ask if the canons state that zhongxing comes after deciding to
practice, and if the treatises state zhongxing arises before that. How should we
understand this? One answer is that because the function and effect will appear after
achieving the zhide %415 (ultimate achievement) stage, the canons state there is
dependence on the function and effect after achieving the three types of greatness
stage. Therefore, the assertion that states the function and effect would appear before
that stage is the content of treatises. There is no contradiction between the canons and
treatises on this point. Either of them could become the cause of the other one. One
can ask again, how could we know the course from zhongxing to the kanren stage?
One may answer that both principle and habit are indispensable if we discuss
zhongxing. (FRINGE) =, TEVEWSA ZfE, —ARME(E, ZEPrak. ARMEEE.
AH Al BE SN BRI, A ARAR, Bkt R as . A TS, BETECE .
B E BRSSP AYERD PSR T R R ks . BV I Al th A T AR |
ReVERENE, et (him) . RAEE G HRaEe P AgrE G — B8 A LU Ry
Kl X (i) BEs BAEVEE TRESE O RN BAEE ke —HrE, Rt —
PR . FER— AR, IRRAIERPERSSE. B, (BRI EfEE L, 5
KIARTRAVERE, MEmMEERE, Ra _BmE—F, il (FHR) =, %M
B —R. BEEh, [, RS (CE) M CRZERS) HhoSHEMEPy
PEREA (T ZERIHR, 2. PGS REAINLM A, LARIE R B RENE, B R R PETE
PR, RREREE L, YERRAE 1T, =B ZAiEA SR, A fEr, Rim) 5
B2 BT, RIARRSVERE, 1 IR E %, REBGERE S, am et
RyfkMEEEE, BOAM T A, M FE, fGRAH. RS, R
PEFEZS D% . AP REPELERE ORI, LTS, UUHBEAARFDIRE TR, JElhE
AAE =BT, SRR RELA AR, & lm PRREALRT, ZEHRZhERE, 7 Al
A, FERNEm, EHAVET IR, M Efe, SRR, RERE, [,
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X UMM E S REEALER, &, Dlamacfirt, 2 2408, 2

We should notice that Fazang utilizes not only the ‘benxing zhu zhongxing ANMEF:FHLE,
xi suocheng zhongxing & P EXFELE> used in the Yugieshi di lun, but also the ‘xing
zhongxing MEFEM:, xi zhongxing FEFEME’ used in the Pusa dichi jing, and asserts ‘benjue
KR = jiexing fi#t: = benxing zhu zhongxing AVE(EFER: = xing zhongxing MEFEM:.
He combines benxing zhu zhongxing with xi suocheng zhongxing, and considers them one
zhongxing. Through this assertion, Fazang combined and confused the new classical
Chinese translations of Xuanzang with old translations, such as the Pusa dichi jing and
the Pusa yingluo benye jing, and integrated all of them.

The resources of the terms ‘xi zhongxing T FEME, xing zhongxing MEFEME,” which
are utilized in the Renwang jing, are in the Pusa dichi jing. The Pusa yingluo benye jing
makes use of them and asserts a group of concepts ‘xi zhongxing 1T, xing zhongxing
PEREVE, dao zhongxing JEFEM: (path caste), sheng zhongxing HEFEME: (saint caste),
dengjue xing % % £ (equal enlightenment), miaojue xing #V % P4 (ultimate
enlightenment).” Therefore, at least from the standpoint of the theory of zhongxing, the
purpose of the Pusa yingluo benye jing is to develop the theory of zhongxing, that began
in the Pusa dichi jing and was transformed at the stage of the Renwang jing. That is to
say, xi zhongxing is a relatively low stage. We can see the following explanation of this

assertion in the Pusa yingluo benye jing.

