The Manifestation of the Absolute in the Phenomenal World

Nature Origination in Huayan Exegesis

Imre Hamar *

Nature origination in Huayan studies

Nature origination is undoubtedly a central feature of Huayan Buddhism; one which
cannot be ignored in any discussion of the special Huayan tenets, i.¢. dharma-dhatu
dependent arising (fajie yuangi i YLiG k), phenomena and principle (shili 7). ten
profound gates (shi xuan men 2 [), six marks (iu xiang 7<), four dharma-dhatus
(si fajie VY% Fr), and so on. It is widely known that this term derives from the title
of the thirty-second chapter of the 60-fascicle Huayanjing W RE, Baowang rulai
xingqi pin T% T AACH: B, This can be translated as Nature Origination of the Jewel
King Tathagata (we will refer to it as Manifestation of the Tathagata) translated by
Buddhabhadra in 420. However, its meaning is thought to be primarily influenced by
the Treatise on the Awakening of Faith in the Mahayana (Dasheng gixin lun KIS
. T. 1666, 1667), which describes mind in two aspects: mind as suchness (xin zhenru
0> #1411) and mind subject to birth-and-death (xin shengmie £ 1#). Fazang identifies
the former aspect with the Absolute (/i #1y and the latter with the phenomenal (shi $5),
and regards the manifestation of their unobstructed interaction as alayavijiiana. Next,
the alayavijiiana, which is identical with tathagatagarbha, is said to give rise fo all
dharmas (Gregory 1991: 157-158.).

In Japanese Huayan studies nature origination is discussed from several points of view.
Takasaki Jikido extensively studied the formation and evolution of tathagatagarbha
thought (Takasaki 1966, 1974). He meticulously compared the various versions of
the Sitra Manifestation of the Tathagata in order to find the possible original Sanskrit
equivalent of the term “nature origination’ which appears not only in the title of the sétra,
but also in the text itself! (Takasaki 1960: 282-289). In some versions, the compound

Eotvos Lorand University.
1. Today we have five versions of this work: four in Chinese, one in Tibetan:
1) Fo shuo rulai xingxian jing {135t A BLEE 6 (T, 10, 291: 592a1-617b7)
2)  Baowang rulai xinggi pin B F AR PE AL G4 (T 9, 278: 611b1-631b5)
3) Rulai chuxian pin WA 3 (T. 10, 279: 262al15-278¢22)
4) Dafangguang rulai xinggi weimizang jing o B A P RS (Kimura 1999)
5) De-bzhin-gshegs-pa skye-ba "hyung-ba (Peking 761: 75b2—142b4)
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‘nature origination’ appears only in the name of the bodhisattva-interlocutor called
Rulai zuxing chengshou 414 #& #E LY 1 in Dharmaraksa’s version, Rulai xinggi miaode
AR in Buddhabhadra’s and Siksananda’s versions, and De-bzhin gshegs-
pa’i rigs-su byung-ba’i dpal in the Tibetan translation. According to the Tibetan and
Siksananda’s versions, here this compound means “born into the lineage of Tathagata.”
Takasaki reconstructed the original Sanskrit term as gotra- (or kula-) sambhiita. On the
basis of the Tibetan title, De-bzhin gshegs-pa skye-ba "byung ba and the Mahavyutpatti,
he reconstructed the original title as Tathagata-utpatti-sambhava-nirdesa-siitra
(Takasaki 1958). He translated the Tibetan version into Japanese (Takasaki 1981). He
showed that this satra, which was translated first by Dharmaraksa as an independent
siitra, 1s a precursor of tathagatagarbha thinking. The term tathagatagarbha (rulaizang
WA ) appears only once in Buddhabhadra’s translation, but the other versions do not
confirm the existence of this term in the original text, thus it must be Buddhabhadra’s
interpolation (Takasaki 1960: 281). However, the text explicitly claims the presence of
Buddha’s wisdom in all living beings, or at least, as we will see later, in almost all living
beings.

Although there are several other studies of this very important early Mahdyana siitra
(Kagawa 1967: It6 1967; Kaginushi 1972, 1973, 1974; Kawanabe 1976, Kawano 1995;
Kimura 1999), we will now turn our attention to the study of the Chinese exegetical
tradition of this seripture. Even if nature origination is regarded as one of the most
important Huayan innovations, anybody attempting to reconstruct the development
of this concept must have recourse to a few passages scattered among the works of
Huayan masters. In addition, these passages often seem to be rather terse and cryptic,
thus demanding considerable hermeneutical effort on the part of the reader to decipher
their meanings. In analysing these passages of Huayan commentaries the context of the
sitra is often neglected, so it is hardly surprising that the term “nature origination” and
its meaning easily become detached from the sitrra.

We find several studies on the theory of nature origination as it was propounded by
 the second patriarch of the Huayan tradition, Zhiyan % ## (602-668), who first used this
* term. It has been shown that the southern Dilun Hiiii master, Huiyuan i (523-592),
strongly influenced his formulation of the concept. In Huiyuan’s work we find the term
‘dependent origination of absolute nature’ (zhenxing yuangi FLERE)? (Kamata 1957,
1965: 566). However, Zhiyan lays more emphasis on the tainted aspect of the mind
than Huiyuan did in his philosophy (Ishii 1979). Other scholars study the change in
the meaning of nature origination as taught by Fazang % (643-712), who elaborated
Zhiyan’s Huayan tenets and is regarded as the founder of the orthodox Huayan philosophy

The first is the earliest Chinese translation, made by Dharmaraksa between 265 and 289. This early
translation clearly shows that it is an early Mahdyvana siifra, and had existed independently before it
came to be a chapter in the Avatamsaka Sittra. The second and third renditions are included in the 60-
and 80-fascicle Huayanjing, respectively. The fourth version has been lost in China but was found in
Japan among the manuscripts discovered recently in the Nanatsudera temple of Nagoya. However, this
text seems to be a version of the Baowang rulai xingqgi pin as it is very similar to it, but contains several
errors, probably due to inaccurate copying. This demonstrates the popularity of this sivrra because it
was taken out of the Huayanjing and circulated independently. The fifth version is a chapter from the
Tibetan translation of the Avatamsaka Siira.” See Hamar 2003: 340-341.
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LRE, BLRTHSN, BERIUEL. (T 44, 1851: 483a26-29)
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(Nakajo 1988, Liu 1995). As we might expect, Fazang actually discussed in greater
detail certain aspects of nature origination that were rather obscure in Zhivan’s works.
Even if we cannot find a thorough treatment of this term in the writings of Li Tongxuan
%38 % (635-730), the lay hermit of Wutaishan, Kojima Taizan argues that it played a
crucial role in his philosophy; however, his understanding of nature origination was
based on the Book of Change, and was thus at variance with Fazang’s (Kojima 1991a).
Kojima argued that actually there were two branches of Huayan tradition connected
with two of the sacred mountains of Chinese Buddhism: the Zhongnanshan #1111,
near Chang’an and Wutaishan /L3111, the alleged abode of ManjusiT (Kojima 1991b).
The special emphasis on nature origination and the nonobstruction of principle and
phenomenal was characteristic of the Wutaishan branch, while the nonobstruction of
phenomena was the hallmark of the Zhongnan branch represented by Zhiyan and Fazang.
Finally, Chengguan {%}] (738-839), the fourth patriarch of Huayan tradition, who spent
time on both mountains, united the two branches. His theory of four dharma-dhatus
included both the nonobstruction of principle and phenomenal and the nonobstruction of
phenomena (Hamar 1998). Chengguan definitely represents a new phase in the history
of Huayan Buddhism, and his innovations in Huayan philosophy became fully-fledged
in the writings of his disciple, Zongmi %% (780-841) (Hamar 1999, 2002). They were
influenced by the Tiantai doctrine of nature inclusion (xingju PEE)in formulating their
doctrines of nature origination (Kamata 1957). We find several studies investigating the
interaction between nature origination and nature inclusion. Finally, Zongmi defines
very clearly the role of nature origination and its relationship with dependent arising of
dharma-dhétu and Buddhist practice (Gregory 1991: 187-192).

