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INTRODUCTION"

According to Chinese Buddhist tradition, Chengguan ¥#%#i
was the fourth patriarch of the Huayan school, which flourished
under the Tang dynasty but became less significant after its col-
lapse. Chengguan was a monk of vast erudition. His works abound
with references to both Buddhist books and Chinese classics
and, thus, bear witness to his complete mastery of the scholar-
ship of his day. Like his many predecessors, he wrote commen-
taries on the Huayanjing, the scripture. which is regarded by
followers of the Huayan school as the consummate expression of
the Truth realized by Buddha in his enlightenment. His volumi-
nous commentaries represent not only painstakingly detailed
elaborations of the text of a scripture, but also a collection of
Buddhist learning of that age. This must be the reason why his
works gained wide currency and became authoritative for later
generations. Unfortunately, his commentaries have yet to be
thoroughly studied by modern scholars.! He was a greatly influ-

" My research on Chengguan’s biography and his teachings was sup-
ported by grants of the Chiang Ching-kuo Foundation and OTKA
(F029471).

"Robert M. Gimello has an ongoing project with several other
scholars on “Commentaries in China”, and he studies Chengguan’s
commentary on the last chapter of the Huayanjing, Ru fajie pin A
¥ R & (Gandavyiha). 1 recently studied his commentary on the
chapter entitled Rulai chuxian pin W 3 i B &, Manifestation
of the Tathagata.
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ential thinker, he elaborated on the theory of the four dharma-
dhatu, which synthesizes two special Huayan tenets, i.e. the na-
ture-origination (xinggi $£ #2) and the dependant arising of the
dharma-dhatu (fajie yuangi ¥ R % #2).* Despite his achieve-
ments as an exegete, it would be wrong to surmise that he was
solely a scholar or a philosopher. He studied under Vinaya mas-
ters, and made vows to keep even stricter regulations than those
required of an ordained monk. He held assemblies to preach Hua-
yan teachings to monks and lay people alike, and to perform Hua-
yan rituals. Moreover, he was an accomplished master of medi-
tation. Due to his power of concentration, his corpse is said not
to have decayed after his death. In addition to his career as a
Buddhist monk, he was associated with high-ranking officials
and emperors. In acknowledgement of his merits, he received
titles such as controller of monks and national preceptor, and he
was invited to the court to lecture on Huayan before the emper-
ors, The literati respected him as a personal teacher, and asked
him to write works to clarify difficult problems in Huayan Bud-
dhism.

As Chengguan was such an eminent monk, his biography can
be found in several Buddhist or official historical sources, such
as collections of biographies of eminent monks, Buddhist chroni-
cles and local gazeiteers. As the authors of these works had
access to different sources, and had their own perspectives on
Chengguan’s life and his Buddhist career, these biographies are
not in agreement on several questions. In the following study we
will discuss the aspects of Chengguan’s life mentioned above by

? For a discussion of this topic, see Hamar 1998. Kojima Taizan pro-
posed the theory that there were two Huayan lineages: the prac-
tice-oriented lineage of Wutaishan and the theory-oriented lineage
of Zhongnanshan. He supposes that Chengguan linked these two
lineages. See Kojima 1991.
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referring to and collating all the available sources. Unlike earlier
scholarly biographies, which avoided a discussion of difficult
problems in reconstructing Chengguan’s life, we will empha-
size those data that are obscure, or oo:Qm&QoQ.m In some cases,
we can offer solutions to these problems, but in other cases we
can only point these ambiguities out.

? A very detailed biography of Chengguan was written by Kamata
Shigeo, to whom I am greatly indebted. See Kamata 1965: 151-234.
For an English summary of this biography, see Gregory 1991:
58-68. .




I. SOURCES

1. Lu Changyuan’s Preface to Chengguan’s
Commentary

The earliest extant biographical source on Chengguan is Lu
Changyuan’s B {£ ¥§ Preface to Chengguan’s Commentary. It
was handed down through a manuscript of Chengguan’s Com-
mentary in Japan. It is dated to the Kamakura period, and is
among the holdings of the Kanazawa Library.* Lu Changyuan is
mentioned in Chengguan’s biographies as one of the high-rank-
ing officials with whom he was associated; it is therefore en-
tirely possible that he wrote a preface to the Commentary. After
explaining the title of the sitra character by character, Lu sum-
marizes Chengguan’s life from the very beginning to the time
when, having completed the Commentary, he preached at the
Great Chongfu 5 #8 monastery of the Northern Capital (Tai-
yuan) by invitation of Li Ziliang Z& H [R. First of all, we have
to consider the date of the Preface. In it Lu is referred to as the
Prefect of Ruzhou it M, and his official biography states that he
held this office before 794. Thus, he must have composed the
Preface before this time, much earlier than Chengguan’s death.

Examining the data that the Preface furnishes, we can con-
clude that in some regards it resembles our next source, the Stiipa
Inscription. According to this, Chengguan left lay life at the age
of nine, and it lists the Buddhist works that he studied. In addi-
tion, we find sentences that are almost identical with the biogra-
phy included in the Song gaoseng zhuan K & & 4.

4 See Takahashi 1975.
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In the Song gaoseng zhuan we read:

FHT —KRAFSEBERLBEW S X @ E
#E. T NWARBE ERIES .

“He was only eleven years of age when he left lay life under
the guidance of Meditation Master Pei of Baolinsi (which is
called Yingtianshan now). He recited the Lotus Sutra. At the age
of fourteen, he received official ordination, and became regis-
tered at this monastery.”

In the Preface it reads:

NERKENBASITEETAL Z+ NWEBER
B8RS RS

“At the age of nine, in his district under the guidance of
Meditation Master Pei of Baolinsi he recited scriptures. At the
age of fourteen, he received official ordination, and became
registered at the Baolin monastery.”

The Song gaoseng zhuan says:

HBLZLUFRBE BMKABRIE

“He visited the famous mountains to search for secret teach-
ings. He travelled to distant places to know the great mystery.”

The Preface adds only one character:

BELZLBF R E BEABKERERLE

“He visited the famous mountains to search for secret teach-
ings everywhere. He travelled to distant places to know the great
mystery.”

These findings suggest that Zanning either used this Preface
or the same source that Lu did. They imply that Chengguan’s
first biography had been compiled before he died. This would
explain why the Stapa Inscription, as we will see below, states
that Zheng Yuqing B £ B (746-820) wrote a biography of
Chengguan in ten juan, even though he died before Chengguan.
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2. Inscription of the Stupa of Marvellous Awakening
(Miaojue taji 3 & & 0)

The title of the inscription is The Inscription of the Stiupa of
Marvellous Awakening, which was rebuilt in the Huayansi dur-
ing the Yuan dynasty, and which [is made for] the National
Teacher Qingliang of the Great Tang dynasty, who was the
Commentator of the Old and New Huayanjing, the Great Master
of Translation of Buddhist Scriptures, and served as Controller
of Monks in the Capital (Dayuan Huayansi chongxiu Taitang
Huayan xinjiu liangjing shuzhu fanjing da jiaoshou chong
shangdu sengtong gingliang guoshi miaojue taji X JC % B F
ERKEEBFEMERIBARARHER L HE
% ¥ I BT 4 B I 52). Chengguan’s stipa was rebuilt
during the Yuan dynasty in the ninth year of the Zhiyuan period
# T (1272) according to the inscription. This is attested by The
Bronze and Stone Inscriptions of Guanzhong (Guanzhong jinshi
ji P & 7 #).° A monk of the Huayansi, Guoan & %,
gave the rubbing of this inscription to Yuki Reimon, who pub-
lished a picture of it.% It was later published and edited by Ka-
mata Shigeo.” The seven-meter-high, seven-layered, hexagonal
brick stiipa next to Dushun’s stipa has remained in the form of
the Qing reconstruction. During the modern reconstruction of
the stipa, a picture was taken of the lower part of it, which is
said to have been built in the Yuan dynasty. Another picture
shows a stone case from the base of the stipa, which is not

*Bi Yuan & 3T (1730-1797) listed 797 inscriptions of Shaanxi BE
P from the Qin to Yuan dynasties in eight juan. See Ciyuan 1771.

® Yiiki 1935. The photograph is also found in Tokiwa 1975: section
9. pp. 75-76.

7 A photo of the rubbing can be found at the beginning of his book
(1965). For the edition, see 157-158.
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dated. In the next two pictures we can see g gilt bronze Buddha
Statue found in the stitpa, and a jade vase with Sariras excavated
from an underground palace (digong # 2).% The Huayansi,
which is located at Chang’an xian & % 8%, 15 kilometres from
Xi’an, collapsed due to a landslide during the Qianlong period,
and only recently was a small temple rebuilt with only one
shrine, where the stele is kept. In his book on Huayansi, Chang
Yao # 8 includes an edition of the inscription. It is basicaily
identical with Kamata’s text, but it has more illegible characters,
and the punctuation s sometimes different.” However, Chang
Yao aiso edited the ending of the inscription, which describes
the circumstances of the establishment of the stele and lists the
names of those involved in this work. This is missing from Ka-
mata’s edition, and only Elisa Cohen provided it on the basis of
the photograph in Kamata’s book.'° Her edition seems to be more
reliable than Chang’s. Masazki Chikusa has also provided an edj-
tion and Japanese translation of this text.!!

It is said that Xing Tixiang 7 % # of Longchuan B, a
direct disciple (dizi P of Yongan 7k %, who was, indi-
rectly, a disciple (yuansun i® 78) of Qingliang & 7, wanted to
rebuild the stipa. Xing Jixiang was unknown to history until the
recent discovery of his epitaph in Baimasi cun £ B SF FF12 g
Buddhist historiographical works related to this period fail to
mention his name.!? According to this short biographical source,

* For the pictures, see the beginning of Chang’s book.

? See Chang 1993: 131134,

'See Cohen 1998: 226-227. She Provides a translation, though it
contains some errors.

" Chikusa 1997: 7-3.

" For a feport on this discovery of the tomb of the Monk of Long-
chuan, see Xu 1983,

" Such as Fozu Lidai Tongzai f# 3 fE X 3& ] T 49, 2036; Da-
ming Gaoseng zhuan  Bf H T 50, 2062; Buxu gaoseng
huan 5 1 & R4 18

HTe e A e
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1. Sources 17

Xingyu T &, a monk from Longchuan, was of Jurchen descent.
Emperor Khubilai conferred on him the red sarnghari robes (chi
seng gieli 7~ 1% {l L) and the title of Great Master of Preach-
ing the Teaching (fuzong hongjiao ¥% 5% 3A #), in recognition
of his merits in the Buddhist-Daoist debate. After the Mongo-
lian conquest of South China, he was appointed supervisor of
Buddhist affairs in all circuits of South China (zongshe jiang-
huai zhulu sengshi 88 % YT ¥ 35 B 42 35). At the request of
the Imperial Preceptor, he managed the reconstruction of Baima
si, where he later became the abbot." He died in the second year
of the Yuanzhen period (1296). His master was Yongan Rou 7K
% 2k, who is identified as Shanrou 3 £ of the Yongan mon-
astery."> He is said to have understood the subtle meaning of -
Huayan at the age of twenty. He held Huayan assemblies on Wu-
taishan, and later expounded on Huayan in the capital.

By the time Xingyu wanted to rebuild the stipa, it lay in
ruins, the stele lost and scattered; thus, nothing remained to ex-
amine (ta fei bei wang man bu ke kao Y& B§ B 1-18 & T %),
He went from Yanjing # %< to Lintao [ ¥k of Gansu to meet
the Imperial Preceptor, who was none other than the great Sa-
skya-pa lama, "Phags-pa (1235-1280), nephew of Sa-skya Pan-
dita. During 1271-1273, ’Phags-pa resided at Lintao (Shing-
kun), and established a temple there.'® "Phags-pa agreed to carry
out this work, he gave one silver sceptre, and ordered Xiongbian
HE %¥, controller of monks in Shaanxi, and Master Qian &, the
five-district superintendent, to accomplish this task. Xiongbian

¥ For a detailed account of his life, see Chikusa 1997.

** For his epitaph and biography, see Xuelou ji 5T 1 £ 21, and Buxu
gaoseng zhuan 4. The epitaph lists Xingyu as Shanrou’s disciple,
but his biography in the Buxu gaoseng zhuan does not mention it.
This must have been the reason why Xingyu's name fell into
oblivion. See Chikusa 4.

'* See Petech 650.
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is known to history.'’ He was a monk from Yunnan who went to
the North after Khubilai had occupied Yunnan. He stayed there
for twenty-five years, and received the title Hongjing #t &% from
the emperor. After his return to Yunnan, he transiated Buddhist
scriptures into the local language (bo ¥%). He was very active in
disseminating Buddhism, and his lectures attracted large crowds.
He died in 1301 at the age of seventy-three.

When Xiongbian and Master Qian arrived at Zhongnanshan,
they were looking for the remains of his stipa, but could find
only the stone base (shizuo 74 BE). Chengguan’s Sariras were
collected from monks and families of local officials who re-
ceived them from the Huayansi after the Imperial army had left.
The sariras were placed in a jade vase which was provided by
the wife of a local official. Presumably, this jade vase was found
in the stiapa with fariras, and photographed. After a procession
was held and offerings were made in Chang’an, the fariras were
brought to the temple. Elisa Cohen suggests that Chengguan’s
original stipa was somewhere on Zhongnanshan, where accord-
ing to his biography he was first taken to a grotto, and only during
the restoration of Yuan time was its stone base transferred to the
Ecmwmsmw.; However, even if this story about the grotto is true
— but I suspect that it only served to support the legend that two
Indian gods took one of his forty teeth after his death — a stipa
was later built in his honour to be placed in the Huayansi where
he resided. The inscription says that his Sariras were received in
the Huayansi, suggesting that his szpa must have been there.
Furthermore, Zhongnanshan did not only mean the mountain,
but the region near Zhongnanshan as well. During the Tang there
were forests surrounding the mountain; these, therefore, formed
one unit with the mountain.