It is impossible that all Buddhas and Bodhisattvas attain the fruit of xiansheng & 22
(Sageliness and worthiness) without undergoing the ten gates of precepts. The first
zhuxiang f£4H [feature of stableness] is the first xi zhongxing . In this way, the other
nine people can practise and achieve the stages of jiuzhu JLf¥ (nigh types of
stableness), shixing 11T (ten types of transcendence), shi huixiang —[8l[A] (ten
types of reward), shidi + Hi(ten stages of development), wugou di &35 Hi(the pure
stage).” The incomprehensible deed will also become larger and larger. #7—Y)fif -
—UERE, N AP B B RS | A R, S AR B R P — A
g FILNIEATIE R . R - AT - Il - - BRI R
JEEA AT EGERAT, 2

That is, xi zhongxing is the first stage of the first zhuxiang. After that, there are other

stages such as jiuzhu, shixing, shi huixiang, shidi, wugou di. In other words, xi zhongxing

2 Huayan yisheng jiaoyi fenqi zhang, T n0.1866, 45: 2.485¢14-486a14.
22 Pusa yingluo benye jing, T1o.1485,24:2.1012b10-1012b14.
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is the lowest stage of beings’ practice. One could enhance his practice stage after that and
enter the xing zhongxing. This kind of explanation differs from the theory of zhongxing
in the Pusa dichi jing and the Yugieshi di lun. However, Fazang integrated them.

As is widely known, icchantika become the central issue when we discuss the
theory of zhongxing. Concerning this point, in the Huayan wujiao zhang Fazang stated as

below.

One asked, if there is nature (xing 1'£) in all beings, why do they assert the existence
of beings without nature? Another one answered, regarding this, there is explanation
in the original treatises. The Jiujing yisheng baoxing lun therefore states: ‘It is said
that there is no nirvana nature in icchantika, so they cannot enter nirvana. How
should we understand this? Another one answered, because they want to show the
reason for slandering Mahayana Buddhism. That is to say, they said this infinite times
to change the heart of this slandering Mahayana Buddhism. We should therefore
recognize that there is pure Buddha nature in icchantika originally. [, #53FA
AT SE AR PRI, . R AR, i (BMERR) . — 1A EF'EJT%M
TRERMER VAR MR AT, RACREERERTRKI, I, RsakaliEsk
BRI, IR R, D E A G, 2

Clearly, Fazang still utilized the Jiujing yisheng baoxing lun to demonstrate that the
assertion that icchantika could not become Buddha was a method used to guide all beings
to the path of Mahayana Buddhism. Fazang stated that there is no being who could not
become a Buddha because all beings, including icchantika, have pure Buddha nature. The
evidence for this assertion is the Jiujing yisheng baoxing lun.

The problem is whether or not Fazang’s interpretation fits the original
Ratnagotravibhaga text. To clear this problem, let us examine the Ratnagotravibhaga

statements.

‘Regarding transmigration and nirvana, their existence is owed to the existence of
gotra. There is no being without gotra.” Transmigration whereby one can see
misery and mistakes, and nirvana whereby one can see happiness and merit, will
exist when there is gotra. They are not unreasonable. If they exist without gotra, the
icchantika who belong to the gotra without nirvana would exist. On the other hand,
through four kinds of practice that are close to good knowledge, there would be no

development of gotra that could purify delusion. This is impossible. Concerning

2 Huayan yisheng jiaoyi fenqi zhang, T n0.1866, 45: 2.486¢8-486¢14.
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this, scripture states: ‘There is light of the tathdgata in the bodies of beings
including mithyatva (xieding ju 8 £ 7€). It will become the merit and great root of
beings and magnify great dharmas in the future.?* In contrast, it is always said that
icchantika cannot enter nirvana, so what does this mean? The reason is that they
want to show the cause of slandering the Mahayana. They wish to change the hearts
of those slandering the Mahayana. This is the sense of another time. There is no
impure status due to the existence of visuddhagotra (pure gotra, alternatively
purified nature by gotra). yad api tat samsare ca duhkhadosadarsanam bhavati
nirvane ca sukhanu$amsadar§anam etad api suklamsasya pudgalasya gotre sati
bhavati nahetukam napratyayam iti / yadi hi tad gotram antarena syad ahetukam
apratyayam papasamucchedayogena tad icchantikdnam apy aparinirvanagotranam
syat / na ca bhavati tavadyavadagantukamalavisuddhigotram
trayanamanyatamadharmadhimuktim na sa mudanayati
satpurusasamsargadicatuh$uklasamavadhanayogena /