As we saw above, studies of nature origination from different points of view have
contributed to our modern understanding of this important Huayan concept. However,
in most cases these studies cither try to take this term out of the context of the Siitra
Manifestation of the Tathagata and the whole Huayanjing in order (o establish a kind
of philosophical system in Huayan Buddhism, or surmise that this kind of system is
consciously or unconsciously inherent in it. In the Huayan classification of teachings
(panjiao P1#0), the Huayanjing is ranked as the highest teaching of the Buddha, being
the scripture which directly reveals the experience of enlightenment, the absolute truth
without any mediation as the Buddha recognised it in his complete enlightenment.
Huayan masters (Zhiyan, Fazang, Huiyuan, Li Tongxuan, Chengguan) devoted
themselves writing extensive commentaries to this scripture, which is one of the most
voluminous Mahdyana siitras. In the process of composing these works they tried to
understand buddhavacana as faithfully as possible. All the Huayan tenets are in one
way or another closely related to the vision of truth which the scripture offers, and the
Huayan exegetes endeavour to explore this realm relying on their knowledge of other
Buddhist scriptures and praxis. Consequently, nature origination should be understood
in the context of the Huavanjing, and not as a term for which the scripture serves only
as a pretext and which developed outside the framework of the siitra.

The meaning of nature origination in the sitra

What is the Siitra Manifestation of the Tathagata about? What is its connection with
the whole Huavanjing? At the beginning of the séitra, the Buddha appears as emitting
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light that illuminates all the worlds and extinguishes the sufferings of all beings. Finally,
the light enters the head of the bodhisattva Wondrous Quality of the Origination of
Tathagata-nature, Inspired by the light of the Buddha the bodhisattva asks who is able to
reveal the Buddha’s teaching. Then the Buddha emits light from his mouth, which again
arrives at the mouth of bodhisattva Samantabhadra. In reply to the question of bodhisattva
Wondrous Quality of the Origination of Tathdgata-nature, he relates that the Buddha
shows this kind of transformation before declaring the teaching of the manifestation of
Tathagata. Next, bodhisattva Wondrous Quality of the Origination of Tathdgata-nature
poses ten questions, to which Samantabhadra replies in the remaining part of the sitra.
The ten topics are as follows: 1. the characteristics of the manifestation of Tathagata; 2.
the body of Tathagata; 3. the voice of Tathagata; 4. the mind of Tathagata; 5. the realm
of Tathagata; 6. the deeds of Tathagara; 7. the perfect enlightenment of Tathagata; 8.
the turning of the Dharma wheel by Tathagata; 9. the parinirvana of Tathagata; 10. the
merits that stem from seeing, hearing and being associated with Tathagata. Each of the
first four topics is described from ten aspects, and is discussed for twice as long than the
remaining six topics. This might suggest that the first four topics are closely related, and
that they might indicate a possible urtext of the siitra. Although the term trikava does not
appear in the text, this sirra exhibits clear signs of Mahdyana Buddhology. According
to this scripture the Buddha does not in fact appear in the world and does not enter
parinirvana, but remains in the pure dharma-dhatu (gingjing fajie 5155 1L) forever.
However, he manifests (shixian /~3) his nirvana and performs other actions for the
benefit of all living beings (T. 10, 279: 276b16-19). Nonetheless, his appearance in the
world is not real: it is described as illusion or vision. He acts spontaneously without
effort or discrimination, responding to the needs of beings. He is present everywhere
in the universe where living beings are in need; he is like the Sun, the Moon, the Earth,
rain and space. To put it simply, the s@itra relates how the Absolute appears in the world
of phenomena. This content is very much in accordance with the theme of Huavanjing,
as the whole sifra describes how the Buddha manifests himself and his teaching after
 attaining enlightenment.

Explaining the features of the mind of the Buddha, the sitra states that all living
beings are endowed with the wisdom of Tathagata. The following is the passage in
question translated from the Tibetan version.?

Son of Buddha, the wisdom of Tathdgata is present everywhere. Why? Son
of Buddha, in the class of living beings? there is no place where the wisdom
of Tathagata is not present. Why is it that? The wisdom of Tathdgata is not
established due to grasping the discrimination/consciousness (‘du shes), because
the omniscient wisdom, the self~existent® wisdom and the nonobstructed wisdom
perfectly appear in total disconnection with discrimination.

3. Takasaki’s Japanese translation: 25I2E72, PFO T L ABEOHIEIZH O A LD EEL Tl
5. ZHUIMDATH B, ¥ D1k REOREDO AT R OAEAEEL T 250
bR UL E W ATH L5, A EORIE M TN b0t BT T 20k
(7 0h8, R (7o 01R) DB 24D RATHN JEHOR G LTOAVWEIETH T e
(DOLTIEN) LN ZEIC ST 2017522550 TDTH L. See Takasaki 1981 223224,

4. Sems can gyi ris is reconstructed as sartvanikava by Takasaki. Sce Takasaki 1981: 402, n. 60).
5. Rang 'hyung might be svayambhii. See Hopkins 1989: 438,
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kye rgyal ba’i sras gzhan yang de bzhin gshegs pa’i ye shes ni thams cad du khyab
pa ste / de ci’i phyir zhe na / kye rgyal ba’i sras sems can gyi tis na / de bzhin
gshegs pa’i ye shes kyis thams cad du ma khyab pa de Ita bu gang yang med de /
de yang ci’i phyir zhe na / de bzhin gshegs pa’i ye shes ni *du shes su "dzin pas
rnam par dgod pa ma yin te / thams cad mkhyen pa’i ye shes rang byung gi ye
shes chags pa med pa’i ye shes ni *du shes dang / rnam par bral bas rab tu "byung
ngo // (Derge: Phal chen, volume ga 116b3-116b5)

(Dharmaraksa) AT, sk R A —y), EEEEE, BEA R — U
RIE fth R, BTLAE? oy T N e = s HEE, KZA
. AR, E T ERALE O, EATER

(T. 10, 291: 607c1-4)