' See Xin xu gaoseng thuan %y ## ¥ 12 %, 2. Chen 1962: 4.
'® See Cohen 1998: 231-232.
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1. Sources . 19

The reconstruction of Chengguan’s pagoda sheds light on two
aspects of Chinese Buddhism during the Yuan dynasty. First of
all, it symbolizes that Huayan, and especially Chengguan’s,
teachings gained wide currency in Northern China. Xingyu was
held in high esteem by the Emperor who granted him a title and
an office. In addition, he was a renowned teacher of his time, as
twenty-two students of his are listed in his epitaph. However, it
was not only in clerical circles that Huayan Buddhism flour-
ished, but also among the aristocrats. This is attested by the gen-
erous support of wives of aristocrats to the reconstruction of
Chengguan’s pagoda. Due to the influence of Chan Buddhism,
the significance of the lineage strengthened in Huayan. Second,
it was unclear given the Tibetan Buddhist dominance at the Yuan
court what role 'Phags-pa played in Chinese Buddhism. His par-
ticipation in the Buddhist-Daoist debate'® and his rendition of
the Sarvastivada Vinaya from Tibetan into Chinese®® are well
known, but his involvement in the affairs of the Chinese Bud-
dhist community is less documented. Here we are told that be-
fore Xingyu started the reconstruction, he went to a distant place
to receive 'Phags-pa’s permission. He approved the reconstruc-
tion, supported it financially and ordered local Buddhist officials
to assist Xingyu in accomplishing this work. In addition, in Xing-
yu’s biography we read that he reconstructed the White Horse
Monastery, regarded as the first Buddhist monastery in China, at
the request of 'Phags-pa. These two cases show that he played
an important role in reviving Chinese Buddhism.

' The Daoist lost the debate due to *Phags-pa’s reasoning. See Jan
1982: 391-393.

2 See T 45, 1904. This work was not influential among Chinese Bud-
dhists.
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Japanese and Western scholars long believed that the author
of the inscription was Pei Xiu 3£ fk (7877-860),%' the famous
minister of the Tang dynasty, who was a disciple of Zongmi 5%
% (780-841), the fifth patriarch of the Huayan school. Recently,
Elisa Cohen called this attribution into question, and pointed out
that since the Stele Inscription of the National Teacher Qing-
liang (Qingliang guoshi beiming ¥& I B i # ), authored
by Peixiu and preserved in both the Quan Tangwen 4 J& X%
and two Buddhist historiographical works, Longxing Fojiao
Biannian Tonglun (& B b % %% £ 58 #%* and Fozu Lidai
Tongzai ## #H B f{ i 8™, is a eulogistic and not a biographi-
cal work,” it is completely different from the Stiipa Inscription.
She argues that in Quan Tangwen the eulogistic mings of Zong-
mi and Duanfu % B (770-836) by Pei Xiu are preceded by bio-
graphical introductions, but in Chengguan’s case only the ming
is found. The compiler of Song Gaoseng Zhuan, Zanning & 25
(919-1001), relied on these introductions in writing the biogra-
phies, but we find no references to a similar source in Cheng-
guan’s biography. She suggests that Peixiu might have written
only the eulogy, and not the biographical account of Chengguan,
or if he did write it, then the earliest extant version of it is from
the Yuan dynasty, found as the restored Stiipa Inscription, or in
Purui’s ¥ Hg work Huayan xuantan hui xuanji % % % 3% &

* For Pei Xiu's biography, see Jix Tangshu % J& 3 (hereafter
JTSh) 177. 4952-4953, Xin tangshu 37 f& & (hereafter XTSh)
182. 5371-5372. For a modem treatment of his life, see Yoshi-
kawa 1992. Yamazaki 1969. Maspero 1914: 4-6. For Pei Xiu and
Zongmi, see Gregory 1991: 73-77.

2743,

2 XZJ 130: 670b17-671al6.

T 2036: 49.634c28-635a20.

% It does, however, include some references to Chengguan’s life,
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1. Sources 21

% & % Purui quotes the Stipa Inscription (Miaojue taji yun I
# ¥ 5 =), but in fact it is not identical with the text of the
Stidpa Inscription we have.

I agree with Elisa Cohen’s suggestion that the Stipa In-
scription was ultimately written by Yin Jixiang. At the end of
the inscription it says that after the stipa was completed, Yin
Jixiang was ordered to make the inscription (ta cheng ming Yin
Jixiang ji zhi 3 B, iy B] & ¥ 52 2). However, he deemed
this task too difficult to undertake, and flatly refused, but finally,
acting under pressure, he composed the outline {gu shu genggai
17 12 £ #%). Thus, it is quite obvious that it was he who was the
author of the Stiapa Inscription and not Pei Xiu. Nonetheless,
even if we accept Yin Jixiang’s authorship, we should still in-
vestigate his sources for his biography of Chengguan. The in-
scription mentions two sources:

HERFERZHEEMAEE B2 E B Y
TEARRHEEE A8E+ 8582 L ¥ A K &
ZHEBBEE .

“It is not necessary here to praise Qingliang’s masters, his
virtue and his meritorious deeds, as these are exhaustively re-
corded in the ten-juan text by Zheng Yuqing, the minister of
state, and on the stele of the [stidpa of] Marvellous Awakening
[written] by Pei Xiu.”

This is the first source to report that there was a biography
written by Zheng Yuqing in ten juan. The other source on Cheng-
guan mentioned in the inscription is Pei Xiu’s stele discussed
above. It is impossible to decide whether the stele that Yin Ji-
xiang knew included a biography, or was only a eulogy. How-
ever, the possibility that this biography was known to Yin J ixiang
cannot be completely ruled out, as some quotations from it are
extant in Song sources. Jinshui Jingyuan B 7k J B (1011-

% XZJ 12: 7a15-9a13. The quotation concludes with the remark that
the text is abridged (shang liie ji wen + B 330,
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1088) writes in the Zhaolun jijie lingmo chao EmBEESE
WVNﬂ

E&%ME%%M%%EE@W&&%H
W$¢E$$W¢+EﬁﬁﬁﬂﬁﬁﬁﬁN@
2 30

“The term, ‘Four Excellent {Treatises]’ originates from the
inscription on the stipa of Marvelions Awakening of the Cool
National Teacher written by Pei Xiu. The text reads: [Cheng-
guan] tested the flavour of the Four Excellent Treatises by Seng-
zhao and the Fourteen Divisions by Daosheng tirelessly, just as
the black dragon plays with a pearl.”

This passage in the inscription by Yin Jixiang reads as follows:

WWE$$H¢+EE$E%$§HWF%%
R IR B, B BT K R, 40 B R Bkt

“He indulged in playing with the Four Excellent Treatises of
Chang'an, the Fourteen Divisions by Daosheng, The Discern-
ment of Dharma-dhétu of [Dushun] of [Mt.] Zhongnan, The Ces-
sation and Contemplation of Tiantai, The Discernment of Re-
turning 1o the Source of Kang [Falzang. He handled these works
as the dragon plays with a pearl.” |

Ruan Yue Bt [ writes in the Shifua zonggui FF B5 B @
(1123).%® .

EHRRBHEB 5 TA IEBEED EASE
HRHEHMIMH AR T %t

“The Stipa Inscription made by Pei Xiu says: In the fifth year
of the Yuanhe period, [he] received the seal of controller of
monks, he lived under nine emperors, and was the personal

* This work remained in Japan. See Kamata 1965: 359, 602.

* Ruan Yue cites Danyang ji 7+ B8 % by Ge Shengzhong B B i
(1077-1144), but the extant verston of Danyang ji does not con-
tain this passage. Ge Lifang B 3% 7 also cites it in the Yunyu
yanggiu 88 ¥F K} K, 746. For these works, see Roe Jae-seong
1990: 173-174.
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I. Sources

teacher of seven emperors, his lifespan was one hundred and two

years.”

In the Inscription:

EZTHMEEEEED. BELREH. B LW
T A% T & W

“In the gengyin year of the Yuanhe period, [he] received the
seal of controller of monks... he lived under nine emperors, and
was the personal teacher of seven emperors, his lifespan was one

hundred and two years.”

It is evident that these citations are not from the eulogy, but
from a biographical work by Pei Xiu, or, at least, attributed to Pei
Xiu. It is interesting to note that Jingyuan’s work is the first source
to refer to this biography as a Stipa Inscription (taji 3 &2 ) and
not as a stele inscription (beiming T $). Ruan Yue does not
use the word stele either, but he refers to it as taming ¥ $5.

Furthermore, at the beginning of the Stapa Inscription from
the Yuan dynasty, we read that Yin Jixiang collected (ji £8) it,
which might mean that he actually reconstructed it from refer-
ences in various earlier works, and he might have added bio-
graphical data from other extant biographies of Chengguan.

3. Buddhist historiographical works

a) Song dynasty

The Song dynasty was the heyday of Buddhist historiographical
works; more than fifty books relating the history of the Buddhist
community were written between 960 and 1278.% In recon-

2 For a discussion of these works, see Jan 1964,
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structing Chengguan’s biography, I will use the following Bud-
dhist historiographical works from the Song dynasty:

i. Song gaoseng zhuan F & &

ii. Guang gingliang zhuan & & I #°'

iii. Longxing fojiao biannian tonglun & B 5 % i £ B &’
iv. Shimen zheng tong B M IE &>

v. Fozu tongji 1 # 8 5

i. Song gaoseng zhuan

The Song Biographies of Eminent Monks was written under
imperial order by Zanning % &8 (919-1002), a monk of the Vi-
naya school, to continue two earlier collections, The Biographies
of Eminent Monks (Gaoseng zhuan & 12 %)™ by Huijiao 2 i
(497-554) and The Further Biographies of Eminent Monks (Xu
gaoseng zhuan & & f #)* by Daoxuan i & (696-667). Zan-
ning completed his work in 988. He divided the 531 biographies
into ten categories: 1. translators (yijing 1% £8); 2. exegetes (yijie
& %), 3. practitioners of meditations (xichan & #); 4. inter-
preters of regulations (minglii B #£); 5. protectors of the Dharma
{(hufa # ¥£); 6. miracleworkers (gantong & i8); 7. those who
sacrifice their bodies (yishen # 5); 8. reciters (dusong 78 #);
9. those who accumulate merit (xingfu B #); 10. others (zake
3 £1).%" It is no wonder that Chengguan’s biography is found in

3T 50, 2061: 737a4—20.

T 51, 2099: 1120a13-b2.

2 XZJ 130: 335d2-336b12.

B X7J 130: 456a17-6.

¥ T 49, 2035: 293b3—4.

3T 50, 2059.

T 50, 2060.

7 For a recent account of these works, see Kieschnick 1997.
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the exegetes section, as he became famous for his commentaries
on the Huayanjing. As discussed above, Zanning did not refer to
Pei Xiu’s inscription in Chengguan’s biography. However, he
quoted from Chengguan’s Account of Conduct (xingzhuang ¥
4R written by his disciple, Qingmian ¥ 19, when listing the ten
vows he took. The existence of this work is attested by Uich’s
% X (1055-1101) who takes it up in his catalogue along EE_
Pei Xiu’s epitaph:

H W ER— B HS 2,

BB X— BEERKAE A EFYE KR

“Qingliang’s Account of Conduct in one juan authored by
Qingmian,

Qingliang's Epitaph in one juan by Pei Xiu, which is not iden-
tical with the Account of Conduct, thus it is to be collated.”

Usually, the first biography of a person compiled soon after
his or her death was the Account of Conduct on which the
epitaph and later biographies in historiographical works were
oonOmon.uo Uich’6n remarks that there are differences between
the Account of Conduct and the Epitaph. Unfortunately, we do
not know the differences between the two sources, as the
Account of Conduct is not extant.

In the Song dynasty Purui was very critical of The mc:w Bi-
ographies of Eminent Monks:

LARBRETHBREMAFTRAZIEFZH

B AREEIY
“Furthermore [Chengguan’s biography] is found in the Song

Biographies of Eminent Monks. The biographies that Zanning,
controller of monks, wrote contain many errors; therefore, it is
unnecessary to cite in detail.”

B Xinbian zhuzong jiaozang zonglu & M 7 T ¥ OB T S5,
2184:1168a17-18.

* See Shinohara 1988: 121-122.

¥ X73 12: 9a13-15.




ii. Guang qingliang zhugn

The Extended History of M. Qingliang describes the monas-
teries on Wutaishap and the eminent monks who lived there. It
Was written in 1060 by Yanyi i — who sojourned on Wutaj-
shan at that time. It 1S more comprehensive than the earlier work
on Wutaishan, the Old History of Mt. Qingliang (Gy Qingliang
zhuan ¥ & ur )" written by Huixiang % #, who travelied
to Wataishan in 667. 1 cites several sourceg from the Tang and
Song dynasties.*” These two works along with 4 Furgher Record
of Qingliang (Xy Qingliang zhuan i iF I f)* composed by
Zhang Shangying 35 Ff ¥ in 1088 formed a Wutaishan gl
0gy. As Chengguan [ived on Wutaishan for tep years, and wrote

T 51, 2008,
“ See Birnbaum 1986: 120,
“T51, 2100,

's biography in the Guang Qingliang zhuan, see
T 51, 2099: 1120a13-b26.

R e
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1. Sources 7

hensive Discussion of the Chronicle of Buddhism in the Long-
xing Period, in 1164. He gave an account of Buddhism from the
Later Han up to 960, and gave priority to the Chan school, but
mentioned famous masters of other schools and outstanding
Buddhist members of the literati and supporters of Buddhism.*®

iv. Shimen zheng tong

A special series of Chan works, entitled Transmission of the
Lamp, was produced in Song in order to legitimize the Chan
school by tracing back the Chan teaching to Buddha. The first of
them is The Record of the Transmission of the Lamp in the Jing-
de Period (Jingde chuandeng lu 5% 78 % 48 )." written by
Daoyuan if & in 1004. Although Chengguan’s biography is not
found here, his teaching of the essential tenet of the mind, which
he gave in answer to Emperor Shunzong’s question (Da Shun-
zong xinyao famen 5 B 5% 0 B ¥ M), is recorded.®®

In these Chan works, Zhiyi 4 HH, the founder of the Tiantai
school, is described as a follower of dhyana practice, not as a
patriarch of the Tiantai school, provoking a sharp response from
Tiantai circles. They criticized these Chan histories, and estab-
lished their own version of the transmission of Buddhist teach-
ing by composing their own historiographical books.*” First, a lay
follower of the school, Wu Keji & %% & (1140-1214), authored
The Correct Genealogy of Buddhist Schools (Shimen zheng tong
2 P4 IE &%) between 1195 and 1214, This was expanded and
revised by Zongjian 5% # in the 1330s. It is the first Buddhist

* See Schmidt-Glintzer 1982; 139-142.

1T 51, 2076.

® T 51, 2076: 459b22—<22.