yatra hyaha / tatra pascadantaso mithyatvaniyatasamtananamapi sattvanam kayesu
tathagatasiiryamandalarasmayo nipatanti anagatahetusamjananataya
samvardhayanti ca kusalairdharmeriti / yatpunaridamuktamicchantiko
'tyantamaparinirvanadharmeti tan mahayanadharmapratigha icchantikatve heturiti
mahayanadharmapratighanivartanarthamuktam kalantarabhiprayena / na khalu
kascitprakrtiviSuddhagotrasambhavadatyantavisuddhidharma bhavitumarhasi / (RG,
36-37)

Misery and happiness depend on nature. If there is no Buddha nature, this heart will
not exist.” What does this mean? Transmigration whereby one can perceive misery
and mistake, and nirvana whereby one can perceive happiness and merit, will exist
when there is zhenru foxing, which exists in beings with great roots. This kind of
heart will not arise if there is no Buddha nature and causes. That is, the Buddhist
chant states: ‘Seeing misery and happiness is based on nature.’ If there could be this
heart without causes, the beings who have no ability to enter nirvana, for instance
the icchantika, could establish their hearts of Bodhi. The Buddhist chant states that
if there is no Buddha nature, this heart could not arise. That is to say that one who
has not practiced one vehicle when the nature is still not independent from delusion,
could not approach teachers or sages. The ‘Xingqi’ chapter of Huayan jing therefore

states: ‘There is light of rulai in the bodies of beings of xieding ju. It will become the

24 Takasaki Jikido f=IRF[ELIE (Hosho ron, 64) points out that this portion quoted by the
Ratnagotravibhdga is a part of the Zhi guangming zhuangyan jing, not the Da fangguang fo huayan jing.
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merit and great root of beings in the future. One asked, it is always said that
icchantika cannot enter the nature of nirvana, what does this mean? Another one
answered, because they want to show the cause of slandering the Mahayana. They
wish to change the hearts of those slandering the Mahayana. There is pure Buddha
nature in the icchantikas originally, so we cannot say they have no pure nature.” L
P IS R, LA ISR | L TR, SRR A UNKIK
BAnf . FEEEGIE BRSO A0S O, RS RS SRR KPR, A
R A A O, — MRS AR RO, RS IS i
A it DMERREE — B0 % BRI RE TR, A =S RTPAREEE — (B0 SURM
TR | IRAAE BB Bk Kk, el () THERD) ThE . A IR
HRRSE, KA TEAWA HE@CH, BRI, ERARER, WK
Al B, AR MR AN AVEAR . BRI R ST, RACRELE R
Kl LA, RyARIRIE RS AR O, NSRRI, (R IR, A& AR,
VI EA TGRS, AR SR B B, 2

Clearly, gotra has become the reason why beings dislike the misery of transmigration and
pursue the happiness of nirvana. In the classical Chinese translation of the
Ratnagotravibhaga, zhongxing was translated as zhenru foxing and foxing, and xing. In
the Sanskrit text, the existence of gotra leads to transmigration whereby one can see
misery and mistake, and nirvana whereby one can see happiness and merit. If there is no
gotra, the beings who have no ability for nirvana, for instance icchantika, could pursue
nirvana. On the contrary, in the classical Chinese translation, due to the existence of
zhenru foxing, both misery and happiness exist. In other words, the existence of gotra is
the resource for pursuing nirvana. In addition, according to the classical Chinese
translation, if there could be a heart without causes, the beings who have no ability for
nirvana, for instance icchantika, could establish their hearts of Bodhi. The possibility of
nirvana for icchantika becomes ambiguous. This is also a difference from the Sanskrit
text. It goes without saying that Fazang’s position was close to that of the classical
Chinese translation of the Ratnagotravibhaga.