(Buddhabhadra) fa e 7, KR seap A, (Bl ? 4 A R A IR
& MRESRRE, AR AR AT AT, REREE, i -G
e G 5 SRR

(T. 9,278 623¢23-27)

(Siksananda) A G F, WA A, bl ? WA, A
Hhk s (HEREE P, TAEM, SHel —YUEH R
e R RS 3R AT '
(T. 10, 279: 272¢4-7)
In the text this is the tenth aspect of the mind of Tathagata, claiming that his wisdom
is omnipresent in living beings. As we saw above this statement can be interpreted as
an early appearance of tathagatagarbha thought. The wisdom of Tathagata is inherent
in all living beings, but due to false discrimination it cannot manifest. As soon as
discrimination is eliminated all living beings can realize that their minds are no different
from the enlightened mind of the Tathagata, and then the non-discriminating mind of
Tathagata will appear in them. Once this mind is created in the course of enlightenment,
the awakened person is detached from ordinary mental activities, and his mind comes to
be described as wisdom® (Griffith 1994 153-158). This wisdom is depicted in terms of
three aspects here: it is omniscient, self-existent and nonobstructed. This passage seems
to prove that the siifra teaches the universal potential of Buddhahood as all living beings
are said to possess tathagatajiiana and to be able to make it appear.
However, the seventh aspect of the mind of Tathagata seems to contradict this
assumption.

Son of Buddha, the Tathagata’s wisdom, the great king of medicine called non-
accomplished root” does not come into being in two places. What are those two?
It does not come into being in the $ravakas and pratyekabuddhas who have fallen
in the abyss of non conditioned and in those vessels who have deteriorated faculty
and motivation and who are filled with the water of craving. Son of Buddha, the
Tathagata’s wisdom, the great king of medicine has the character of not coming
into being [in those two places], thus it does not come into being, [but] it does not
have the character that it does not come into being completely. In bodhisattvas
with highest intention and equal mind it comes into being. In accordance with
the devotion and highest intention of living beings, Tathagata’s wisdom, the great

6. In Chengguan’s exegesis of this siitra the question of whether Buddha has a mind is extensively
discussed from the viewpoint of Jaxiangzong and faxingzong. See Hamar 2003.

7 As the sitfra explains, it is called nonaccomplished because this root never ceases to grow.
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king of medicine has the character of coming into being. Son of Buddha, consider
this! Although the wisdom of Tathagata neither increases nor decreases and its root
never becomes accomplished, it always appears incessantly.

kye rgyal ba’i sras de bzhin gshegs pa'i ye shes sman gyi rgyal po chen po rtsa ba
ma grub pa de ni gnas gnyis nas mi skye ste / gnyis gang zhe na / *di Ita ste / *dus
ma byas kyi g-yang du ltung ba nyan thos dang / rang sangs rgyas mams dang /
dbang po dang bsam pa nyams pa’i snod lta ba dang sred pa’i chus gang ba las mi
skye ste / kye rgya] ba’i sras de bzhin gshegs pa’i ye shes sman gyi rgyal po chen
po de mi skye ba’i chos can la mi skye zhes yongs su mi skye ba’i chos can yang
ma yin te / byang chub sems dpa’ lhag pa’i bsam pa chen po can / mnyam pa’i
sems ddngD Idan pa rnams la skye ste / ji tsam du sems can rnams kyi mos pa dang /
lhag pa’i bsam pa yod pa de tsam du de bzhin g,v.hegs pa’i ye shes sman gyi rgyal
po chen po de rnam par skyL ba’i chos can du "gyur ro // kye rgyal ba’i sras ltos
dang / de bzhin gshegs pa’i ye shes la "phel zhing *grib pa med la rtsa ba grub pa
med kyang gtan tu rgyun mi chad par snang ba yin te / (Derge: Phal chen, volume
ga 115a5-115b2)

(Dharmaraksa) L2 i, le’}{ﬁ LB T HmMART L, A 7 HE
Ry BBLAT 29 2 KWy, A7 BERNERR, 030 e A A 2 f\%éﬁa”% 3
He, G, AEEE, RWEHTE, BREB =25, RkE f]
MATE, AAGRE. LAAE, CEER ﬂgﬂe’yhu.- WG, A7
gk, HBLER, JOWMHE, SUBLALES, mANLE, ORI JURHEE,
TRk, REIE, TEDE.

(T. 10, 291: 606¢25-607a4)

(Buddhabhadra) fili, MIASE S AEEERIMEES — AL, A agsn.
Mo, AR MBRRREERT R GE D . h‘im ?‘E?&mea% 1 A A fi HE 2
B, HER—UEZ bR, BEREE MRS A8 fr e mg,

(T. 9, 278: 623b25-c1)

-

(Siksananda) i F, WIACKER A SE TR, MR — VETE (PRI, TR
TR P CEACHE T SOT IR B A A R A K, RN
BRES, BT, WRESA A, s, kB

(T. 10, 279: 272b6-11)

The wording of the Tibetan text is quite different from all the Chinese versions,
though we can find elements of it in Dharmaraksa’s translation. This quite clearly proves
that the Tibetan translation was made from the Sanskrit, and not from the Chinese,
in spite of claims to the contrary in the comparative catalogue of Buddhist scriptures
compiled under the Yuan dynasty.” However, both Dharamaraksa’s and Buddhabhadra’s

8. Takasaki's Ja,pa.ncse translation: 2+ DK ZOMRDIEZSEM LTV7e0s 1 E 4T 2H1ED
RE DI T (M)a; RS ELS G, AL EECTHS D, Thbb A ML
HFOFDBEL 0z 54012 (DB ORF 2 A ) (A T w)awﬁ—f P Tak
5J#Om=rﬁ_§m_ga ZDHEIEEHMEE T, (2D) @3 ARICHTEAT DA Tl - S =Dt
LEDPOIAL TR, 250 X, ZOUEOAEO AFET (8) 11, (M Eo_ffiffcsuwtid) &L
TOHEHOSDTHLPEAR AL WIS (LEL) EF-7ELRVLIFED b DT\, B AR B
WL ELOTIEL L, (TRTOREICHNL) PELAEL (EREAB)IET 2 (DIFbBAA).
Ff=bio (N %t MEBEHEFEGBLOLHE1ED (20T TRt arawc )\_muﬁ{
DRBORFET (B 3T 2 EBH 2D L7522 F0 T X, T A MO HRI I I,
SRDSEER T AL DAV ITNEL HICTEIzH6bI S0 THD,. See Takasaki 1981: 220-221.

9. Qing Jixiang B '77f composed the catalogue titled Zhivuan fubao kantong zonglr 7 0358 [
L% in 1285-1287. For this claim, see T. 99, 190b.
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texts, like the Tibetan version, state very clearly that the wisdom of the Buddha cannot
grow in followers of Hinayana and in those beings who do not have the requisite
capacity. In contrast 10 these versions, Siksananda adds that the wisdom of Tathagata
does not detest or reject even those beings (AR fEREE). Siksananda or his
Chinese associates might have found the explicit statement that some beings are denied
access to the wisdom of Tathagata untenable in the Tang period, when the tenet of
universal Buddhahood was prevalent. Nonetheless, as we do not have the Sanskrit text
that Siksananda used, we cannot completely exclude the possibility that the original
text included this sentence. As We will see later, Chinese exegetes were 10 solve this
contradiction, proving the un iversal presence of Buddha-nature.