* For the dispute between the two schools, see Chen 1983: 122-125.
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historiographical work to follow the structure of official histo-
ries.”® The chronicle (benji 4 #2) includes the biographies of
Buddha and Indian patriarchs, while the hereditary houses (shijia
it %K) relate the biographies of their famous disciples. Zongjian
wrote treatises (zhi i), and composed biographies (liezhuan %
f4) of the Tiantai masters and their lay followers. Chengguan’s
biography, along with biographies of the Huayan and Chan
masters, is found in the records section (zaiji # #2 ). This sec-
tion was first used in the Jinshu & & to record the history of
barbarians. By applying this title, Zongjian intended to empha-
size that according to Tiantai tradition, these masters, however
eminent they might be, are not part of the orthodox lineage.

v. Fozu tongji

Not long after the completion of Shimen Zhengtong, another
Tiantai history, The Record of the Succession of Buddhas and Pa-
triarchs, was written by Zhipan & % between 1258 and 1269.
This is the most voluminous history of the Tiantai school, which
is based on both Buddhist and non-Buddhist sources. Like its
predecessor it adopted the division of official histories.” Cheng-
guan’s biography, which is found in the Treatise of Teachings of
the Schools (Zhuzong lijiao zhi §8 % 3. L &), closely follows
the text in Shimen zhengtong.

%® See Jan 1964: 371. For an outline of the text, see Schmidt-Glintzer
1982: 98-108.

> See Jan 1963, Schmidt-Glintzer 1982: 108—113, Chen 1983: 121—
129. For a translation of a part of this book, see Jan 1966.
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b) After Song

Yuan

Nianchang & #,Fozu lidai tongzai 5 1 FE U1E >
Tan’e £ BB, Liu xueseng thuan 75 2 18 {85*
Purui ¥ B8, Huayan xuantan hui xuanji % BE B EX

.mmu&

Ming

Juean BB B2, Shishi ji guliie % 1K 8 &>

Qu Ruji 28 ¥ B8, Zhiyue Iu TEAH®

Zhencheng & ¥, Qingliangshan zhi ¥ ¥ LU r
Shenseng zhuan ¥ % #°°

Qing

Xufa § 35, Fajie wuzu lieji 3 7 . 0 B 52 ¥

Zhou Kefu J&8 3 18, Huayan jing chi yan ji EBEREHE
g\ﬁ_mo

52 Gee T 49, 2036: 465b21-23, 609b22-610a2, 616b20—c4, 634c10-
635b1.

5% See XZJ 133: 521b5-522b17.

5 See XZJ 12: 7al5-9al4.

55 See T 49. 2037: 821b2-28.

% See XZJ 143; 28a18-29a12.

57 See juan 3.

5 See T 50, 2064: 1004b23—11.

% See XZJ 134. 275b6-277a9.

% See XZJ 134: 608a14-b13.




30 A Religious Leader in the Tang: Chengguan’s Biography

4. Gazetteers

Even if Chengguan’s biographies in Jocal gazetteers must
have been based on Buddhist sources, and thereby provide no
new information, it might be interesting to see which aspects of
his life were emphasized and which sources were used in these
works. I list a few gazetteers where his biography is found: ol

Shanxi tongzhi I 78 # & 160.

Shaanxi tongzhi PX 7Y i =& 65.

Zhejiang tongzhi 37 11 i & 200.

Shaoxingfu zhi %8 B FF & 69.

Chongxiu Anhui tongzhi B 1 ZR 1 & 348.

In reconstructing Chengguan’s biography I used Song Bud-
dhist historiographical works and his Stapa Inscription which
must have relied on sources that were not known or used by an
earlier writer of his biography. I also refer to the late Fajiezong
wuzu liieji, as this is the most detailed version of his biography.
The other works repeat the information found in the above
sources, provide no genuine data, and therefore are not taken
into consideration. Here are the reference works in order of ap-
pearance:

988  Song gaoseng zhuan (hereafter SGZ)
1060  Guang gingliang zhuan (hereafter GQZ)
1164  Longxing fojiac biannian tonglu (hereafter LFBT)
1237  Shimen zhengtong (hereafter S7)
1269  Fozu tongji (hereafter FT)
1272 Miaojue taji (hereafter MT)
1680  Fajiezong wuzu liieji (hereafter FWL)

8 [t is very convenient to search for biographies of Buddhist monks
and Daoist priests in gazetteers in Su 1998,
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1. CHENGGUAN’S CRITICAL BIOGRAPHY

1. First period (736-776): education

Monastic education

He was surnamed Xiahou B £, and his zi was Daxiu A4k.%
He was a native of Yuezhou Shanyin # | LI f& or Yuezhou
Guiji & 78 .%° He was born in 738. The MT says that he was nine
years of age when Tizhen # E, a meditation practitioner i
who is otherwise unknown to the Buddhist historians, became

his master in the Baolin $§ #k monastery. One year later, Cheng-
guan completely understood the Tripitaka, and he was ordained
at the age of 11 owing to the favour of the emperor (endu B A).
After he had reached the required age,* be received full ordina-
tion in 757.%° To show his erudition in Buddhist literature, the

62 All sources agree on this except the GQZ, which attributes the Dai
$¥ family name to him.

53 The first piece of information is furnished by the SGZ, and the lat-
ter by MT, SZ, FT. The GQZ combines them by saying that he was
born in Yuezhou Guiji Shanyin xian. When, during the Sui dy-
nasty, Guiji jun Bf was given the name Yuezhou, Shanyin and
Guiji became united. From Ming to 1912 it was called Shaoxing fu
43 B BF, and later Shaoxing xian §§. See Ciyuan 499, 1623,

5 According to the Vinaya, the minimum age of full ordination is
twenty, but Welch reports cases of people being ordained under
this age in modern times. 300-301.

5 The SZ agrees with the MT. The three stages (fongxing B fTor
postulant, §ramanera or novice, bhiksu or full monk) of a Buddhist
career are very clear in the case of Chengguan. For an introduction
to the ordination system in China, see Ch’en 1964: 245-248.
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following are listed as works that he explained: the Prajiiapara-
| mita Siitra,% the Vimalakirtinirdesa Satra (T 14, 475), the Ma-
haparinirvana Satra (T 12, 374; 375, 376), the Sitra of Perfect
Awakening (T 17, 842) and other siitras, altogether fourteen, and
Mahayanasraddhotpada (T 32, 1666; 1667), Yogacarabhumi
(T 30, 1579), Nyayapravesa (T 32, 1630), .Su.maﬁz_ﬁmﬁﬁaﬁhmmi
(T 31, 1585), and other commentaries numbering nine in all, as
d well as the Excellent Treatises of Chang’an (Chang’an si juelun
| E % VUt $°%, the Fourteen Divisions of Daosheng (Sheng-
W gong shisi ke £ A+ B, the Discernment of Dharma-
_ dhatu, Tiantai meditation (T 46, 1911) and Returning to the
A | Source (T 45, 1876) by Fazang.% It is worth noting that Cheng-
i guan in fact referred to all the works mentioned above but the
| Siatra of Perfect Awakening. Chengguan’s disciple, Zongmi,
wrote several commentaries on this scripture, which was mainly
studied by Chan monks. As the author of the inscription pre-
sumably intended to create a strong affiliation between Cheng-
guan and Chan Buddhism, he attributed the study of this scrip-
ture to him.

According to the SGZ, Chengguan left home to become a
Al . "monk at the age of eleven under Chan master Pei $% in the Baolin

il % For a recent summary on the Prajia sitras, see Lehnert 1999:
(EE 32-73.
1 _ 5 Jinshui Jingyuan & 7K & ¥& (1011-1088) identifies these trea-
tises as the Zhaolun & ##. See Kamata 1965: 602; Wei 230.
= % According to Uich’dn’s catalogue, it was a work written by Dao-
i sheng in one juan. See T 55, 2184: 1177¢5. Chengguan refers to
1 this work in his Subcommentary. See T 36, 1736: 19725, 318¢23,
| 400all. .
% The FWL adds Lotus Satra (T 9, 262; 263; 265), Ratnagotravibha-
ga (T 31, 1611), Abhidharmakosa-bhasya (T 29, 1558), Mula-
madhyamaka-karika (T 30, 1564) and Satasastra (T 30, 1569).
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monastery, which was called Yingtian shan f& X 1L at the time
of the composition of SGZ. The Baolin si was a monastery in
Guiji, which was called Yingtian after its reconstruction in the
first year of the Qianfu ¥ #F period (874). It gained its name
from a 23-zhang 3t high vmmoam.z Chan master Pei must have
been Xuanyan’s % {i& ' disciple, Hongpei Bt &, who is said to
have lived in the Baolin monastery. Chengguan belonged to this
monastery (/i ci si 2t It F), which means that he was registered
here.”> He recited the Lotus Satra here.”* This statement makes
sense as an ordinary postulant had to recite a sitra — frequently
the Lotus Sitra — for the novitiate exam.”

After Chengguan had become a full monk, he paid visits to
renowned masters of his time to study the teachings of various
schools. The MT lists the following masters as his teachers: Tan-
yi £ — , Chan master Changzhao # @, Wuming & £ (722-
793), Fashen ¥ &% (718-778). In the second year of the Zhide
Z # period (757), Chengguan received full ordination and the

™ Kamata Shigeo erroncously identifies Yingtian shan as a mountain
in Sichuan province on which the Baolin monastery was built. See
Kamata 1965: 159. The FT has Yingtian si 5F, clearly indicating
that it was a monastery.

" The relevant passages from Jiatai Guiji zhi B & €& 8 & and
Baoging Guiji xuzhi 3% B & & B 75 are cited in Chen 1983: 312.

2He was one of Daoxuan’s I H disciples, the founder of the
Vinaya school. See T 50, 2061: 795¢27.

" The liji 3 §% was the registry of monks. See Nakamura 1975:
1437.

™ The FT agrees with the SGZ. The GQZ is rather different from all
other sources. It says that he left home at the age of thirteen and
that he mastered the Confucian classics immediately. This must be
a mistake, for the other sources agree, as will be discussed below,
that he started to study non-Buddhist works later.

¥ See Ch’en 1964: 246. The FWL says that he was ordained after
receiving imperial favour and passing the exam on sitra (shijing

A £E).
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Nanshan Vinaya’® teachings from Tanyi’'. In fact, Tanyi was
part of the Dongta B ¥ school, which was separated from the
Nwmmmg; school, and he criticized both Nanshan and Xiangbu.
Chengguan’s association with the Dongta school is confirmed by
his citation’® from the commentary on Vinaya written by Huaisu
8 %% who was the founder of the Dongta school.?’ Cheng-
guan must have studied under Tanyi in the Kaiyuan B§JG monas-
tery>* located in Guiji, as Tanyi had been living here since 737.
Next, under Chan master Changzhao, the disciple of Tanyi,
he took the bodhisattva ?won?m.mu and, in addition, he took ten

7 The Nanshan school was named for the Zhongnanshan # B i,
where the founder, Daoxuan lived. See Mochizuki 1955: 3999,

7 For his epitaph by Liang Su 3 ##, see QTW 520, or Quan Tang
Cui = F§ ¥ 62. For his biography in SGZ, see T 50, 2061:
798a21-799a14. Here Chengguan is not found among Tanyi's dis-
ciples, but his other two teachers, Changzhao, and the Tiantai pa-
triarch, Zhanran, are included.

" It was named for Xiangzhou #f M| where the founder, Fali 3 T
lived. See Mochizuki: 3108.

" See T 36, 1736: 36¢19-22.

* For his biography in SGZ, see T 50, 2061: 792b25~793a10.

¥ Tt was named for the Eastern Pagoda of Chongfu si 5 18 3 in
Chang’an, which was the centre of the school. Tanyi studied under
Daliang & %5 , who was the disciple of the founder of the Western
Pagoda school (Xita 7§ %), Manyi #§ & . Nanshan, Xiangbu and
Dongta are called the three schools of the Vinaya (Sanlii zong =
£ 5%). See Mochizuki: 3900.

2Tt must have been one of the state-supported monasteries which
formed a network, all bearing the designation Kaiynan after the
name of the era. See Weinstein 1987: 53-54,

** Several canonical works played an important role in the formation
of the bodhisattva precept. One of them is the Sitra of Brahma's
Net (Fanwang jing 35 8 £8 T 24, 1484), which includes ten major
interdictions and forty-eight minor ones. See Faure 1998: 91. For
the practice of taking bodhisattva precepts, see Welch 1967: 294,
Prip-Meceller 1937: 324-326.
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great vows. However, no detailed information is given concern-
ing the content of his vows. The Huayan xuantan hui Hzna.w.ﬁ in-
terpolates the MT by listing the ten vows, which are taken, sup-
posedly, from the LFBT 5 which is the first source to list these
vows. These are as follows: 1. 1 will not renounce the clerical
life. 2. In my thoughts I will not disobey the Tathagata’s Law. 3.
1 will not turn my back on the sitra of the dharma-dhatu while
sitting. 4. 1 will not let my nature become defiled by the realm of
desires. 5. I will not enter a nunnery. 6. I will not touch the bed
of a layman. 7. I will not watch improper splendour. 8. I will not
cat after noon. 9. I will not put down the rosary. 10. During the
nights I will not be separated from my robes and aims bowl.