In addition, there is a significant problem. That is, the Sanskrit text of the
Ratnagotravibhaga states: ‘There is light of fathagata in the bodies of beings including
mithyatva. It will become the merit and great root of beings and magnify great dharmas
in the future.” According to Takasaki, this part is the quote of the Zhi guangming
zhuangyan jing & 6 B it g K& [Skt. Sarvabuddhavisayavatarajiianalokalamkara
Sttra of Decorating Wisdom and Light]. In contrast, the classical Chinese translation

3 Jiujing yisheng baoxing lun, Tnol1611, 31: 3.831a26-831b9.
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clearly states that this is the quote of the Da Fangguang fo huayan jing K7 & i 5 fik
#& [Skt. Avatamsaka sutra; Sutra of Flower Garland]. It is extremely interesting that
Fazang supported the standpoint of the classical Chinese translation of the
Ratnagotravibhaga (Chin. Jiujing yisheng baoxing lun) to demonstrate that the Da
fangguang fo huayan jing is the real resource and foundation of the xingqi theory of his
thoughts on Huayan. However, it is incredible that in the current classical Chinese
translation of the Avatamsaka siitra, we cannot find a portion similar to the quote above.?®
That is to say, it is highly likely that Fazang mainly utilized the classical Chinese
translation of the Ratnagotravibhdga instead of the Sanskrit text, and the classical
Chinese translation of the Da fangguang fo huayan jing, to demonstrate his xingqi theory
of Huayan. It is extremely important to understand the position of the Jiujing yisheng
baoxing lun not only in Fazang’s system, but in the whole history of Chinese Buddhist
thought.

2. The background of Fazang’s interpretation

As I have shown above, Fazang utilized the Jiujing yisheng baoxing lun to
demonstrate his theories of zhenru and zhongxing. However, we cannot ignore the
influence of Zhiyan and Wonhyo JCHEE (617-686) on Fazang. I will therefore examine
the cases of Zhiyan and Wonhyo in this section.

There are several kinds of Zhiyan’s writing that had a great influence on Fazang
and Korean Buddhism?’. Among them, the most important one is the Huayan jing
neizhangmen deng za kongmu zhang FHERAENFEHEILE 7= [=Huayan kongmu
zhang #Ji fL H 7&; An Essay on the Outline of Huayan], which was written by Zhiyan
during his last years.?® The Huayan kongmu zhang not only arranges Zhiyan’s thought
and a variety of Chinese Buddhist theories in that period, but also introduces the theories
of panjiao.?® 1In this section, I will examine the Zhiyan’s understanding of zhenru.

In the Huayan kongmu zhang, Zhiyan states:

26 Although we can find the similar case in the classical Chinese translation of the Avatamsaka siitra, its
exact expression differs from that of Fazang. Namely, the origin of Fazang’s theory of Huayan xingqi ¥
&ML [arising of nature on Huayan], which can be found in the Huayan wujiao zhang and the Dasheng
fajie wuchabie lun shu, is more similar with the expression of the classical Chinese translation of the
Ratnagotravibhaga, instead of that of the Avatamsaka siitra.

27 For major studies on Zhiyan, see Kimura, Shoki Chiigoku Kegon shisé, Part 2, Chapt. 2.

28 As a representative of the research to the Huayan jing neizhangmen deng za kongmu zhang, Takamine,
Kegon kumoku sho kaisetsu, is significant.