Finally, let us examinc the occurrences of the term “nature origination” in
Buddhabhadra’s translation and its corresponding expressions in the other three versions -
of the Sitra Manifestation of the Tathagata.

| Buddhabhadra | Dharmaraksa | Siksananda | Tibetan |

R e ey

| yang chub sems dpa’ ;
| 1. JsR bt b4 . | de bzhin gshegs pa’i - |

ks i AR e e e el " :
| = | ){Mcaeaﬁ‘.i.ﬁemhé;| DA P e B T | rigs su byung ba'i |

| | | o RS

| de bzhin gshegs pa
’byung ba bstan pa’i
chos kyi ram grangs |

|>__________ D~ e AT
| || _|+ ]7dc bzhin gshegs pa |
| dgra bcom pa yang

| 3. foge. FEOE. | s E A | fbmnde. BB, SEAR | dag par rdzogs pa’i
| A RIELER | AR | REC k= sangs rgyas mams

kyi skye ba "byung ba |
| | | uastan pa |
W B T | de bzhin gshegs pa |
| | | - . | dgra beom pa yang |
|| o REE | RREBY | W, WIE. i | dag parrdzogspa

| | |
2. AR R T Afe B SR 1 4 1 B R P
| | |

Wi | sangs rgyas rnams |
| | | kyi skye ba "byung ba |

| e L B bstan pa ud

| de bzhin gshegs pa

| | dgra bcom pa yang |

) . . a bcom pa yan
| TT fgﬁ i ;ﬁi{l; ¥ | G A B | o | dag par rdzogs pa’i |
| it L | | sangs rgyas skye ba |

F_____\_____J______4_‘@‘“3*’3_‘”5"‘"’35‘_4

| | | de brhin gshegs pa |

| 6. AP b iR | gUE MR | AR R skye ba byung ba
| bstan pa |
de bzhin gshegs pa |

| 7. mEe R R | Ak B L R | T B 2

| *byung ba
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‘ ‘ | de bzhin gshegs paj
8. Ak E BRI | KRB ‘ skye ba *byung ba
L ‘ bstan pa
‘ 9, PRk ‘ ‘ A skye bar ‘gyur ba’i
‘ 10. {3 F HI.BMHEJM *byung ba
N AETIE | RE AR | R | dehsinop
‘ TR B =Rt e rigs rgyun mi “chad pa
|2 | Aok | e B A deitiN R
rnams kyl rigs
| 13 IsEhE R | AR UL S{EE:) e bzhin ginegs pot
‘ e ' i ‘ rigs tha mi dad pa
‘ T ‘ ‘ sangs rgyas mams

*byung ba’i tshe /
‘ Bk, FNKELE ‘ chos kyi sprin chen po
| char mngon par "bab ‘

14&&%%@@\
|

L—_ ‘ ___|__—__ payang

‘ 4‘ T de bzhin gshegs pa'i
15, St ARl H e R T g hos kyi sprin gyi

R | | mom, ok | G

Fs o i e D . D

The first example is the name of the bodhisattva addressed by Samantabhadra, who
actually expounds the teaching of the sitra. This is the only example of the compound
‘nature origination’ in the other three versions. Most often (2-8) we find the expression

the “correct dharma of nature origination of Tathagata™ (rulai xingqi zhengfa INAMER
[ #) in Buddhabhadra’s text when the first of the ten topics, the characteristics of the
manifestation of the Tathagata, is being described. The corresponding Tibetan phrase is
“the teaching of the origination and appearance of the Tathagata” (de bzhin gshegs pa
skye ba "byung ba bstan pa). As we saw carlier these two terms skye ba and 'byung ba can
be identified as the Sanskrit utpatti and sambhava, respectively. Siksananda translates it
as appearance or manifestation (chuxian 1), while Dharmaraksa most often uses the
term xingrian TLHE, but sometimes adds shixian T or xianshen Bl reflecting the
original presence of two terms. [n two cases (9-10) we find only skye ba or "byung ba
in the Tibetan. In other contexts (11-13), we find “nature origination of the Tathagata”
(rulai xingqi TR or “the teaching of nature origination of the Tathagata” (rulai
xingqi falll AP L) which are the lineage/family/class of Tathagata (de bzhin gshegs
pa’i rigs) in the Tibetan. Here rigs is the Sanskrit gotra or kula, which corresponds to
the Chinese term xing - in Buddhabhadra’s text, zhong i in Siksananda’s version and
zhong i, zhongxing 'L or zuxing Welt in Dharmaraksa’s rendition. In the last two
examples (14-15) Buddhadharma’s translation seems to be very arbitrary as there is no
corresponding expression in the other versions.
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The nature origination in early Huayan exegesis: Zhiyan

Let us now discuss how the term ‘nature origination’ was explained in Huayan
exegesis. We will trace its development by selecting three eminent masters, Zhiyan,
Fazang and Chengguan, each of whom represents a different stage in the evolution
of Huayan ideas. The Avatamsaka-siitra is a collection of formerly independently
circulated siifras, so establishing its coherence required great hermenecutical efforts by
commentators. A narrative framework served as a convenient means for establishing
closer links between the isolated chapters, thus commentators emphasised the “seven
places and eight or nine assemblies” in and during which this sufra was preached. To
prove that the sequence of chapters is definitely not accidental but is arranged with a
hidden meaning, Huayan commentators introduced the term /aivi % i, the purport of
coming, at the beginning of their commentaries to every chapter where they explain why
the chapter they are about to comment on appears at that point in the sitra. The Siitra
Manifestation of the Tathagata is said to be closely connected with the preceding chapter,
entitled The Practice of Samanatbhadra. In this chapter Samantabhadra enumerates
the hundred hindrances arising from anger, then introduces the sixty practices that a
bodhisattva should always perform. The Huayan exegetes agree that this chapter is the
cause and the Manifestation of Tathagata is the result. As Zhiyan says:

The previous [chapter the practice of] Samantabhadra clarifies the cause which
can raise, and the next [chapter] discusses that which arose.

AT R EEWIRE L ,  ACHETE .
(T. 35, 1732: 79, ¢2-3)

At the beginning of his commentary on the chapter Manifestation of the Tathagata in
his commentary on the Huavanjing, Dafangguang fo huavanjing shouxuanfengi tongzhi
Janggui N7 JE AR RS 2 75 L Zhiyan gives a very terse definition of
nature origination.