The SGZ also furnishes us with a set of vows that Chengguan
is supposed to have taken, quoting from his Xingzhuang written
by Qingmian. 1. I will always reside in a monastery, possessing
only three robes and an alms bowl, and not accumulating wealth.
2 1 will not seek the fame of my times. 3. I will not look at
women. 4. [ will not stay in a lay household. 5. I will not give up
reciting the Lotus Sutra. 6. 1 will always read the Mahayana
scriptures, and do good for living beings. 7. I will always explain
the Avatamsaka Sitra. 8. During days and nights I will not lie
down throughout my life. 9. I will not seek fame to delude others
by boasting of my goodness. 10. I will not give up compassion
to save the dharma-dhatu. The SGZ concludes that he never
broke his vows. In the LFBT the vows are exclusively concerned
with Chengguan’s strict monastic discipline, while the vows in
SGZ not only emphasize this aspect but also his altruistic attitude
toward sentient beings (6,7,10). If he really took these vows while
receiving bodhisattva precepts — though the SGZ does not con-
firm this — the vows in SGZ would fit much better into this con-
text. As the existence of the Xingzhuang is attested by Uich’on’s

8 X7J 12: Th8—12.
8 K77 130: 605a16-b2.
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: catalogue, priority should rather be given to it than to LFBT in
7 this matter. It is also important to note that vows connected to the
, Avatamsaka Sitra (SGZ: 7, LFBT: 3) might have been a later in-
terpolation, as this scripture does not seem to play a particularly
important role in his early career.
After completing his Vinaya studies, Chengguan studied un-
der Wuming #&4 (722-793),% a disciple of Heze Shenhui &}
. % B & (670-762), who represented the Scuthern school of
Chan. They might have met in Luoyang, or in the south when
m Wuming went to Niutoushan and Tiantaishan near the region
where Chengguan lived. In 790, Wuming went to Wutaishan, and
v he did not take up a fixed residence there. As Chengguan had
stayed on Wutaishan since 776, they might have met there again.
/ Wuming died there in the Foguangsi {# Y& 3, where a stipa
was built for him. In his biography in the SGZ Chengguan is not
mentioned as his disciple, but The Transmission of the Lamp in
i the Jingde Period describes Chengguan as the only person who
i S inherited Wuming’s teaching.”’
| He learnt Huayan from Dashen A 8% of the Eastern Capital,
i.e. Luoyang, who is identical with Fashen ¥ #% (718-778).58
Luoyang might have been his birthplace, as according to his bi-
ographies he lived in the Tianzhu si X 4 3F in Hangzhou. In
addition, he is said to have preached in Suzhou M| in 747, and
in Changzhou % M in 767. The Japanese monk, Gyonen # &,
regards Fashen as a disciple of Huiyuan &% %5, who was the heir
to Fazang’s teachings.® This is confirmed by his alleged com-

% For his biography in SGZ, see T 50, 2061: 817a18-b9. Dumoulin
1988: 329,

¥ See T. 51, 2076: 301b27.

® For his biography, see QTW 918, and SGZ T 50, 2061: 736a20—
b13. The SGZ mentions Chengguan as his disciple, but the epitaph
does not.

% See Kamata 1965: 183—184.
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mentary on Huiyuan’s major writing, the Kandingji H & #C 0
Chengguan seems to have studied under him in the south, and
not in Luoyang as the SZ and FT state.’! Chengguan mastered
the Huayan teaching so easily that it was enough to hear a tenet
once to be able to teach it himself the next time. His master told
him: “The dharma-dhatu is completely in you.” It is interesting
to note that Chengguan often refers to the Huayan masters Du-
shun, Zhiyan, Fazang and Huiyuan in his works, but never men-
tions Fashen. This might suggest that he was not so influential in
the Huayan lineage.

The SGZ credits Chengguan with a much broader education
in Buddhist philosophy and praxis. In addition to Tanyi, Wu-
ming and Fashen, discussed above, the following masters are
listed as his teachers: Li B, Xuanbi ¥ &%, Fazang of Huainan ¥
F ¥ %, Huiliang of Chengdu i ¥ B &, Zhanran R,
Huizhong =% ., Fagin ¥ $X, Huiyun = . Before visiting
Tanyi in the Qianyuan ¥ JG period (758-760), Chengguan is
said to have studied the teaching of the Xiangbu school under
master Li B8 in the Qixia % B monastery of Runzhou & Vil
(now Zhenjiang xian & YL #, Jiangsu province). Except for this
data, master Li is unknown in the history of Chinese Buddhism.

Chengguan went to Jinling 4 BE (now Nanjing) where the
teachings of the Guanhe branch of the Sanlun school were passed
on to him by Xuanbi Z &£ Owing to Chengguan’s efforts, the

% Fashen authored five works: 1. Commentary on the Avatamsaka
Sutra (Huayanjing yiji % B #& 38 7iC); 2. Explanation of the
Kandingji (Kandingji cuanshi T| & 7T H 8): 3. Commentary
on the precepts of nuns (Nijieben shu JE % 4~ B); 4. Commentary
on the Vimalakirti Sitra (Weimojing shu #E B £ i), 5. Com-
mentary on the Siitra of Brahma’s Net (Fanwangjing shu & # 1
Hi). These works have not survived, only some citations in other
works. See Kamata 1965: 184-187.

* Both have & ¥ 7 3% # ¥ 1 Xk

2 The SZ and FT have {&.
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Sanlun school gained wide currency in the region south of
Changjiang. We do not have the biography of Xuanbi.”® In the
Dali period (766-769) Chengguan went to the Waguan K, 1§
monastery (Jiangning fu Y. 8 Hf of Jiangsu province) where the
Awakening of Faith and the Nirvana Sutra were transmitted to
him. In addition, under Fazang ¥ B of Huainan ¥ B — not to
be confused with the third patriarch of the Huayan school ~ he
studied Wonhyo’s commentary on the Awakening of Faith.** Of
Fazang of Huainan nothing is known. In 772, Chengguan pro-
ceeded to Shanxi £ # to study Sanlun again under Huiliang %
B of Chengdu, who is otherwise unknown,

In 775, he went to Suzhou to study Tiantai meditation and
commentaries on the Lotus, Vimalakirti and other sitras under
Zhanran, the famous Tiantai patriarch. Chengguan is neither listed
as Zhanran’s disciple in the biography of Zhanran in SGZ nor in
FT.” However, in the biography of Yuanhao JG ¥, who was
Zhanran’s main disciple (the one who entered the room), Cheng-
guan is mentioned as his fellow student.”® The FT and the SZ
say that Chengguan was one of the forty monks of Jiang T and

* Kamata Shigeo identifies Xuanbi with Master Bi under whom
Shanfu 3 X studied four satras and three Sdstras in the Liushui
#t /K monastery of Suzhou. T 50, 2060: 603a3~4. See Kamata
1965: 175. However, Shanfu died in 660, more than a hundred
years before Chengguan’s alleged study under Xuanbi: therefore,
Master Bi cannot be identical with Xuanbi.

* He wrote two commentaries on this work: Dasheng gixinlun bieji
KT B & # B %0 (T 44, 1845) and Qixinlun shu & 15 3 B
(T 44, 1844). The SGZ must refer to the latter. For an English
translation, see Park 1979, :

* For Zhanran’s biography in SGZ and FT, see T 50, 2061: 739b—
40a and T 49, 2035: 188c—9b respectively.

% Chengguan and Yuanhao were like two disciples of Confucius,
You ## and Xia E. T 50, 2061: 740b21-22.
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Huai ¥ who accompanied Zhanran to Whataishan.”” The other
sources do not confirm this information but Chengguan is known
to have travelled to Wutaishan in 776, thus making this statement
possible. Tiantai philosophy had a great impact on Chengguan as
is reflected in his works.”® The SZ and the FT say that Zhanran
wrote the Zhiguan Yili [ B 3& B (T 46, 1913) and Jinbei Lun
4 T8 & (T 46, 1932) in order to refute Chengguan’s view that
inanimate objects do not possess a Buddha nature. This stands in
sharp contrast to Zhanran’s newly advocated teaching.” Some
scholars'™ accept this but Kamata Shigeo has shown that, in
fact, Chengguan went one step further than his predecessors by
propagating the Buddha nature of inanimate objects.'® The in-
fluence of Huayan thinking on Zhanran which might have in-
spired these works cannot be attributed to Chengguan, as Hua-
yan concepts are found in his other work, Zhiguan Dayi JIR .
& (T 46, 1914), which he authored before meeting Cheng-

102

guan.

The SGZ goes on to say that Chengguan studied under Niutou-
shan Master Zhong 2 B8 Il 78 Ffi. Master Zhong is Huizhong
= (683-769),'” the fifth patriarch of the Niutou school of
Chan. Huizhong took over the community of Mt. Niutou from his
master, Zhiwei & g, (646-722), after his move to Jinling. How-

7 See T 49, 2035: 293b27-29; XZJ 130: 912a3-5. Hibi 1975: 74-75.

% See Kamata 1965: 423-474.

% See T 49.18%a; XZJ 130.377. For Zhanran’s view on Buddha na-
ture, see Benickd 2002: 10-16.

1% See Lai 1993: 35 and Sakamoto 1959.

1! See Kamata 1965: 442-454.

'92 Hibi Senshd has proven that this work was written in 761. See Hibi
1965. In this essay he uses the Huayan term zhenru suiyuan bubian
E i1 B & A # which means that the absolute is dependant
arising but it does not change. T 46, 1914: 460b.

' For his biography, see T 50, 2061: 834c—835b: T 51, 2076: 229a-

230b. McRae 1983: 180-182.
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ever, in 742, Huizhong, at the request of the prefectural magis-
trate, moved to the Zhuangyan monastery of Jinling, where he
had been ordained and where he would eventually die. Cheng-
guan’s studies under him could certainly not have taken place
after studying Tiantai with Zhanran, as Huizhong had died be-
fore that time. The teaching must have been dated to the time
when Chengguan studied Sanlun with Xuanbi in Jinling, and
must have taken place in the Zhuangyan monastery. In the Jing-
de Chuandeng Iu, Huizhong is said to have had thirty-six disci-
ples, who preached in Southeast China, but Chengguan is not
listed among them.'® Even if they met in Jinling, Chengguan
might have gone to Mt. Niutou, as he described this place in his
Subcommentary.

Twenty Ii south of Jinling there is a mountain called
Oxhead. The reason why it is called that is that it has twin
peaks. Its name has been changed throughout the succes-
sive dynasties. It was called Twin Watchtower, Heavenly
Watchtower, Southern Altar, Cave of Immortals. According
to a local gazetteer (yudi zhi 3%, Hti 5%) this mountain is 1400
chi high and 47 li in circumference (zhouhui JA i),

He also called on the other master of the Niutou school, Fagin
¥ $%.'% who took up residence at Mt. Jing (Yuhang xian,
Zhejiang), and they supposedly met there. In addition, we are
told that he mastered the Southern school (nanzong B =) of
Chan under Wuming, and the Northern school (beizong b %)
under Huiyun %% &, of whom no biography is found. Ui Hakuju

104 T 51, 2076: 223c~224a. Of his disciples only Taibai Guanzong is
known 2 H Bl 52 (731-809). For his epitaph, see QTW 721.

' See T 36, 1736: 604a24-28.

% For his epitaph by Li Jifu ZF 7 i (760-814), see QTW 512. For
his biography, see SGZ T 50, 2061: 764b—765a. Jingde chuandeng
fu 51, 2076: 230a-b; McRae 1983: 191-195.
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asserts that if they met in 775 he could be one of Puji’s e B
(651-739) disciples.'”’ Chengguan was certainly familiar with
the tenets of the Northern school as he refers to them with the

phrase “the Northern school says”.'%®

As we have seen above, he studied under the masters of
various Chan schools. This being the case, scholars have at-
tempted to decide which school he could have belonged to. In his
work, The Essence of the Mind, Takamine Ryoshi has found the
influence of the Southern school, and therefore identified him as
the heir of Shenhui.'® Kamata Shigeo, on the other hand, argued
that he criticized both the Southern and Northern schools from
the standpoint of the Niutou school.!' In fact, Chengguan claims
that his teaching is neither of the Northern school, nor of the
Southern school but of the school of the mind (xinzong L =5
Yoshizu Yoshihide thinks that Chengguan cannot be associated
exclusively with any one of the Chan schools as he evaluated the.
Chan teaching from the standpoint of the Huayan school.!!?

It is interesting to note that the MT gives only Wuming as his
Chan teacher, whereas En LFBT names the two masters of the
Niutou school. If his Stipa Inscription was written by Peixiu,
the reason might be his close friendship with Zongmi, Cheng-
guan’s main disciple, who was the fifth patriarch of the Huayan
school as well as the patriarch of the Heze Shenhui school. Pei-
xiu, I surmise, wished to give priority to the Shenhui school in
Chengguan’s biography as Wuming was also a part of it. The
LFBT being a Chan chronicle, sectarianism must have played an
important role in its assessment of his teachers.

197 See Kamata 1965: 180,

18 Gee, for example, T 36, 1736: 261c17.
1% See Takamine 1956: 89-91.

0 gee Kamata 1961.

"l See Kamata 1965: 486—496.

"2 gee Yoshizu 1980b; 1985b: 249-266.
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Finally, concerning his monastic education, 1 would assert
that it took place in Jiangsu and Zhejiang, as his birth place, the
monastery where he became a novice and monk and all the places
he went to study can be located in this region. It must have been
the starting point of his pilgrimage to Wutaishan in 776. Before
discussing the second period of his life, we must come to his
secular education and his alleged participation in translation.

Education in secular works

The MT says that Chengguan began to study secular works
during his sojourn on Wutaishan. The SGZ does not confirm
this, but it is clear that it happened after he mastered the Bud-
dhist teachings. The following thought led him to realize the
importance of the secular works. “On the fifth level the sage
learns worldly methods, realizes the Tathata and his mind rest
on the realm of Buddha. He receives wisdom after his enlighten-
ment, and the the idea of serving the world arises. I am on the
level of learning, how could I forget about it?” This passage
sheds light on Chengguan’s motivation for studying secular lit-
erature. He intended to draw on the Chinese non-Buddhist works
to gain a better understanding of Buddhist teaching.

He is said to have studied the Confucian Canon (jing #&), the
historical works (zhuan fH), philosophical writings (zi ) and
philology (xiaoxue cangya 7)> 2 7 F#).''® In addition, he studied
Indian culture: Siddham script (xitan & &), heretical philoso-
phies (zhubu yizhi 7% F8 B 81), the four Vedas (siwei IU[E), the
five sciences (wuming . BH), mantra (mizhou %} £) and rituals

(vigui B B1).

"'* At the end of the Han dynasty three dictionaries were edited as one

book, which came to be known as Cangya. See Cihai 19, 1467.
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Chengguan’s erudition on Chinese classical works is proven
by the ample quotations from them in his Subcommentary on the
Avatamsaka Sitra. In an effort to illustrate the meaning of cer-
tain passages of the Avatamsaka Sitra, he cites the following
books: Book of Odes, Book of Documents, Book of Change, Zuo-
zhuan, Erya, Rites of Zhou, Book of Filial Piety, Daodejing,
Zhuangzi, Liezi, Analects, Guanzi, Records of the Historian,
Chronicle of the Han Dynasty, Guangya and Shuowen jiezi.
While quoting these books he maintains his distance by saying:
“T only borrow the words but do not adopt their meaning.”'*
Chenguan was on good terms with high-ranking officials, as we
will see below; it was, therefore, important for him to assist
them in understanding Buddhist tenets through these allusions to
Confucian and Daoist literature. However, he emphasized the
primacy of Buddhist teaching over indigenous thought.'”