2 About Zhiyan’s panjiao (Jp. kyohan) |24, see Nakajo, ‘Chigon no kyohan,” 612-613.
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Wen xunxi streams from zhenru, which is the basis of the three kinds of wisdom that
can become seeds. Other dharmas cannot act like zhenru. One asked, as is widely
known, zhenru contains morality and streams by itself, but if what you said was
correct, how could zhenru receive the impression (xumxi ZE & )? Another one
answered, actually, zhenru will not guard its nature, and arises through causes. This
course is called impression. [HEEEEANE, HEEANE —2AR, SZHEMNHE,
A b, gRIEHIEE, R, AW, HAaRME, AL, (MREE, &, 2
EARST B, FROTE, a0

That is to say, although zhenru is the basis, it can receive impressions and arise if some
causes exist. In this case, wen xunxi and seeds would be streamed. This is the theory of
zhenru yuangi E-ANF%EL [the arising of thusness]. Clearly, this explanation of Zhiyan is
very similar to that of Fazang.

It is clear that Zhiyan utilizes the Dasheng qixin lun and the Jiujing yisheng
baoxing lun to demonstrate his theory of zhenru.

What is darkness of mind? This means zhenru because zhenru could establish
darkness of mind. There will be no darkness of mind if there is no zAhenru. Thus, the
Dasheng gixin lun states that all kinds of dharma, including darkness of mind, are the
hearts of beings and the features of birth and death in zhenru. According to this
meaning, one can enter the gate of zhenru through one vehicle. We could manifest its
rationality by prior example. According to the Jiujing yisheng baoxing lun, the
bodhisattva who has just started his practice will cause three kinds of emptiness mind.
The first one is to remove empty Buddha essence (Kong rulai zang ZE 414}, and
recognize the falseness of things. It is also called gate of empty freedom (kong jietuo
men ZEfEMLFT). After this kind of heart arising, extinguishing will exist and could
become nirvana. This is the first one. The second one is to consider empty existence.
Some people could consider all things emptiness. This is the second one. The third
one is to cause the thought whereby there is another emptiness removing other kinds
of dharma such as formal dharma. In addition, this kind of emptiness could be
attained by practice. fEHE(TFE, FEEMFE, (LI, HANRMETH, i E
. RRAERERA, s (E1EGRm) MEHERASE —UIREE, BEREFATRAE 2L, B
(R AR, e se, BSREIE A= MM, —3RETE . SRR, $Al
BB, BRHARLL, DABHOE, K CEFPERm D). Hri EE pE e T O P R R AR AL

WeAT =, —BEZEAns. DARBEEIELT . AR 2RI, Rad D, 'R

30 Huayan jing neizhangmen deng za kongmu zhang, T 1o.1870, 45: 545a23-545a26.
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%%ﬁﬁ\ BARESR, BEGLE, &, EAANUZERA, hERESZ, &
BALE. A AL, BEOSEEREAZE, BRETTR

We should notice that Zhiyan utilized both the Dasheng gixin lun and the Jiujing yisheng
baoxing lun here.*> He firstly used the theory of zhenru of the Dasheng gixin lun to assert
that delusion can be generated from zhenru. This is probably the development of the
theory of empty zhenru and un-empty zhenru in the Dasheng gixin lun. Furthermore,
Zhiyan points out that the Jiujing yisheng baoxing lun is evidence of this theory of zhenru.
Clearly, we can detect the relationship and interaction between Zhiyan and Fazang about
this point.

Wonhyo’s influence on Fazang should not be ignored. According to Yoshizu,
Wonhyo’s influence on Fazang not only involves the extent of thought, but also exact

sentences and terms. 33

Finally, I therefore examine Wonhyo’s quotations and
interpretation of the Jiujing yisheng baoxing lun concentrating on his theory of zhongxing.

Wonhyo utilized the Jiujing yisheng baoxing lun and stated as follows in the
Beophwa jong-yo (Chin. Fahua zongyao) 1577 % [Doctrinal Essentials of the Lotus

Sutra].