In the term ‘xinmggi’ ‘xing’ means substance: ‘gi’ means the appearance [of
substance] on the ground of the mind.'"” (Gimello 1976: 443)

P, BRERLHE,
(T. 35, 1732: 79b29-c2)

Zhiyi further elaborated this definition in his last work, Huayanjing neizhangmen
deng za kongmu zhang 1B AE N 55 PISAEFL [T 55

Nature-origination clarifies the limit/boundary of the dharma-dhatu dependent
arising of one vehicle. It is originally the ultimate and detached from cultivation
and production. Why? Because it is detached from marks. It originates from the
great understanding and great practice. It is in the bodhi mind which is detached
from discrimination. Thus it is called origination. As this is the nature of dependent-

10. Kamata suspects that the use of the term ‘ground of mind’ shows the early impact of Chan Budd-
hism on Huayan. See Kamata 1957. Ming-Wood Liu (1995) relates this term to Dilun tradition, citing
Vasubandhu’s commentary to the Dasabhtimika-satra HL & ¢ BEO R =R, B Lprir -
S A, (T 26, 1522: 129a6-8.).
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origination, this is spoken of as origination. Origination is non-origination, and
non-origination is nature origination.'!

Pl W] IR RER R R, AskYe s, B (ERE, (TRLK? LA
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(T. 45, 1870: 580c4-8)

Nature origination is depicted as a process of the autonomic manifestation of
inherently pure nature, and this spontaneous evolution does not depend on external
conditions (Gimello 1976: 444-445). It happens through understanding and practice
while realizing the nondiscriminating nature of the mind. As soon as discrimination is
climinated, omniscient, self-existent and nonobstructed wisdom appears, as the sifra
says. Even though Zhiyan does not say so explicitly, it is quite evident that he discusses
the realization of Buddha-nature or tathagatagarbha or, as the siitra puts it, the wisdom
of Tathagata.

Nature origination is different from the practice conditioned by external factors
such as teaching, master, etc. If the conditions are not present it is impossible to carry
out in practice, while the absence of conditions cannot exert any influence on nature-
origination: the wisdom of Tathagata remains inherent in living beings. This wisdom or
Buddha-nature is not static or isolated, but can manifest itself without any phenomenal
feature in accordance with the teaching. It is the way in which causality works on the
level of nature origination. The siitra itself also serves as an example for causation of
nature origination. As we saw above, the siitra discusses the result or fruit (guo &)
aspect of nature origination while describing the Tathagata in ten topics. However, the
causal (vin [A) aspect is also treated while relating the wisdom of Tathagata in all living
beings.

Question: If nature-origination transcends speech and is divorced from features,
how can it have cause and result? [Answer:] It has two meanings. First, in the
siitra nature-origination is discussed as cause, and is clarified as result. Thus it has
two [aspects]. Second, as nature does not abide, it originates. When it originates, it
divorces features, and is in accordance with Dharma. Therefore, it has [the aspects
of] cause and result.

Question: When it originates and divorces from features, what is the difference
from cultivation based on conditions? Answer: If cultivation based on conditions
is divorced from conditions, then it cannot be established, while nature-origination
is not damaged even if there are no conditions. Thus they are different.

[ : pERME S EE, REGAR? A FE R ANTDAER, L]
VERL S B, R AR ROR, EEFEEMIRL S, PR R AL, [ : R
BRI 7 % ¢ SRfEniagk, AW MR BIAMRE 5 BOib.

(T. 35, 1732: 78¢19-24)

11. Robert Gimello’s translation: “The doctrine of nature-origination illustrates that the limits of the
dharma-clement dependent origination of the One Vehicle. its origin and its ultimate, are divorced from
cultivation. How so? Because they are free of marks. Origination in the *great understanding’ and the ‘great
practice,’ in the bodhi-mind divorced from discrimination, this is called “ch’i”. Because it is the [very]
nature of the dependent origination, it is spoken of as “origination.” [But this] origination is precisely a
non-origination, [and so] it is really a non-origination which is “nature-origination.” Gimello 1976 443.
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As we have seen Buddhabhadra’s version, which Zhiyan commented on, was quite
clear in stating that sravakas and pratvekabuddhas and those beings who do not have
the right capacity cannot have the roots of the wisdom of Tathagata. This was definitely
unacceptable for Zhiyan, thus he argued that the text means that the sprouts of bodhicitta
have not grown in these beings, but it does not say that they do not have fruit or leaves
of the wisdom of Tathagata. He points out that for these beings to be excluded would be
in contrast with the passage saying that every mote of dust includes a siitra, referring to
the wisdom of Tathagata being inherent in all beings. Zhiyan states that sravakas and
infernal beings both have the essence of the wisdom of Tathagata, however the infernal
beings do not have any fruits or leaves of this wisdom, while sravakas are endowed with
these results.

Question: If the sravakas and others have nature-origination, why does the text say
that there are two places where the roots do not grow?

Answer: when it says ‘do not grow’ it means that the sprouts of the nature-
origination of bodhi mind do not grow, it does not say that there are no fruits and
leaves. If there were not, then there would be no séfra in a mote of dust. It can
be known on the basis of the simile. If it is explained in details then there are no
fruits or leaves in hell but there is essence; the sravakas have essence and fruit
and leaves.

el FHEMEAERESE, RIER Bl PER? 5 ST4E, TS
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(T. 35, 1732: 79c1 1-135)

He stresses that all living beings can realize the great bodhi tree: there is no difference
here between ordinary beings and great bodhisattvas. Only the process of attaining
enlightenment is different: those who are more advanced on the path can reach this
state sooner than others. The reason is that all beings originally have (benyou < 17)
the wisdom of Tathagata. This originally-possessed capacity is depicted as the root and
actuality of dependent origination. This is beyond language and verbal concepts, since
it reveals the dharma-dhatu, the realm of reality through which an awakened person
perceives the world. This is the state in which the ordinary concept of time ceases.

The “originally-possessed’” means that it 1s the root and actuality of dependent
origination. It is divorced from verbal expressions and affections, as the dharma-
dhdtu 1s manifested and the three periods (past, present, future) do not move. The
[chapter on] nature origination says that the minds of living beings have a tiny
siitra and the great bodhi tree. The [ordinary] living beings and the saints both
realize it, some people realize it sooner and some later, [but] the trees are not
different. Thus it is known that they originally have it.

OAGE, BEAEPEEN, LRBEAS AT, Ihnmﬁu{ﬁ
MR, R OCE, REHE ABRIE AR, LA i 0
KA,

(T. 35, 1732: 62¢29-63a3)
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The nature origination in classical Huayan exegesis: Fazang

The work Questions and Answers about the Huayanjing = Bc#E[H%, attributed to
Fazang, very clearly elaborates the two terms ‘originally possessed” (henyou A47) and
‘produced from cultivation’ (xiusheng 1% ‘%), introduced by Zhiyan. The text states that
there is no difference between these two teachings in importance, but Buddha teaches
them according to the capacity of the audience. The sequence of the two teachings is not
fixed, it depends on the people which teaching is taught first.'> However the authenticity
of this work was called into question both by the Japanese Kegon monk Gyonen (7-
1321) and by modern scholars (Endd 1965). Thus we turn our attention to Fazang's
commentary to the Huayanjing, Huayanjing tanxuan ji 3§41 250, which gives a
detailed account of the meaning of nature origination.