Concerning his knowledge of Indian culture, it must have
originated from Budghist works and reports by foreign transla-
tors. A variety of the Brahmi script was used in China for writ-
ing Sanskrit mantra and dharani. it came to be known as Siddham
script, of which we have the earliest documentary evidence from
the seventh century.''® Chengguan was acquainted with this
script; this, however, does not imply that he learned the language
as well. It is interesting to note that Chinese monks generally be-
lieved that by mastering the writing they knew the _mzm_ummn._:
A description of Siddham script including Siddham letters can
be found in Chengguan’s Commentary and Subcommentary.'®
Finally, he remarks that since Brahma created writing to teach
living beings at the beginning of the kalpa, the script has not

" See T 36, 1736: 2b9 or 3b13.

'S For further treatment of this topic, see Hamar 1999.
'8 See van Gulik 1956: 47.

"7 See van Gulik 1956: 4445,

' T35 1735: 747c4-24; T 36, 1736: 435b20-436al8.
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3

changed, whereas the writing in China has. Chengguan’s knowl-
edge of Siddham script may indicate the impact of Tantra on his
thought. As Wutaishan — owing to Amoghavajra’s efforts as well
as imperial support — became the centre of Tantrism at approxi-
mately the time that Chengguan stayed there,'"” it must therefore
have influenced him. If we accept that he assisted Amoghavajra
in his translation, discussed below, this could also be a source of
his knowledge of this script.

Chengguan provides a detailed account of the Indian heretical
views, while discussing the second of the ten principles (shizong
+ 53), i.e. the existence of dharmas and nonexistence of ego
(fayou wowu ¥ & B 4#%).'*° Fazang used this category for the
Sarvastivada, as its main tenet is that the dharmas exist while
the ego does not."*! Under this heading Chengguan discussed not
only the teaching of Sarvastivada but also the Indian heretical
views and indigenous Chinese philosophy. This can be attributed
to the influence of Huiyuan 3 %3, who was Fazang’s disciple. In
his classification of teachings, Huiyuan divides the teachings
into four sections, the first of which is “the heretical teachings
that cannot apprehend the Absolute™ (mizhen vizhi jiao 2 EH 2
1 #0). He first summarizes the Indian heretical views, then turns
to the indigenous Chinese philosophy.'*? Chengguan criticized
Huiyuan severely for being at variance with Fazang’s five teach-
ings, and hence he discarded Huiyuan’s classification. However,
he also took up this topic in his Opus Magnum. The reason why
he touches upon this question at the second principie is that
Sarvastivada refuted the erroneous causality (xieyin #§ [H) and
acausality (wuyin 48 ) of heretical philosophies. He provides a
summary of the main teachings of the following eleven Indian

11 See Birnbaum 1983: 30-33.
120 See Hamar 1998: 13.

1217 35, 1733: 116b8—11.

122 X771 5: 23b11-26b6.
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schools: 1. Shulun o @mﬁ:i@&wsu 2. Shenglun B 4 (vai-
Sesika); 3. ascetics and brahmanas (tuhui waidao poluomen B
K 4h H ¥ & f4): 4. Weituo lunshi B PE &R Bl (vedavadin);
5 Ancha lunshi & % ¥ B (andavadin); 6. Shisan waidao F¥
# 4b il (kalavadin), 7. Fang lunshi 7 ¥ Wi (digvadin);
8. Shunshi lunshi JE 1 5 B (lokayata);, 9.Yinli lunshi Sk
Bifi ; 10. Suzuo lunshi 12V % M (nirgrantha); 11. Wiyin lunshi
4 B # B In discussing these schools, Chengguan often refers
to the Su&%:.&&ﬁﬁ&.&ﬁ_ﬁ and its commentary, Yogacara-
bhiimi Sastra, Aryasasanaprakarana, Sata Sastra. In Cheng-
guan’'s works we find two references to Vedas'> and several ref-
erences to the five sciences (linguistics, handicrafts, medicine,
logic and religion). In referring to the five sciences he draws on

the Yogacarabhimi Sastra.)®

Translation

The MT says that Chengguan translated sitras in the wushen
year (768) of the Dali period. The LFBT adds that he worked on
imperial orders with Amoghavajra as a stylist (runwen dade T8
% K {8 ). The FWL goes on to say that the translation was com-
pleted in 771 in the Xingshan si S 3 3F, the place where Amo-
ghavajra stayed in the capital. He translated seventy-seven works
in one hundred and twenty juan. This last piece of data is cer-
tainly an interpolation. We find in Amoghavajra’s biography that

12 He often cites the main work of Samkhya, The Treatise of The
Golden Seventy (Jin gishi lun 4t -+ #), a Chinese translation of
which is found in the Taishd. See T 54, 2137. For a French transla-

tion, see Takakusu 1904.
124 por the discussion of the heretical views in its English translation,

see Wei 29-46,
125 5o T 36, 1736; 216b8. and 658c5-11.
126 T 36, 1736: 775a19-b13.
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on the Emperor’s birthday in 771 he presented the siitras he had
translated and wrote a memorial in which he says that from the
Tianbao period up to the present he had translated seventy-seven
works in one hundred and twenty u.:az._ﬁ

The question whether Chengguan was one of Amoghavajra’s
assistants in translation has yet to be answered. Around this time
Amoghavajra translated two works, Miyan jing % B #& (T 16,
682) and Renwang jing 1= F # (T 8, 246)."*® Some of his as-
sistants in transiating the Renwang jing are listed in Amogha-
vajra’s memorial but Chengguan is not included.'”® However,
we know that this sifra, especially the chapter entitled Protec-
tion of the country (Huguopin 38 B &), in which kings are told
to recite this siatra in case of natural or social disturbances, had a
great impact on Emperor Daizong. He often fed more than one
hundred monks in the palace in order to have them expound on
this siitra whenever necessary.'*° We cannot exclude the possi-
bility that Chengguan was present in the capital at that time.

There is one more piece of data which will serve to confirm
his participation in translation under Amoghavajra. According to
the MT, Chengguan lived under nine emperors (Xuanzong % 5,
Xiaozong A 5%, Daizong X 3%, Dezong & 5%, Shunzong JI§
5%, Xianzong #& 5%, Muzong 8 5%, Jingzong #f{ 7% and Wen-
zong 3 5%) and served as imperial preceptor to seven of them.
In accordance with this information, Chengguan is supposed to
have been Emperor Daizong’s teacher. As such, he might have
joined the translation team. According to the SGZ, Wuzhu s
studied Huayan under Chengguan at the Yunhua si & ¥ 5F in
the capital before he left for Wutaishan in 76717 Unfortunately,

127 See Chou 1944-1945: 297-298.
128 See Chou 1944-1945: 296.

129 17 52, 2120: 831b28.

1% See Chou 1944-1945: 296 (n. 61).
13T 50, 2061: 836¢3-4.
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Wuzhu'’s biography in the Qingliang Zhuan does not confirm
this.13? Even if Chengguan lived in the capital and took part in
the translation, it is very dubious that he taught the emperor, as
he would only receive nationwide recognition after completing
his Commentary on the Huayanjing. Concerning Chengguan’s
arrival at the capital, we can be certain that this happened in 796
when Emperor Dezong summoned him. The question of whether

it was his first visit is open to debate.

2. Second period (776-796): on Wutaishan

Pilgrimage

According to the MT, Chengguan went to Wutaishan after
completing his Huayan studies under Fashen. When he read the
chapter called The abode of Bodhisattvas of Huayanjing, he
thought that the radiance of Mafjusri was reflected on Wutai-
shan. He therefore did not consider ten thousand li a long way
and, yielding to his fate, stayed there. After he arrived, he settled
down in the Huayansi Z B '" and remained for ten years.
The SGZ says that in 776 he made a vow to go to Wutaishan.
After visiting the sacred places he proceeded to Emeishan I WE

132 whuzhu is said to have studied under Huizhong in Jinling. T 51,
2099: 1111b29.

133 This is one of the oldest and most important monasteries on Wutai-
shan. According to a legend, it was founded at the time of Emperor
Ming of the Han dynasty. First it was known as Dafulingjiu si X
2 @ . Its name was changed to Dahuayan si X ¥ K& 5F in
honour of the new translation of Avatamsaka Siitra by Siksananda.
Now it is called Xiantong si ffi 38 5F . See Bimbaum 1986: 125.
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L1, the other famous Buddhist sacred mountain, to beseech Sa-
mantabhadra, the protector of the mountain, to appear. From
Emeishan he is said to have returned to Wutaishan where he
stayed at the Huayansi. Here he practised the vaipulya ritual of
confesston (fangdeng chanfa 75 % # ¥).""* The GQZ says that
Chengguan stayed at the Prajiia Hall (banruo yuan 8 £ B of
the Huayansi and studied the Huayanjing.

The report about Chengguan’s pilgrimage to Emeishan, re-
peated in SZ and FT, may be called into question on the grounds
of his autobiographical references in the Commentary and Sub-
commentary. In commenting on The abode of Bodhisattvas, he
writes:

When 1 was young, I read this scripture; each time
I came to this text, I closed the scrolls with a sigh. There-
fore, 1did not consider ten thousand Z a long way; yielding
to my fate I resided in the sacred region. I was prompted to
stay for ten years.'*

In the Subcommentary he further elaborates:

First, I discuss the reason why I went to this mountain.
The reason was the text which says that the Bodhisattva re-
sides on this mountain. At that time rebellions and bandits
caused confusion, soldiers with spears were ever swarming
like bees, the roads were filled with wolves [people of an
evil nature], mountains and rivers obstructed the way. Yet

" The vaipulya, which means broad, refers to Mahdyana Buddhism.

The word chan is a transliteration of the Sanskrit word ksama
which means patience, and refers to the repentance of sins. Monks
have to admit their sins in the presence of other monks. See Kuo
1994: 22-23. The vaipulya ritual of confession must refer to the
practice that a monk engaged in vaipulya meditation makes repen-
tance of his sins. See Nakamura 1975: 842, 1224,

3T 35, 1735: 859¢19-22.
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[ travelled without fear. Thus I say “yielding to my fate I re-
sided” although the way is five thousand /i, ten thousand li
there and back. Originally, I bad planned to stay for a short
time, but days passed very quickly in the sacred region.

1 wrote the Commentary for fifteen years, ten of them

6
wonm._

The MT borrows the words from the Commentary saying that
«] did not consider ten thousand /i a long way and, yielding to
my fate, | stayed there.” Of course, the statement that the journey
was ten thousand i is not to be taken literally, even if the Sub-
commentary explains that it was five thousand /i there and five
thousand i back. However, he writes that the mountain is one
thousand and six hundred ki from Q.m:m_ms._,ﬁ Therefore, he ap-
parently did not set out from here. Chengguan does not mention
his pilgrimage 1o Emeishan. He says that he intended to spend
only a short time on Wataishan, but he was captivated by the
mountain to such an extent that he did not realize the passing of
time, and in the end remained for ten years.

In addition, these passages shed light on the length of his
sojourn on Wutaishan. The MT says that he stayed for ten years
on the mountain, a piece of information which must have been
taken from the Commentary. The Commentary was completed in
787, and if we accept that he set out for Wutaishan in 776 as the
SGZ states, he actually spent ten years on the mountain prior to
finishing his work. However, after completing his Commentary
he remained there for another five years, as we will see below. It
is also noteworthy that Chengguan needed fifteen years in all to
compose his book, and therefore started writing it five years

before going to Wutaishan.

1% T 36 1736: 601a12-17.
137 7 36, 1736: 601a18-19.
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Commentary on the Huayanjing

Chengguan’s major work is his Commentary on the Avatam-
saka Siitra and its Subcommentary. In the Buddhist tradition his
name came to be associated with his Commentary. He is fre-
quently mentioned as the Commentator (shuzhu B & ) of the
Avatamsaka Satra or simply the Commentator. The historical
works, except for SZ and FT, give a detailed description of the
composition of this book. Of his biographies the GQZ furnishes
the most information on this question. As Chengguan wrote it on
Wautaishan, the author of GQZ, Yanyi, who stayed there, must have
had access to some data or legends preserved on the mountain.

The MT says that the monks on the mountain (shanmen jing-
lii 1) P #& 18) asked Chengguan to spread the teachings. He
replied that the distinct teaching of one vehicle was very difficult
to explain. Fazang had established his school based upon this
teaching. His follower — surely a reference to Huiyuan — could
not understand its secret meaning. As the master died without
finishing his work, his teachings declined. As he saw that the fol-
lowers of the Huayan teachings were confused, he could notre-
main silent. According to the SGZ, he started to explain the Hua-
yanjing at the request of the abbot of Huayan si, Xianlin B #K.
He hesitated for a while, as the text of the old commentary was
rather complicated and its meaning had not been sufficiently
elaborated upon (wenfan yiyue 3L ¥ 3& #]). Both sources refer
to the Kanding ji P) X FC, the first commentary on the eighty-
fascicle Huayanjing. Fazang started on this work, but died before
he could complete it. It was finished by Huiyuan but he modified
his master’s teaching in many respects. His classification of
teachings, as we have seen above, included external teachings as
well. He expounded on two sets of ten profound gates, one con-
nected with the phenomenal world, one with the absolute. In his
Commentary, Chengguan frequently refers to these inventions,
and sharply criticizes them.
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The GQZ tells us that upon writing his Commentary Cheng-
guan moved to the Prajfia Hall and made the following request
of the monks. “It is a rare chance for me through the kalpas to
come to this sacred region. I would like to make a retreat in or-
der to compose the Commentary with a clear mind. Could you
build a pavilion for me where I could write the Commentary?”
His request was granted, and the pavilion was completed within
a short period of time. Wuzhu $E 2 of Wenzhou i M| made a
calligraphy in the style of Wang Xizhi on the ridge. Chengguan
established his hall to write the Commentary (zhishu daochang
% #i iE ), and on the eighth day of the fourth month in the
first year of the Xingyuan 8 JG period (784) he prayed for good
signs. According to the LFBT and FWL, this took place in the
fourth year of the Jianzhong & " period (783).