One asked, the body that arises from the causes and conditions of the previous life of
an arhat definitely extinguishes. In this case, from which stage could we attain the
Buddha path? Another one answered, one will not transmigrate into the three worlds
when he has achieved the stage of an arhat and stopped a variety of causes and
conditions in the three worlds. Then, pure Buddha nature will appear and remove one
from the three worlds. The mental afflictions will disappear. One could attain the
Buddha path after listening to the Fahua jing. The third one is that as the Jiujing
visheng baoxing lun states, one asked, how should we understand the assertion that
icchantika cannot enter nirvana because there is no ability for nirvana? Another one
answered, this is to change the people who slander the Mahayana and make them
believe in the Mahayana. It will take considerable time, because they have pure
nature. Through this passage, we know that the assertion that states the existence of
icchantika is merely a temporary expedient, not a true teaching of one vehicle as has

been stated. Thus, all beings can attain Buddhahood. This is the true teaching.

3 Huayan jing neizhangmen deng za kongmu zhang, T n0.1870, 45: 550b9-550b20.

32 About the relationship between zhenru foxing in the classical Chinese translation of the
Ratnagotravibhaga and zhenru in the Dasheng gixin lun, see Li, ‘Daijd kishin ron no shinnyosetsu no
ichikdsatsu.’

33 Yoshizu, ‘H5z0 Daijo kishin ron giki.”
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Moreover, one asked again, how can we explain the later quotation if we agree with
the prior one? Another one answered, as stated by all teachers, although the assertions
that prevent and persuade buding xing have always been asserted in the teachings of
one vehicle, they are a kind of conventional teaching. In other words, this assertion
is not the ultimate truth. Both the Jiujing yisheng baoxing lun and the Fahua lun {%
#E 3 [Treatise on the Lotus Sutra] maintain the later convenient teaching. The
existence of an arhat who is born in the pure land of the Da zhidu lun K% £
[The Treatise on the Great Prajiiaparamita] is based on the theory of convertible
beings. Thus, it does not contradict the truth. One asked, how can we explain the prior
quotation if we agree with the later one? Another one answered, as the Jie shenmi
Jjing FRIEERE [Skt. Samdhinirmocana Siitra; Noble Siitra of the Explanation of the
Profound Secrets] has stated, because there are some beings who cannot attain the
boundary of the bodhisattva and Buddhahood, they will enter the wuyu niepan &gz
12#8% (nirvana without reminder). As for them, they are called yixiang quji — ]8R
X [beings pursuing the extinction] because it is impossible to enter the boundary of
extinguishable nirvana and become a bodhisattva and attain Buddhahood. However,
when they want to enter the boundary of extinguishable nirvana, they have to surpass
eighty thousand kalpa (jie #h) or sixty, forty, twenty thousand kalpa, to cultivate
their hearts to enter the Mahdayana. After that, they can transmigrate into the pure
land and maintain the Buddha path. In contrast, convertible beings can enter the
Mahayana due to remaining in youyu niepan A ERIEHE (nirvana with reminder).
This has been stated by the Yugieshi di lun. The doctrine of abhidharma is not an
extreme teaching because it considers one vehicle a convenient teaching. 1], [
BRFE IR 2 p e & W ES I, (EAEMRIT E 2 phE, &, fSMRARER, =
SEERNGaT S, EAEASR, AL, HR =R, hEEAE 4,
FRERLMETE (EEEFRE), HEfhiE, =&, (Em) =, B, SRR
B R ARNESRE . WA, RAORBEZERRR N, MR, Ak
AEERTRD, ARATRD, KEERRS, SERM, DA G, K%
3 CUHEEEEGRA CIREANRM, MEREATEES . W EAT M,
AR, HHETE T, —UIRAEUEML, ARASHUEE T, M. AR
B REIATS I SCATRAE, RRTE H | 5& —IREETR R L, B R i eV
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As we know, Wonhyo definitely quotes the Jie shenmi jing and the Yugieshi di lun in the
Beophwa jong-yo. Both of them were translated by Xuanzang. We can therefore realize
that despite knowing of the existence of Xuanzang’s translations, Wonhyo still utilized
the old classical Chinese translations to interpret Xuanzang’s translations. In particular,
Wonhyo used the assertion of the Jiujing yisheng baoxing lun about changing the people
who slander the Mahayana to make them believe in the Mahayana to explain the existence
of icchantika, who it is said cannot enter nirvana. That is to say, the opinion that some
beings cannot enter nirvana is not an extreme teaching. All these assertions are only
convenient teachings. Clearly, Wonhyo’s explanation is very similar to Fazang’s in the
Huayan wujiao zhang. Both of them consider the Jiujing yisheng baoxing lun one
foundation.