First he gives a definition of nature origination based on the chapter Tathagatagarbha
of the Buddha-nature Treatise:

The chapter Tathagatagarbha of the Buddha-nature Treatise says that it comes
from abiding self-nature. Having come, it arrives. Having arrived, it attains, Thus it
is called Thus Came. The changeless is called nature, the manifestation of function
is called origination. This is the nature origination of Tathagata. Moreover, the
absolute principle is called suchness and it is also called nature; the manifestation
of function is called origination and also called coming. Thus the Thus Came is
nature origination.

RPN A = - M, A, T, k&, R, Ak, S
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(T. 35, 1733: 405a10-13)

The Treatise propounds that rathagatagarbha does not change when it becomes
realized. When it comes, it arrives and naturally attains the result. There is no difference
“between tathagatagarbha as a cause and tathigatagarbha as a result (King 1991: 47-
* 48). Here, Fazang goes one step further than Zhiyan by explicitly identifying the nature
of nature-origination with tathagatagarbha (Nakajo 1988). He goes on to explain that
the manifestation of function is called origination. This function is the manifested aspect
of tathagatagarbha in the phenomenal world. Tt is similar to Zhiyan’s statement that

12, “Ifitis favourable for living beings that the natural seed is the first and seminal permeation is the
second, then [Buddha] teaches that originally existent is the first and production from cultivation is the
second. If it is favourable for living beings that production from cultivation is the first and ori ginally
existent is the second, then [Buddha| teaches that the natural seed is the second and seminal perme-
ation is the first. However, it is taught in accordance with the capacity of [the audience], and in fact
originally there is no ranking in teachings. As there is no ranking in teachings, [Buddha’s] excellence
lies in [deciding] the sequence of [his teachings]. Therefore the sequence of the doctrines of the sacred
teaching is not fixed.”

ARG, UL AT, PRAEAIG, MRAGNE, BEBY, SETAELIEES
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13.  The original text is slightly different: “This Thusness nature comes from the [Buddha] nature that
dwells in itsell. Maving come it arrives, and having arrived it attains. The essence of Thusness never
changes; in this sense it is eternal.” King 1991: 52.

PEATPEAEFE B R, Mo, %, &, 9. QM REREUT R, (T 31, 1610: 796a22-23)
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the essence appears on the ground of the mind, i.e. in mental functions. As the absolute
principle can denote both suchness and nature, just as the manifestation of function can
be designated both origination and coming, Fazang identifies the two terms, nature-
origination and Tathagata. The appearance of the Absolute in the phenomenal world is
what both terms mean, and finally it is what the séitra teaches. This is the appearance of
Tathdgata in the world as a teacher for benefit of living beings and the appearance of the
wisdom of Tathdgata in living beings.

Next, Fazang explains the purport (zongqu i) of nature origination in ten
aspects. First, he distinguishes three kinds of nature and origination on the basis of
the Buddha-nature Treatise (T. 35, 1733: 405a21-26). The three kinds of nature are
principle, practice and fruit (/i xing guo M7 )."* Although he uses different terms,
their meanings are identical with those of the Treatise. Principle-nature is the Buddha-
nature inherent in all beings before they begin to practice Buddhism. Practice-nature is
the Buddha-nature in those beings who practice Buddhism. Fruit-nature is the Buddha-
nature of those practitioners who have attained enlightenment. These three aspects of
nature substantiate the definition given above by saying that Buddha-nature is always
present in beings: before cultivation, during cultivation, and after the result of cultivation
is attained. i

He explains nature origination on three levels of the Buddhist path (T. 35, 1733:
405a27-b3). First, on the level of bodhisattva who has started to practice the Buddhist
teaching, principle-nature is the nature and the accomplishment of practice-nature
(xingcheng TIX) is the origination. This is different from the level of ordinary beings
where although nature is present, there is no origination (youxing er wugi 11Vt i
f). Here, Fazang separates the two elements of the compound “nature origination’, and
states that ordinary beings have only nature, while Zhiyan preserved the unity of the
compound, as we saw above, and taught that all beings have nature origination. On the
level of Buddha principle-nature and practice-nature are nature and fruit-nature is the
origination. This is to say that due to the inherent Buddha-nature and practice the fruit
of enlightenment is attained. On the third level, the fruit attained through the perfect
completion of principle-nature and practice-nature is nature and the function that is
Buddha’s appearance in accordance with the capacities of beings and his teaching of
various updvas are the origination. Fazang stresses that this final level is explained in
the Sittra Manifestation of Tathagata. As we saw above, although the scripture definitely
revolves around the manifestation of the Tathagata in the world as a teacher, the wisdom
of Tathagata inherently existent in beings is also advocated.

However, Fazang emphasizes the priority of principle-nature, as practice-nature can
be manifested only relying on principle-nature. In addition the function of fruit-nature
is also subordinated to principle-nature, as the function of fruit-nature is the function of

14. “The Treatise says: Within the cause of attainability are three kinds of [Buddha] nature: the nature
which dwells in itself, the emergent nature, and the attaining nature. The record says, the nature which
dwells in itself is [Buddha nature] in the stage of ordinary person who has not yet begun Buddhist
practice; the emergent nature is [Buddha nature] in the stage of Buddhist practitioner from the first
awakening of mind up to the completion of the Path; the attaining nature is [Buddha nature] in the stage
of the person who has completed the Buddhist path.” King 1991: 41.

BEEEh oA = s — (T, o, St SR ErHEE, mLEfr. 5l
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absolute nature. Morcover, practice-nature is identical with principle-nature, as finally
principle-nature is what appears (T. 35,1733: 405b4-18).

Nature origination is not designated as dependent origination because in the case of
dependent origination that which is originated appears as the [impure] conditions, while
in the case of nature origination that which is originated is pure function (jingyong
fil), and is in accordance with the realization of absolute nature (zheng zhenxing 55 ).
Fazang goes on to discuss whether on the one hand impure dharmas are not included in
nature origination as they belong to ignorance, or on the other hand nature origination
includes all impure dharmas as Buddha saves living beings from these impure dharmas
(T. 35,1733: 405b27-c11). This is a new aspect of the discussion of nature origination,
but it is also closely connected with the meaning of Manifestation of Tathagata. Tt sheds
light on an important feature of Buddha’s appearance in the world. Even if Buddha’s
enlightenment is completely pure, the only reason why he manifests himself in the
world is to save beings from suffering. Thus the tainted world cannot be separated from
his manifestation, as he would not come to the world if there were no suffering and
impure dharmas.