All sources agree that Chengguan had a dream of a golden
man or ::mmo.;w The MT says that this golden image (jinxiang
4 @) was as high as a mountain, had a face like the full moon
and floated in the air. Chengguan held its face in both hands and
swallowed it, and then awoke. According to SGZ, he saw a
golden man (jinren & A), whom he embraced and swallowed
at once without chewing. When he awoke, his body was covered
with sweat. He rejoiced, as swallowing the light meant verifica-
tion that his work would be bright everywhere. The LFBT men-
tions a golden apparition (jinrong % 7). The GQZ tells us that
he ate the golden man starting at the head and awoke by the time
he reached the legs. He thought that this auspicious sign must
have been sent by a great Bodhisattva (dasheng A BB), a possible

'8 Dreams play an important role in the biographies of Chinese
monks and nuns. See Faure 1991: 209-230. In the Buddhist Canon
dreams are often described and explained. See von Miiller 1992.
China has a remarkable tradition of literature on dreams, i.e. dream-
books, medical literature, Daoist and Buddhist sources. See Strick-

mann 1988,




the QoSSm;EQ. he had a dream. In hjg dream he turned into 3
dragon: his head was lying on the Southern Terrace, his taj] coiled

* See Takahashi 197s. 15-16.
The preaching of the Avatamsaig Sitra happened in seven differ-
ent places during nine assemblies,
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around the Northern Terrace,'*! his scales and mane were splen-
did. The dragon transformed into many dragons, and they ema-
nated light, spreading it everywhere. Chengguan regarded this
dream as a good sign for the spread of his teaching. According to
the GQZ, before he had this dream, he had prayed for a sign re-
garding the dissemination of his teaching.

The MT says that his work was a great success. The four
classes of Buddhist believers (monks, nuns, laymen and lay-
women) assembled 1o listen to this teaching. The crowd asked
Chengguan to elaborate further, as it was too obscure for them.
Granting their request, he made Suishu yanyi chao W8 i H 3%
&b in forty fascicles and Suiwen Shoujing B . F && in one
hundred fascicles with Sengrui 8 2, Zhikai & 18 and others of
his disciples. According to the SGZ, in the first month of the
Zhenyuan period, the abbot of the monastery asked Chengguan
to explain the new commentary. In the GQZ we read that in 788
Ma Sui 5§ 3%, the military governor (jiedushi i & fif}) of Bing-
zhou ¥ H),'* and Wang Chaoguang F Bj 3, the govemnor
(dudu FR ) of Daizhou £ M,'* went to Wutaishan to make
offerings and ask Chengguan to explain the Commentary and
that each day witnessed the presence of one thousand monks.
From the biography of Zhijun & & in the SGZ we know that
he was the chief lecturer (jiangzhu 3 ) who provided the fi-
nancial support for these assembles and the food for one thou-
sand monks.'** The SGZ says that at the request of Li Ziliang 2
H B, the military governor of Hedong i 3 province, Cheng-

141

This refers to the two terraces of Wutaishan, between which the

distance is about twelve miles, See Gimello 1992: 97.

"2 This is the region of Fen ¥} river in Shanxi province. See Ciyuan:
544,

31t belonged to Taiyuanfu A J& A, which is Bingzhou mentioned
above. See Ciyuan 92.

T 50, 2061: 881b3-6.
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guan went to the Chongfu 2 %8 monastery'*® in 791. As the
headquarters of Hedong province was Taiyuan, near Wutaishan,
Chengguan must have gone there. He must have stayed here un-
til he was summoned to the capital to assist in the translation of
the forty-fascicle Huayanjing in 796.

3. Third period: in the capital

Translation of the Avatamsaka Sitra

The MT simply says that in the bingzi year of the Zhenyuan
period (796) Chengguan translated a sitra, and that the purple
robe was bestowed upon him."*® According to the SGZ, Emperor
Dezong ordered Li Fuguang to summon Chengguan to the capi-
tal in order to translate the forty-fascicle Avatamsaka Sitra, pre-
sented by the King of Odra (Wuchaguo & FXH), with Prajia""’

"*To celebrate the foundation of the Tang Dynasty, five temples
were established in Yangzhou, Jingnan, Taiyuan and the two capi-
tals, each bearing the same name, Chongfu si. See Foguang 4517.

148 Empress Wu was the first to bestow purple robes on monks in

recognition of their merit. See Weinstein 1987: 192. n. 21.

Prajiia originated from Northern India, and first arrived in China

in 781. He started to translate Buddhist works with a Nestorian

priest, which turned out to be unsuccessful, as the translations
were impregnated with Nestorian texts. To remedy this, in 788 De-
zong ordered eight eminent Chinese monks to assist him in his
work. He returned to India to bring Buddhist scriptures to China.

He arrived in China in 792. In 796, he began the translation of the

forty-fascicle Avatamsaka Sitra, which is actually the last chapter

of the sitra, the Gandavyiha. Ten monks assisted him in his work.

See Weinstein 1987: 97-98,

147




1's Biography

91. As the
Wutaishan,
=d here un-
inslation of

: Zhenyuan
the purple
7. Emperor
o the capi-
Sitra, pre-

1 ww&mm_ﬁ

ive temples
e two capi-
ang 4517.

1 monks in
21.

xd in China
a Nestorian
translations
in 788 De-
him in his
s to China.
ation of the
last chapter
n his work.

[1. Chengguan’s critical biography . 55

of Kapisa (Jibin Ji} ). Chengguan asked if he could go the fol-
lowing year. This request was granted. Thus, he went to Pujin
¥ H (Yongql 7k ¥% county in Shanxi province) where Secre-
tariat Director Liang % provided for his needs. He resided in the
Qiyan & B monastery'*® on Mt. Zhongtiao b 4. Before his
arrival, 2 mad Chan monk predicted that a great bodhisattva
would arrive. It turned out to be Chengguan. In the fifth month,
Huo Xianming & 1l R, the imperial envoy (zhongshi *P 1),
urged Chengguan to go o the capital. Upon his arrival the em-
peror treated him with great respect, and led him to the Hall of
Translation. The translation commenced in 796 in the Chongfu
£ 38 monastery, and was completed in the second month of
798.1%° The emperor ordered him to make a commentary on the
new translation. He retreated to the Caotang B & monastery on
Mt. Zhongnan, near Chang’an, to write it. After its completion
the emperor ordered that it should be explained in Both Halves
of Chang’an.

The LFBT states that Lishen Z= 2%  the military governor of
Hedong province, and the secretary (shangshu ¥ &) of the
Ministry of Rites, greeted Chengguan upon his arrival in the
capita). The emperor attended the Hall of Translation every day,
and when he was unable to go, he sent the monk Jignang &/ X
to excuse him.

His clerical ranks and titles

In the MT we read that first in the simao year (799) of the
Zhenyuan period the title Imperial Preceptor Qingliang (Qing-
liang guoshi hao 7§ ¥ B i &%) was conferred on Chengguan,

—

148 T'his monastery was founded in the Jiande # 2 period (572-577)
of the Northern Zhou dynasty. See Foguang 5052.
149 T 49, 2035: 380a12-24.
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! and then in the gengyin year (810) of the Yuanhe period of Em-
_ peror Xianzong he was given the seal of controller of monks
(sengtong yin 1 %t B)). According to the LFBT, after the new
translation of the Avatamsaka Sitra had been completed, Em-
peror Dezong ordered Chengguan to explain the central concept
of the scripture. The emperor was so delighted with his teaching
that he granted him the purple robe and the title Master of Bud-
i dhist Teaching (jiaoshou heshang ¥ # F#1 ). Emperor De-
zong, on his birthday in the fourth month of 799, invited the Hua-
i yan master to the palace to lecture at the Court. Chengguan is
L said to have been able to cool the emperor’s mind, and, thus, the
title Qingliang (Cool) Imperial Preceptor was conferred on him.
According to the FT, this took place in 795.1°° In 810, Emperor
Xianzong summoned Chengguan, and asked him about the mean-
ing of dharma-dhatu. After this audience, Chengguan was ap-
pointed controller of monks. The LFBT includes the speeches
that Chengguan is supposed to have delivered on these occa-
sions. ! .

The SZ and the FT follow the LFBT, but they do not mention
the purple robe. The FWL says that Chengguan was the recorder
of clergy (senglu fi& #%)"> rather than controller of monks. It is
important to note that the SGZ does not furnish any information
about Chengguan’s appointment as controller of monks, though
the author, Zanning, in his other work, The Brief History of the
Buddhist Offices under the Song (Dasong seng shiliie 7R {8
& B%), discussed the history of clerical offices.

Chengguan’s appointment as controller of monks has long
been debated. The reason for this is a passage in The Brief His-
tory of the Buddhist Offices under the Song. It tells us that in the

10T 49, 2035: 380a6-8.

13! See XZJ 130.612a1—11. 614a4-b12. 626b4-10.
' The senglusi f& $% T was a government office responsible for the
numbers and morals of monks and nuns. See Hucker 1985: 405.
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intercalary month of the first year of the Yuanhe period of Em-
peror Muzong B 5%, Weiying & B of the Longxing # B mon-
astery was appointed an official for the Hanlin Academy (Hanlin
daizhao B & #2) and controller of monks. However, the
Yuanhe period does not fall under the reign of Muzong but un-
der that of Xianzong. Michibata Ryoshii and Yamazaki Hiroshi
assert that the name of the emperor is erroneous in the text, and
hence date Weiying’s appointment to the first year (806) of the
Yuanhe period of Xianzong.'** They both conclude that in fact
Weiying was the monk who assumed the duties of controller of
monks since it was only an honorific title for Chengguan.
Nakatorni Toshiharu holds another view arguing that there
was no intercalary month in either the first year of the Yuanhe

period of Xianzong or the first year of the Changging period of

Ecwo_._m.;a However, there was an intercalary month in the fif-

teenth year of the Yuanhe period, the year that Muzong ascended
to the throne. Thus, Chengguan was appointed controller of
ars earlier than Weiying. According to the SGZ,
g the Yuanhe period, and Weiying was
guan’s death. Although this rea-
soning seems to be very clear, and could solve the problem of
the double appointment, We should bear in mind that the MT and
most of the sources date Chengguan’s death to the third year
(837) of the Kaicheng period of Wenzong 3 52, The dating of
the SGZ seems to be erroneous.

The Brief History of the Buddhist Offices under the Song says
that because of his strange behaviour Weiying was not found to
be fit for the office of controller of monks, and was relieved of
his duty. This office came to be abolished, and the office of re-
corder of clergy was established. Ennin, the Japanese monk, who
went to China in 838, confirms this, since he does not list 1t

monks ten ye
Chengguan died durin
therefore appointed after Cheng

153 Gee Michibata 1985: 135-136: Yamazaki 1942: 628-631.
154 gee Nakatomi 1960.
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among the clerical offices.'> This might be the reason why the
FWL says that Chengguan was the recorder of clergy.

Roe Jae-seong points out that not long after Muzong as-
cended to the throne the monk Datong K 38, an official from
the Hanlin Academy, was beaten to death. Weiying took his
place in the Hanlin Academy and was appointed controller of
monks. Roe suggests that Chengguan’s appointment as control-
ler of monks must have been related to the eunuch-general Tutu
Chengcui’s it 48 & BE appointment as commissioner of good
works (gongdeshi X #& fif) for both halves of Chang’an in
807.!*® He was killed when Emperor Xianzong died under un-
clear circumstances.'”’ After Tutu’s death it was only an honor-
ific title for Chengguan. .

His association with emperors and high-ranking officials

As we have seen above, Chengguan was summoned to the
court several times to explain Huayan teachings to the emperors.
On these occasions, in recognition of his talent, he was granted
various titles. He is said to have been the personal instructor
(menshi ] Ef) of seven emperors. As the SGZ states, the em-
peror ordered him to take part in a new translation of the Hua-
yanjing, and to write a commentary on it, which was explained
in both halves of the capital. By order of the emperor, he authored

'35 Ennin mentions three Buddhist officials: Buddhist chief (seng-
zheng f& 1E), recorder of clergy (senglu fi& #) and monastery su-
pervisor (jiansi B =F). See Reischauer 1955: 75. (I used Hucker’s
rendition of sengzheng and senglu.)

1% See Roe 1989. Weinstein 1987: 100.

' The traditional historians regarded the eunuch Chen Hongzhi as

i the emperor’s murderer, but this cannot be proven. The other view

P : is that he died of a drug overdose, as he had been searching for

; long-life elixirs. See Dalby 1979: 634-633.
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the Definitive Meaning (Liaoyi T 3&), The Essence of the Mind
(Xinyao /(> B) and Stories About Eating Meat and Being Pun-
ished (Shi rou dezui yinyuan B B 18 58 B 89, each in one
kﬂ._z.u_.__u.am,

In the second half of the Tang, the power of the central gov-
ernment decreased, and the influence of the military ZOVErnors
increased, some of them becoming independent of the court.
Therefore, it was not enough for the prosperity of the Buddhist
community to gain the support of emperors, but religious lead-
ers, such as Chengguan, also had to be on good terms with these
rural officials, whose attitude toward Buddhism must have had
a bearing on its development in China. He gave instruction to
these high-ranking officials, and in response to their questions
wrote several works to elucidate Buddhist doctrines.

According to MT, Chengguan wrote seventeen Juan at the
request of the following high-ranking officials: the minister of
state (xiangguo 1§ B) Zheng Yuqing Bf B3 BB (746-820),'® the
prince of Nankang B R Wei Gao B £.'° the surveillance
commissioner inYuezhou (Yuezhou guancha i | 8 £) Meng
Jian & i (d. 824),'®' the famous poet of Tang, who served as
left reminder (zuoshiyi 7& #5 i&), Bai Juyi [ J& 5 (772-846).'62

The LFBT provides the titles of works that Chengguan was
supposed to have authored in response to requests by officials.
The minister of state Qi Kang % 3, (730-804),' Zheng Yu-

'*® The first and the third works are not extant.

“’For his official biography, see JTS 158.4163-4167 and XTS
165.5059-561.