In addition, concerning the relationship between zhongxing and practice stages,
Wonhyo stated the below in the Kisillon so (Chin. Qixin lun shu) & 13 % 5
[Commentary on the Dasheng gixin lun]:

Practitioners have to practice the samadhi of zhenru if they want to enter the stage of
zhongxing that will not fall behind. There is completely no other way whereby one
can enter the stage of zhongxing that will not fall behind. It is therefore said that this
is the only way to that boundary. On the other hand, there are two gates at the stage
of zhongxing. The first one is the gate of thirteen remains. Namely, the initial stage
is zhongxing zhu zhongxing FEMEEFEME (instinctive gotra). This kind of zhongxing
existed from the beginning, and could not be obtained by any kind of practice. This
has been stated by the Yugieshi di lun and the Pusa dichi jing. The second one is the
gate to the six kinds of zhongxing. Namely, the initial stage is xi zhongxing. The stage
after that is xing zhongxing. This is located at the three wisdoms and consists of habit.
This meaning has been stated by the Pusa yingluo benye jing and the Renwang jing.
The details of these two manuscripts have been described in the Yidao yi —1E 7%
[Explanation on One Path]. The rulai zhongxing WIZKFENE (the caste of rulai) means
the second gate. 1TH EAEE AN =Bk, 7 AFEMEAIRALH, BRICEHERE A ZE,

s N E AR, RN, . S EM, PR AEREE
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34 Beophwa jong-yo, T1n0.1725, 34: 875a20-875b17.
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That is to say, the instinct zhongxing that is stated by the Yugieshi di lun and the Pusa
dichi jing is instinctive and cannot be attained through practice. This is obviously different
from the zhongxing stated by the Pusa yingluo benye jing and the Renwang jing. On the
contrary, the instinct zhongxing which is stated by the Pusa yingluo benye jing and the
Renwang jing is located after the habit zhongxing. Both of this two kinds of zhongxing
can be attained through practice. Moreover, Wonhyo utilizes the theory of zhongxing in
the Pusa yingluo benye jing and the Renwang jing to explain the “zhongxing of rulai”.’
Clearly, as for Wonhyo, the theory of zhongxing in the Pusa yingluo benye jing and the
Renwang jing is more significant than that of the Yugieshi di lun. We can recognize easily
that the theory of zhongxing in Fazang’s Huayan wujiao zhang was influenced by
Wonhyo. Both of them primarily utilized the theory of zhongxing in the Pusa yingluo

benye jing and the Renwang jing as their foundation.
Conclusion

I have examined quotations and interpretations of the Jiujing yisheng baoxing
lun and the Pusa dichi jing which were utilized by Fazang when he explained his theories
of zhenru B4 (Skt. tathatd) and zhongxing Tl (Skt. gotra). In conclusion, we can
say that Fazang greatly valued the Jiujing yisheng baoxing lun and the Pusa dichi jing.
These two scriptures played a very significant role in Fazang’s theory of zhenru,
especially his theory of Huayan xinggqi. Similarly, Fazang’s theory of zhongxing used the
Jiujing yisheng baoxing lun and the Pusa dichi jing as its foundation. Clearly, the Jiujing
yisheng baoxing lun is one of the most important scriptures for understanding Fazang’s
thought. As is widely known, Fazang is one of the most significant figures when
discussing the origin and history of rulai zang yuangi and zhenru yuangi in Chinese
Buddhist history. Therefore, Fazang’s quotations and explanations of the Jiujing yisheng

baoxing lun are a necessary step towards the resolution of this difficult problem.
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