Fazang provides the special Huayan reading of this sifra. Generally, Mahayana
Buddhism propounds that beings can have the causal aspect of Buddha-nature, implying
that sooner or later they will attain enlightenment as the result of this inherent potential.
As Huayan Buddhism teaches the mutual inclusion of beings and Buddha, Vairocana
representing the completely enlightened Buddha, the aim of all Buddhist practices
contains all living beings, and consequently the result aspect is present in all living beings
before they attain enlightenment. Moreover, according to Mahayéana, absolute nature
pervades only animate beings and inanimate beings are excluded, thus only animate
beings can attain enlightenment. Huayan Buddhism claims the mutual inclusion of all
beings, animate or inanimate, so nature origination is extended to the whole universe
including all animate and inanimate beings. Thus nature origination is the way in which
the world is perceived by an enlightened person: it depicts the dharma-dhatu from the
viewpoint of a Buddha. Finally, this is the vision revealed by Buddha immediately afler
his enlightenment in the Huayvanjing. Here, nature origination is not only a term related
to one chapter of the Huayvanjing, but also a crucial principle that underlies the whole
Huayanjing, depicting the experience of enlightenment.

If the teaching of three vehicles is concerned, there is only the causal aspect of
[Buddha] nature in the minds of living beings; there is no feature of resulting
function. According to the perfect [Huayan] teaching the resulting dharma of
Vairocana includes the realm of living beings. Therefore there are also resulting
features in the bodies of living beings... If the teaching of three vehicles is
concerned, the absolute nature pervades animate beings and does not pervade
inanimate beings, since the enlightened Buddha-nature is limited only to animate
beings... According to the perfect [Huayan] teaching Buddha-nature and nature
origination pervade animate and inanimate beings.
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(T. 35,1733: 405¢26-406a1)
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Finally, this insight into the dharma-dhatu is described with well-known Huayan
terminology. Absolute nature pervades the whole universe, and as one is all and all is
one, every dharma completely includes this nature. It is like Indra’s net, the symbol of
Huayan Buddhism.

This absolute nature includes and pervades everything. That which was originated
[by this nature] also contains everything. The part and the whole are unlimited, all
partial places are complete. There is not one which does not include the infinite
dharma-dhdatu. Therefore [absolute nature] pervades all times, all places, all
dharmas, etc. It is like Indra’s net: there is nothing which is not included.

BIE 1k 2 P i — U) nli’){ D 0 N S v ) B = | Kl S o A
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(T. 35, 1733: 4063]-5)
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Fazang commenced writing his commentary on the 80-fascicle Huayanjing translated
by Siksananda in 699, but he could not finish it, so his disciple Huiyuan took over this
work, entitled Xu Huavanjing liieshu kanding ji §& %R EEME 6T P2 5. In Siksananda’s
version, the Manifestation of Tathagata is the thirty-seventh chapter, and the title is
Rulai chuxian pin 1A 814, The compound ‘nature origination’ is not found here; it
is replaced by the word chuxian, which means “appear’, “manifest’. Huiyuan compares
this with the title of this chapter in the 60-fascicle version, Baowang rulai xingqi pin
B s P L i and concludes that the word rulai 112 can be found in the original
Sanskrit, the xing 1= is missing, and the word gi £ is equivalent with chuxian
(XZJ 5: 519b18-520al).

The Huayan exegesis of nature origination under Chan influence: Chengguan

In his commentary, entitled Dafangguang Huavanjing shu K7 GBI FERS &,
Chengguan writes in the introduction to his discussion of this chapter that although
the word ‘nature’ was added, it is not a mistake, as it is reasonable 1“7 J& 75 i &
FURAL (T. 35, 1735: 872al2). He explains the title, Rulai chuxian WL HL in terms
of three bodies of Buddha (T. 35, 1735, 871: ¢27-872al1). He cites passages from the
siitra showing that these three aspects can be found there. By the aspect of dharmakava
(fashen 15 Tathigata means that all dharmas are suchness (zhufa ruyi i 5 U15€),
and manifestation means that the principle of suchness eternally appears (ruli changxian
I EH). By the aspect of sambhogakaya, Tathagata means to become enlightened
on the path of suchness and actuality (cheng rushi dao Fe '), and manifestation is
the sudden appearance of the merit of original nature (benxing gongde AV LJEE). By
the aspect of nirmanakaya Tathagata means that the omniscient Buddha comes to teach
living beings, and manifestation is the appearance of this great function in accordance
with their capacities (yingji dayong IEF% /JH). He stresses that this function is not
separated from the essence. Buddha always appears in response to the needs of living
beings, thus he always responds in his absolute form (jizhen er ying L) LI FE); and,
on the other hand, his response follows his nature origination, thus he is absolute in his
response (fiving er zhen WIFC1I K1), The three bodies are completely interfused (sanfo
yuanrong — {{E %), therefore the Buddha’s appearance in the phenomenal world to
teach living beings is the manifestation of his absolute form.
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When the following sentences in the commentary are explained by the subcommentary
(Dafangguang fo huayanjing suishu yanyi chao K Jj [ (h#ERERCFEGIH 7 69), the
relationship between nature origination and dependent origination is discussed.

Although response is dependent on conditions, it does not contradict nature
[origination]. There is nothing which is not originated from dharma-dhdtu. As
pure [features] transcend the impure [features], nature is identical with ori gination.
Without conditions nature cannot be discussed. Below the [Tathagata] blesses
Nature Origination Bodhisattva, he propounds the teaching. Although the false is
identical with the Absolute, it is not in accordance with nature.

LAMEHEGEak, Adfhdlc, SRR R, LUREY, dALEN, &5t
i, PEISEE, PP RE, KIS SR IEM .
(T. 35, 1735: 872a12-15)

Here is the subcommentary to this passage:

The text from “Although response is dependent on conditions’ explains that the
meaning of nature origination is in accordance with the meaning of the responsive
appearance. Altogether there are six aspects which establish nature origination.

BLEH R TR EEIREB TR, BG5Sk,
(T. 36, 1736: 615a7-9)

First is to establish the identity of principle, [dependent origination and nature
origination] are not contradictory. Therefore the meaning of manifestation can be
both dependent origination and nature origination. If the features are discussed,
they manifest relying on conditions, thus it is called dependent origination, Due
to the influence of karma of living beings Tathagata manifests with his great
compassion. The eight aspects of Buddha’s life's are born from dharma-nature,
thus it is called nature origination. Now, as it is dependent on conditions, it is
dependent origination without [self-]nature, so it is called nature origination.
In addition, pure dependent origination is eternally in accordance with nature
[origination], thus it is also called nature origination. Therefore the [commentary]
says “Although response is dependent on conditions. it does not contradict nature
[origination].’
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(a9-15)

In the subcommentary, Chengguan brilliantly elaborates all those ideas that were
formerly advocated by Zhiyan and Fazang, establishing a theological system of the
manifestation of the Absolute in the phenomenal world. He shows this process from
two points of view, one being dependent origination, the other being nature ori gination.
Like the Siitra Manifestation of Tathagata he explains manifestation on two levels: the

15.  The eight aspects of Buddha’s life: (1) descent into and abode in the Tusita heaven; (2) entry into
his mother’s womb; (3) abode there visibly preaching to the devas: (4) birth from his mother’s side in
Lumbint; (5) leaving home at 19 (or 25) to be a hermil; (6) attaining enlightenment after six vears’ suffe-
ring; (7) rolling the Law-wheel, or preaching; (8) entering nirvana at the age of 80. See Soothill 1937: 38.
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manifestation of Tathagata in the world as a teacher to save all living beings and the
manifestation of the wisdom of Tathagata in living beings. First, he shows that these
two kinds of manifestation are 1ot contradictory, because the dependently originated
phenomena lack any kind of self-nature: they are empty. From this point of view
dependent origination is nature origination. Just like Buddha’s career in the world. all
of his deeds are intimately connected with dharma-nature, thus it is also called nature

origination.