" For his official biography, see JTS and XTS 158.4933-4937,

' For his official biography, see JTS 163.4257-4258 and XTS
160.4968-4969. _

162

Bai Juyi was influenced by Buddhism. See Watson 1988; Shino-
hara 1959; Hachiya 1988,

' For his official biography, see JTS 136.3756-3757 and XTS
128.4471-4472.
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ging and Gao Ying & 531% asked the Huayan master to write
I The Outline of the Huayan (Huayan gangyao % & # B) in
three juan.'®> The minister of state Li Jifu 2= ¥ B (758
814),'* the vice director (shilang fF BR) Gui Deng 58 % (754-
820)'°” and Commandant-escort (fuma B )" Du Cong #t 5
asked him to write The Essence of the Truth (Zhengyao 1EE) in
one juan.'®® At the request of the prince of Nankang Yu E Wei-
gao and minister of state Wu Yuanheng & 7 % (758-815),'°
he wrote The Mystical Mirror of Discernment of Dharma-dhatu
in one juan.'’' The vice director of the Department of State Af-
fairs (puye £ §1), Gao Chongwen & 5= 3L, asked him to write
Jingdeng shuowen & 48 # 3 in one juan.!”* Minister of edu-
cation (situ 5] ) Yan Shou @& #%, minister of works (sikong
F) %) Zheng Yuan B 7T and prefect (cishi Fll ) Lu Chang-
yuan & 5 ¥8'" asked him to write The Perfect Interfusion of
the Three Bodhisattvas (Sansheng yuanrong = B2 [H @) in one
juan.'™ Military governor (jiedushi i B ) Xue Hua B 2,

1% For his official biography, see JTS 147.3975-3977 and XTS
165.5070-5074

185 This work is among the holdings of the Kanazawa Bunko.

"% For his official biography, see JTS 148.3992-3997 and XTS
146.4738-4744. ‘

'“T For his official biography, see JTS 149.4019-4020 and XTS
164.5038-5039. i

'8 The office of fuma must refer to the office of fuma duwei B B . .,
See Hucker 1985: 219,

1% 1t is not extant.

' For his official biography, see 158.4159-4162 and XTS 152.4833—
4835.

11T 45, 1883.

"2 1t is note extant.

' For his official biography, see JTS 145.3937-3938 and XTS
151.4822-4823,

T 45, 1882. For translations of this short essay, see Gimello 1996
and Girard 1991. For a discussion of this work, see Suyama 1992,
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surveillance commissioner Meng Jian, drafter in the secretariat
(zhongshu 1 &) Qian Hui 8% B (755-829)'" and supervising
secretary (jishi # ¥¥) Du Gao ¥t 2 asked him to produce the
Seven Abodes and Nine Assemblies (Qichu jiuhui £ & L €). 176
The SGZ states that minister of state Qi Hang 7& §, {correctly
Qi Kang $1] and the chamberlain for ceremonials, Wei Jumou
HEA Qholmo:_:q were close friends of Chengguan’s, and
the following officials admired his magnanimity, and followed
his instructions: Wu Yuanheng, minister of state Zheng Yin B
#] (752-829),'"" minister of state Li Jifu z & B!" minister of
state Quan Deyu HE 78 8 (759-815),'" minister of state Li
Fengji 25 Y& ¥ (758-835),'® the vice director (shilang £ BE)
of the Ministry of War, Gui Deng, the military governor of
Xiangyang 3 &, Yan Shou B 8. the surveillance commis-
sioner in Yuezhou, Meng Jian, and Wei Dan £ F}!82 of Hong-
zhou #t . As we have seen above, he also had close ties to the
military governor of Hedong, Li Ziliang,'® who invited him to
teach at the Chongfusi in 791. In addition, it states that at the re-

175 Bor his official biography, see JTS 168.4382-4386 and XTS

177.5271-5273.
'8 T 36, 1738.
I For his official biography, see JTS 135.3728-3729 and XTS

167.5109-5110.
V8 Bor his official biography, see JTS 159.4180-4181 and XTS

165.5074-5076.
19 Eor his official biography, see JTS 148.3992-3997 and XTS 146.

4735-4737.
10 Eor his official biography, see JTS 148.4001-4005 and XTS

165.5076-5080.
181 For his official biography, see JTS 167.4365-4368. and XTS

174.5221-5223.
182 Eor his official biography, see XTS 197.5629-5630.
1 For his official biography, see JTS 146.3957-3958 and XTS

159.4950.
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quest of minister of state Qi, he composed The Outline of the
Huayanjing and The Mystical Mirror of Discernment of Dharma-
dhatu each in one juan and The Perfect Interfusion of the Three
Bodhisattvas as well as other separately circulated commentaries
on Avatamsaka Sitra, Lotus Sitra, Lankavatara Sitra and Ma-
dhyamaka Sastra.'® In the case of Qutline and Mystical Mirror,
the SGZ is not in agreement with the LFBT.

Chengguan’s association with the literati is reflected in his
writings and especially in his Subcommentary on the Huayan-
jing, which abounds with references to Confucian and Daoist
books. He often quoted from the Chinese classics as an aid to
understanding Buddhist tenets, and, we might conclude, to make
these teachings more attractive to learned society. On the other
hand, in doing so, he emphasized the priority of Buddhist tenets,
condemning those who claimed that the three teachings (Bud-
dhism, Daoism and Confucianism) were identical. Due to the po-
litical situation, in particular the lack of a powerful central ad-
ministration, he made some concessions to indigenous philosophi-
cal and religious traditions, but he upheld the superior position
of Buddhism.

His death

The MT says that in the jiwei year (839) of the Kaicheng pe-
riod Chengguan summoned his best disciples, Baoyin & E,
Haian ¥ /& and others, and gave them his teaching 4 ¥%. How-
ever, his last words are not recorded. He died at the age of one
hundred and two. According to his will, on the twenty-seventh
day of the same month his body was to be taken to a cavern (shi-
shi £1 E) on Zhongnanshan. When he died, the emperor sus-
pended business at Court, and the officials wore mourning gar-
ments. And here follows a legend. Not long after his death, in

'8 Only his commentaries on Avatamsaka Sidtra are extant.
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Congling 7 & an Indian monk happened to see two spirits walk-
ing above the earth. The monk stopped them with magic spells,
and the spirits identified themselves as spirits of a Mafijusri shrine
in Northern India, and said that they had come to receive the
front tooth of the Huayan Bodhisattva in order to make offerings
to it. After this report the cavern was opened, and Chengguan’s
front tooth was indeed missing — he had only thirty-nine teeth (!).
His body was cremated, but his tongue could not be burnt. After
the cremation, several thousand bright sariras were received. By
order of Emperor Wenzong 3 5%, Pei Xiu wrote an epitaph,
while Shen Yuanji 3£ JC & made a likeness of him in clay. His
pagoda was called the Pagoda of Marvellous Awakening.

According to SGZ, he died much earlier, in the Yuanhe pe-
riod (806-820), in his seventies and it does not mention either
the legend, or the circumstances of his burial. The LFBT dates
his death to 838, and records his last words.

As Yoshikawa Tadao has shown, this text, without referring
to Chengguan, is found in Pei Xiu’s foreword to the Introduction
of the Collected Chan Works (Chanyuan zhu quanji duxu 8 &
3 3 4 # ) by Zongmi.'®® He surmises that his last words
had been recorded in his Account of Conduct, and Pei Xiu cited
it."® However, this may be called into doubt, as it is not con-
firmed by other sources. It is also possible that the LFBT bor-

185 Zongmi’s introduction must have been composed before 835, as
after the Sweet Dew Incident (see Gregory 1991: 85-88) he gave
up writing and devoted himself to meditation. Zongmi originally
planned to add a fourth basket containing Chan writings to the tra-
ditional three baskets of Buddhist scriptures. Finally, his introduc-
tion with the collection was not published, and the collection was
lost. Fortunately, Zongmi’s Introduction, which is an early history
of Chan teachings, was copied by Peixiu in 857, and who gave the
text to Laosu % 78, a monk of the Taiyi Yanchang X — & B
monastery. See Broughton 1975: 79-82.

"% See Yoshikawa 1992: 140-141.
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rows these words from the foreword. It does not mention the cav-

ern, but states that after his death his body was placed into the

pagoda. The legend is basically identical with that of the MT.

The SZ and the FT state succinctly that “he was buried in a cav-

ern of Zhongnanshan, and his pageda is called Marvellous Awak-

ening”. However, they do not record the legend, nor do they ex-

plain why his mortal remains were moved, if ever, from the cav-
ern to the pagoda. The FWL gives another version of his burial.
It says that his body was placed in a pagoda (feng quanshen ta
% & 5 ), and when, after the report, it was opened, his body
was lustrous like dew and his countenance seemed to be thatof a
live body. This suggests that his body was naturally mummified
without the use of any preservation method. Buddhist historians
recorded several cases of natural mummification, which is attrib-
uted to the wisdom and practice of meditation among those
deceased monks.' The FWL states that his likeness (zhenyi B
f) was taken to the Daxingtang X # B monastery. Emperor
Wenzong is said to have written a eulogy (zan i) for Cheng-
guan, which is recorded in Buddhist histories.'®

187 Bo Sengguang and Zhu Tanyou were Chan monks who possessed
thaumaturgical powers, and after their deaths their bodies suffered
no decay. See Gaoseng zhuan & 28 {8 T 50, 2059: 395¢5-296b16.
The famous Tantric master Shanwuwei {(Subhakarasimha) died in
735, but he was buried only in 740. In these five years his body suf-
fered no decay. See SGZ T 50, 2061: 716a12-17. For an English
translation, see Chou 1945: 271-272. In addition to natural mum-
mies, we also find artificial mummies in the history of Chinese
Buddhism. Eminent Chan masters were mummified and enshrined
in order to serve as a representation of enlightenment. See Sharf
1992, Faure 1991: 150-155.

188 Lozu lidai tongzai T 49, 2039: 635a22-bl.
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III. CONCLUSION: ONE OR TWO CHENGGUANS?

As we have seen above, there are several discrepancies among
the different versions of Chengguan’s biography. We have dif-
fering information on his masters, pilgrimage, offices, date of
death and burial. In some of the cases, this might be the result of
mistakes in the sources. Sometimes it might be attributed to the
different @mnmwoom.&m of the authors. The writer of the MT in-
tended to establish Chengguan’s strong affiliation with the Heze
Shenhui lineage by listing only Wuming as his Chan master. As
is known, Chengguan’s disciple, Zongmi, was not only the patri-
arch of the Huayan school but also the patriarch of this Chan
school; it is no surprise that Peixiu, Zongmi’s disciple, — if we
accept his authorship — wished to emphasize this aspect of his
erudition. The SGZ discusses the lives of eminent monks under
ten headings. Consequently, it highlights aspects of biographies
that substantiate its classification, ' Chengguan was described
as an exegete, and not as a miracleworker or a practitioner of
meditation. This might be the reason why it omits the legend of
the spirits who came for his front tooth, and his naturaj mummi-
fication, which is supposed to be the result of achievements in
meditation.

However, some of the variances, such as the date of his death,
lead to another probiem, According to the Shihua Zonggui 7§ B

189

See Gimello 1976: 68
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48§k from the Song there were four monks called Chengguan.'”’
The first is Chengguan of Luoyang, about whom Han Yu, the
famous anti-Buddhist Confucianist scholar wrote a poem (Song
Chengguan shi it ¥ W .1 In this letter Han Yu praised
Chengguan’s talent, and urged him to return to a lay life in order
to apply his outstanding abilities as an official in the civil serv-
ice. The second is the Huayan patriarch, the subject of this
article. The third is the Protector of the Nation Great Master
(Zhenguo Dashi & B B in the Record of the Transmission
of the Lamp, who taught the emperor the essence of the mind.
The fourth is the Chengguan of Wutaishan, who was the inheri-
tor of the Chan teaching of Wuming. It goes on to say that even
though he seems to be identical with the Chengguan of Guiji, it
is not because the sayings of the Chengguan of Wutaishan were
not recorded. This stands in contrast to Chengguan of the Hua-
yan school, who was, in fact, a prolific writer; he, therefore, can-
not be said not to have transmitted his teachings.

In contrast to the Shihua Zonggui, other Song sources argue
that Han Yu wrote this poem to the patriarch of the Huayan
school. Qisong 3 & (1007-1072) believes that Han Yu com-
posed it in order to express his contempt for Buddhism. He there-
fore surmises that in fact he did not send it to Orm:mm:ms.su The
LFBT, however, states that Han Yu must have respected Cheng-
guan, as he was a Nationa! Teacher, and several high-ranking of-
ficials received his teachings.'®® Kamata Shigeo has pointed out
numerous references to Chengguan of Sizhou Wi, and that this
monk is not identical with the Huayan patriarch."* He is listed

1% Gee Roe 1990.

191 This poem is included in Changli ji 5 % 4 7. For a German
translation of this poem, see von Zach 178-179.

92 See Tanjin wenji 8 F L 4E T 52, 2115: 737a8-24.

193 %73 130: 614b18-615a12.

194 See Karmnata 1993.
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II. Conclusion: one ar two Chengguans? 67

as one of the disciples of Tanpin £ (723-798) of the Qixia #&
£ monastery in Tanpin’s epitaph.'® He is called Chengguan of
the Kaiyuan 8 JC monastery of Linhuai & ¥£. In a bell inscrip-
tion at the Kaiyuan monastery it is said that whenever the build-
ings of monasteries were damaged by fire or water, Chengguan
made the restoration.'” Kamata concludes that the SGZ must
have mistaken the date of death of this monk for that of the
Huayan patriarch. Moreover, The SGZ must have made the same
mistake in describing other events of his life. As we have seen
above, the Huayan patriarch is said to have studied in the Qixia
and Waguan H, B monasteries. The other Chengguan was the
disciple of Tanpin who was associated with the Qixia monastery
and died in the Waguan monastery. However, this problem is not
exclusive to the SGZ, as other sources (FT, SZ, FWL) provide
this information as well. ‘

1% See Sheshan gixiasi Lii Dade bei #% 111 £ & # X8 B, QTW
742, Wenyuan yinghua 3L 76, % % 864.

'% See Li Ao 2 ], Sizhou Kaiyuansi zhongming bingxu WM B8 7T
¥ 8 8% FF ¢, QTW 637, Wenyuan vinghua 789, Tang Li Wen-
gongquanji B E LA £ £17.
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APPENDIX A

Inscription of the Stiipa of Marvellous Awakening

The Inscription of the Stiipa of Marvellous Awakening, which
was rebuilt in the Huayansi during the Yuan dynasty, and which
[is made for] the Qingliang National Teacher of the Great Tang
dynasty, who was the Commentator of the Old and New Hua-
yanjing, the Great Master of Translation of Buddhist Scriptures,
and served as controller of Monks in the Capital

It was authored by Yin Jixiang, the chief lecturer monk of the
Changchun Chan monastery of Jingzhao prefecture, with the re-
ward of the emperor, and carved by Yu Jixiang, the supervisor
of three districts (Jingzhao, Yan’an and Fengxiang).