The commentary says: “There is nothing which is not originated from dharma-
dhans.” The second is the citation from the Liang Treatise'® as evidence. This is
the aspect that [dependent origination and nature origination] mutually become
completed, and it makes it clear that nature becomes completed by conditions.
This nature origination has two meanings: first, as the dependent origination is
without [selt-]nature, this is nature origination; second, as dharma-nature follows
conditions, this is called nature origination. The former statement is the first
aspect, and the latter on¢ is the second aspect. It also must be said that ‘therc
is nothing which does not return 10 and realize the dharmakaya.”'7 Therefore
conditions and the wisdom [of Tathagata] mutually become completed. This is to
gay that conditions establish nature, this is the former aspect. However, above we
emphasized that they are not contradictory, now we emphasize that they become
mutually completed. Thus this is the aspect of mutual completion.
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(a15-21)

The close relationship between them is shown by the citation from the Commentary
to the Mahayana-samgraha, which says that everything was born from dharmakdya
and returns there. Chengguan changes the term < dharma-dhatu’ to dharmakaya. From
the aspect of enlightenment all beings are related to the Absolute. We saw above that
dependent origination is nature origination; they are not contradictory. Now, he argues
that they mutually become completed. According to Huayan Buddhism, the Absolute is
not fixed, is not detached from the phenomenal world, as Yogacara claims, but is very
active. This is called the dependent origination of tathagatagarbha (Lai 1977, 1986). To
appear in the phenomenal world, the Absolute needs conditions. Buddha’s appearance
in the world is conditioned by the living beings who need instruction in order to get rid
of suffering.

The commentary says: “As pure [features] transcend the impure [features], nature
is identical with origination.” The third [aspect] clarifies that [dependent ori gination

16. This refers to the She dasheng lun shi B ) TE#i#, Commentary on the Mahayana-samgraha
translated by Paramartha, who first went to the Liang dynasty to offer his services to emperor Wu.
Unfortunately Wu soon died, so the Indian master did not get the support that he expected for his acti-
vity. (For his biography, see Paul 1984: 11-37.) Herc Chengguan refers to the [ollowing passage: A
ik g WASEE S, (T.31:1595 254a26)

17. This too is a quotation from the Liang Treatise, see footnote above,
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and nature origination] mutually transcend.'® This is also to clear away obstacles.
Someone might ask: Nature origination is pure and dependent origination includes
impure [dharmas]. How can dependent origination be identical with nature
origination? We will clear up this question. There are two kinds of dependent
origination: one is impure, the other is pure. The pure one refers to the compassion
of Tathagata and all practices of bodhisattvas, etc. The impure one refers to the
karmic influence of living beings, ete. If the impure [dharmas] transcend the
pure ones, they belong to the [ordinary] living beings, and this is only dependent
origination. Now, pure [dharmas] transcend the impure [ones], and this belongs
only to Buddha, thus it is called nature origination.
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(a21-27)

Although they are identical, in certain respects they differ. Nature origination
is undoubtedly pure, but dependent origination includes also impure dharmas, as
the negative deeds of living beings are also dependently originated. On the level of
ordinary beings who have not attained enlightenment the impure aspect transcends the
pure aspect. On the level of Buddha, only pure dharmas are found, thus this dependent
origination is called nature origination.

The commentary says: ‘Without conditions nature cannot be discussed.” This
is the fourth aspect, the mutual identity of [dependent origination and nature
origination]. This is also to clear away obstacles. Someone might ask: Dependent
origination is from the aspect of phenomena, and nature ori gination is from the
aspect of principle. How can they be identical? We will clear up this question.
Only if relying on conditions is without [self-] nature, can nature origination
appear. Moreover, if conditions are seen, we can conclude that there is nature
origination. If there are no conditions, which nature could be discussed? If there
were nature without conditions, that would be the nihilism of emptiness.

Bii AR, MOk BRETRY AR, Al _Eﬁ BN %
EE, PERETE, AR 2 d A i, %ﬁﬁﬂ“ﬁt JHER., AR
e, HERIERL, EEEASE G HERR AT, RETTS i,

(a27-b3)

Dependent origination is related to the world of phenomena which is designated as
“shi’ ** in Huayan Buddhism, while nature origination is the realm of Absolute called
“1i” P These terms were introduced by the first patriarch of Huayan Buddhism, Dushun,
in his famous treatise Discernment of Dharma-dhaw (Fajie guanmen 158 1.
Dushun 114 (557-640) substituted the words ‘form’ (se £4) and ‘emptiness’ (kong %)
for ‘phenomena’ and ‘principle’, respectively. The relation between them is expressed
by the well known Huayan phrase, ‘unobstruction of principle and phenomena’ (Zishi
wuai M FERE). If nature could exist alone without conditions that would lead to the
extreme of nihilism, the overemphasizing ot emptiness.

18. Robert Gimello translates due % as sublate, as it includes the meanings of ‘to preserve’ and ‘to
abolish’ just as the Chinese duo does. See Gimello 1976: 494,
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The commentary says: ‘Below the [Tathagata] blesses Nature Origination’. This
ffth section cites this sitra [Manifestation of Tathagata] as evidence. The teaching
is expressed by a person.

g RanbEER . LD REE, RIRLA &M,
(b3-4)

Here, Chengguan refers to the Bodhisattva Wondrous Quality of the Origination
of Tathagata-nature, the interlocutor of the siitra, who has the compound ‘nature
origination” in his name.

The commentary says: “Although the false is identical with the Absolute’. The
sixth aspect is that the false conceals the Absolute. Here, we are also clearing
away obstacles. The obstacle could be the following. If dependent [origination]
is identical with nature [origination], the false originally is empty ol self-[nature],
its essence is identical with nature [origination]. Why can the impure [dharmas]
not transcend the pure [ones]? We will clear up this question. The pure dependent
[origination] is in accordance with nature [origination], but the impure dependent
[origination] is in contrast with it. -

Wi GRERN T, HASHEBAM. IR, W TREAIE, EARH
g R, (el AR B TETRHE Y W i, EEEEIER, HERCRI
(b4-7)

Finally, the text stresses that even if the false is identical with the Absolute from one
aspect, impure dependent origination is in contrast with nature origination. This final
statement is very important in terms of Buddhist praxis. If everything were completely
pure, there would be no any need for Buddhist cultivation. For a scholar monk, like
Chengguan, it was essential to underline the theoretical grounds for Buddhist practice,
especially in an age when Chan iconoclasm appeared. Chengguan’s disciple, Zongmi
5 % (780-841), who was also the patriarch of Chan Buddhism, continued his teacher’s
work: he further elaborated the relationship between dependent origination and nature
origination, and emphasized Buddhist cultivation.
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