The master’s name was Chengguan, his style was Daxiu, and
his secular surname was Xiahou. He was a native of Yuezhou
Guiji. At the age of nine the great master Tizhen, a master of
meditation, became his master at the Baolin monastery of Yue-
zhou. After one year he completely understood the Tripitaka. At
the age of eleven he received official ordination. He took on the
blessings of the robes, and he could see the truth with his pene-
trating mind. Then he expounded on fourteen sitras (the Pra-
JAaparamita Satra, the Mahaparinirvana Sitra, Vimalakirti-
nirdesa Sitra, the Sitra of Perfect Awakening, etc.) and nine
sastras (Mahayanasraddhotpada, Yogacarabhumi, Nyayaprave-
$a, Vijiiaptimatratasiddhi, etc.), and he indulged in playing with
the Four Excellent Treatises of Chang’an, the Fourteen Divi-
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sions by Daosheng, The Discernment of Dharma-dhaty of [Du-
shun] of [Mt.] Zhongnan, The Cessation and Contemplation of
Tiantai, The Discernment of Returning to the Source of Kang
[FaJzang. He handled these works as the dragon plays with a
pearl.

When he reached the required age, he received full ordina-
tion. After he had received the teachings of the Nanshan school
from great master Tanyi, he lectured on the Vinayapitaka. Under
Chan master Changzhao he took the bodhisattva precepts, and
made ten great vows. These were not empty words for him, but
he really practised them. Practice and understanding were com-
pletely interfused, and he was endowed with religious merit.
Thereafter, he sought out great master Wuming, and he received
his permission to practise Chan. He mastered the principles and
the explanations, and his understanding was the most penetrat-
ing. As regarding discernment and explication of the truth, there
is no one superior to Huayanjing, he went to receive instruction
in the profound meaning [of Huayan] from the monk Dashen of
the Eastern Capital. What he heard once, he could lecture the
next time. Shen said: “The whole dharma-dhatu is found in you.”
When he came to the chapter of The Abodes [of the Bodhi-
sartvas], he mused upon the idea that in the world of phenomena
Marjusri illuminates the Wutaifshan]. Thus, he did not regard
ten thousand /i as distant, and was not afraid of the hazards of
the journey. He took up residence at the Great Huayan monas-
tery, and lived there for ten years.

The monks of the monastery respectfully ask®d him to elabo-
rate on the teachings. Giving his consent, he said: “How can it
be said to be easy to talk about the distinct teaching of the one
vehicie? The Head of Sages [Fazang] established his school
based on this teaching, but his disciples could not comprehend
its subtle meaning. It is regrettable that when a man dies, the
Dharma is obstructed, since he did not hand down complete
works. How can I remain in silence at this time, when his spiri-
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tual inheritors are confused?” He further thought that on the fifth
level a sage [bodhisattva], who dwells in the realm of Buddhas
and realized the Tathata, with his “wisdom acquired afterwards”
turns to the ordinary world, and strives for worldly knowledge.
Therefore, he read the Classics and the philosophical and histori-
cal works of Confucianism, as well as the sayings of Laozi and
Zhuangzi of Daoism. He mastered both the style of Chinese
writing and the Brahmi script of India.

When he intended to compose the Grear Commentary, he
prayed to the sages for their blessing in the Hall of Pragjiia. [In
his dream] he saw a golden image straight like a mountain, its
face like the full moon, standing lofty in the firmament. He held
it up with both hands and swallowed its forehead, and then he
awoke. After that he started to write, and he felt as if spirits were
assisting him. Through his comprehension of the ten profound
rules (simultaneous completion [etc.]), the four parts, faith, un-
derstanding, practice and realization, were in mutual correspon-
dence from beginning to end, and the near [stages] and the dis-
tant [stages] [on the path of enlightenment] were in harmony.
[The teaching of the ten profound rules] was like the moon of
great brightness, which outshines the stars in the sky.

[Upon completing his work] he held a feast to celebrate. He
was about to explain the commentary, when he suddenly had a
dream in which he became a dragon. His head was lying on the
Southern Terrace, his tail coiled around the Northern Terrace,
his scales and mane illuminated the sky. It was brighter than the
shining sun. After a while the dragon put forth effort, and trans-
formed into many dragons, scattering light everywhere. [Cheng-
guan] regarded this dream as a good sign for the spread of his
teaching. Then he started to preach his new work. Clouds of five
colours condensed in the sky, and the four groups of believers
gathered. Some of them approached the master and kowtowing

said: “The principles of the immense teaching are very profound,
and the meaning of the commentary is very broad. We beseech
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you to make further explanation, in order to dispel our grave con-
fusion.” With the help of enlightened leaders, Sengrui, Zhikai,
etc., the Subcommentary was composed in forty juan and the
Hand-mirror in one hundred juan. Chengguan transmitted these
instructions orally.

Furthermore, at the request of minister of state Zheng Yu-
ging, the prince of Nankang, Wei Gao, the surveillance commis-
sioner inYuezhou, Meng Jian, the left reminder, Bai Juyi, etc.,
he authored works of seventeen juan in order to clarify the pur-
port of Huayan. For the recorder of clergy, great master Sui, he
wrote more than thirty works related to the central topics of
Sitra, Vinaya and Abhidharma. On the occasions of the birth-
days of seven emperors, he preached the Dharma to the em-
perors. He memorialized to the emperors in more than eighty
?nz.aﬂ The national teacher was born in the year of wuyin of
the Kaiyuan period of Emperor Xuanzong. In the year of wuzi of
the Tianbao period, he left lay life. In the year of dingyou of the
Zhide period of Emperor Suzong, he took the vows of a monk.
In the year of wushen of the Dali period of Emperor Daizong, he
translated scriptures. In the year of jiazi of the Yuanxing period
of Emperor Dezong, he started to write the Commentary, and
finished it in the year of dingmao of the Zhenyuan period. In the
year of bingzi of the Zhenyuan period, he was granted the purple
robe in recognition of his merit in translating scriptures. In the
year of simao he received the title “The National Teacher Qing-
liang”. Shunzong respected him as his teacher. When he asked
him about the central concept of the Grear Sitra, his answer
made him understand as clearly as on object is reflected in the
clear mirror.

197 These works are not extant, but the history of Chinese Buddhism
includes such documents. See Amoghavajra’s memorials T 52,
2120.
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In the year of gengyin of the Yuanhe period of Emperor Xian-
zong, he was granted the seal of controller of monks. Emperor
Muzong and Emperor Jingzong regarded him as their masters.
They praised him saying: “[The wisdom] of our master is deep,
extraordinary and shining like the flower of the udumbara tree.
It is in accord with the capacity of its listeners, just like the mani
jewel.” In the year of xinhai of the Taihe period, Emperor Wen-
zong received the seal of the mind from the master. On the morn-
ing of the sixth day of the third month in the spring of the year of
siwei of the Kaicheng period, he summoned his eminent disci-
ples, the commentators of the three teachings, Master Baoyin,
Haian, etc. After he had given them his teaching, he passed away.

He lived under nine emperors, and was the teacher of seven.
He lived for one hundred and two years, and was a monk for
cighty-three years. He was thirteen chi tall, his hands reached
over his knees.'*8 During the night his eyes emitted light, and
during the day he did not blink. His speech was clear end ecle-
gant, and his behaviour was exemplary. His talent would have

been enough for two writers. His erudition was sufficient for any
of the nine philosophies. His works that were handed down
amount to over four hundred juan. All his life he ate once a day.
He explained the Great Satra from beginning to end over fifty
times, and held open assemblies (paficavarsika parisad) fifteen
times. Among his disciples who left lay life and became masters,
Haian and Xuji were outstanding. He had more than one thou-
sand disciples, but only Sengrui of the Eastern Capital and
Zongmi of Guifeng could grasp the subtle meaning [of his teach-
ings). The others came with empty minds, and by the time they
left they were filled [with his teachings].

Due to his power of meditation, in the twenty-one days after
he was liberated from his corpse, the colour of his body re-

198

The collection of biographies of eminent monks contains a few
examples of this extreme height. See Kenney 2001.
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mained glossy, and sat straight like a mountain. On the twenty-
seventh day of that month, in accordance with his will his body
was placed in a cavern of Zhongnanshan. The emperor suspended
business at Court, and the high-ranking officials wore mourning
garments. The other [events that took place] can be known.

Not long thereafter an Indian monk from the Western Region
happened to see two [spirit]-messengers whose feet did not touch
the earth. With magic spells he made them stop and questioned
them. They answered that they were the spirits of a Marjusri
shrine in Northern India, and had come to the Eastern Land to
receive the front tooth of the Huayan Bodhisattva in order to
worship it. When he arrived in China, they opened the cavern to
verify this, and his front tooth was actually missing. He had only
thirty-nine teeth,'® and [his body] was the colour of ice and frost.

With the cremation of his holy corpse, several thousand
bright and glossy Sariras were obtained. His tongue, which could
not be burnt, was like a red lotus. The Sariras were collected and
buried. Emperor Wenzong ordered Pei Mei to compose his epi-
taph, and Shen Yuanji to make his statue. The pagoda was called
Marvellous Awakening.

"% Having forty even teeth is one of Buddha’s thirty-two major physi-
cal perfections. See Griffiths 1994; 99-100,
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APPENDIX B

Chengguan’s biography in the SGZ~

The Biography of Chengguan who lived during the Tang dynasty
in the Qingliang monastery of Wutaishan of Daizhou

Master Chengguan was surnamed Xiahou, a native of Yue-
zhou Shanyin. He was only eleven years of age when he left lay
life under the guidance of Meditation Master Pei of Baolinsi
(which is called Yingtianshan now). He recited the Lotus Satra.
At the age of fourteen, owing to imperial favour, he was or-
dained, and became registered in this monastery. He was a man
of exceptional talent, he was exempted from tiny duties. He vis-
ited the famous mountains in search of secret teachings (mizang
1 7). He travelled to distant places to know the great mystery.

In the Qianyuan period, he studied the Xiangbu Vinaya under
Vinaya Master Li in the Qixia monastery of Runzhou. In his own
region, he mastered the Nanshan Vinaya under Tanyi. He went
to Jinling where Master Xuanbi transmitted to him the teachings
of the Guanhe branch of the Saniun school. Due to Chengguan’s
effort Sanlun enjoyed wide currency in the region south of
Changjiang. In the Dali period he went to the Waguan monastery
where he became versed in the Awakening of Faith and the

" For an English summary of this biography, see Chang 1971; 238—
240. For a Japanese translation, see Makita 1980: vol. 12, pp. 94—
96.
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Nirvana {Satra]. From Fazang of Huainan, he received the com-
mentary of Silla®® to the Awakening of Faith. Furthermore he
studied Huayan under master Shen. In the seventh year [of the
Dali period] he proceeded to Shanxi to study Sanlun under mas-
ter Huiliang of Chengdu. In the tenth year he went to Suzhou;
under master Zhanran he became proficient in Tiantai medita-
tion, Lotus Sitra, Vimalakirtinirdesa Sitra as well as other sitras
and commentaries. He was endowed with the intellect of a sage
and a celestial nature. He seemed to have thrown away yesterday
the texts he studied, just like Bao Jing who remembered that he
[had fallen] into the well {in his previous life].”®! It is known that
[Chengguan] was the reincarnation of Cai Yong.*** He called on
master Zhong of Niutoushan, master Qin of Jingshan and master
Wuming of Luoyang to inquire about the Chan teaching of the
Southern school. He visited Chan master Huiyun to understand
the profound principle of the Northern school.

Chengguan told himself: “On the fifth level the sage learns
worldly methods, realizes the Tathata and his mind rests on the
realm of Buddha. He receives wisdom after his enlightenment,
and the idea of serving the world comes to him. I am on the level
of learning, how could I ignore it?”” Therefore he mastered clas-
sics, commentaries, philosophy, history, philology, lexicography
[of China], and the Siddham script, heretical philosophies, the

20 The term Haidong, East of the Sea, usually refers to Silla. The ori-
-gin of this term is obscure. See Forte 2000: 28, n. 57.

2t At the age of five, Bao Jing told his parents that he had once been
the child of the Li family, but was drowned in the well when he
was nine. When they called on the Li family, they verified the
story. See Jinshu 95.

™2 Cai Yong (133-192) was an eminent scholar of the Han dynasty.
See Beck 1986: 340.
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Four Vedas, mantras, and rituals of India. He could compose all
kinds of writings. His manifold talent was granted by Heaven.

In the eleventh year of the Dali period, he took a vow to
travel to Wutaishan. On his pilgrimage to the peaks, several aus-
picious signs appeared. Then he went to Emeishan to beseech
Samantabhadra to make himself manifest. He ascended to dan-
gerous and high mountains in order to gaze at his holy form.
Shortly thereafter, he returned to Wutaishan and lived in the
Great Huayan monastery. He concentrated on the practice of
Mahayana penance. At that time, abbot Xianlin asked him to
expound on the Great Sitra and elucidate the commentaries. He
hesitated long, as he knew that the old commentaries were volu-
minous, and that their meaning was elusive. He thought: “Mariju-
§ri and Samantabhadra represent wisdom and principie, respec-
tively, while Vairocana is their union. The central purport of
Huayan is that all practices are interconnected. I have travelled
to the realm of Samantabhadra and resided in the homeland of
Marijusri. If I do not comment on [the siitra of] Vairocana, I will
be ungrateful for the kindness of the two sages.”

When he was about to compose the commentary, in his dream
he saw a golden man, who was straight and bright like the sun.
Chengguan embraced and swallowed him without chewing. When
he awoke, he was sweaty and content, since he regarded swal-
lowing light as evidence that [his work] will clarify thoroughly
[the meaning of the sirra). He commenced writing in the first
month of the first year of the Xingyuan period and came to an

end in the twelfth month of the third year of the Zhenyuan pe-
riod. It consisted of twenty scrolls. He held a feast for over a
thousand monks to celebrate its completion. Afterwards he fre-
quently wondered whether it would circulate. Suddenly in the
night he dreamt that he had become a dragon. His head was
lying on the Southern Terrace, his tail coiled around the North-
ern Terrace. It was soaring in the sky, its scales and mane were
brighter than sun. After a while, it was wriggling, and trans-
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formed into over a thousand small dragons. As they scattered,
they spread brilliance in the sky. [He thought] that this symbol-
ized the dissemination of his teachings.

In the fourth year, abbot Xianlin asked him to explain the new
commentary. In the seventh year, the military governor of He-
dong, Li Ziliang, invited him to preach at the Chongfu monas-
tery. Emperor Dezong sent the envoy of the Court, Li Fuguang,
to summon Chengguan to the capital in order to translate the last
section of the Huayan[jing] in forty juan presented by the king
of Odra with Prajiia of Kapisa. Chengguan earnestly remon-
strated, and implored him that he should be allowed to go the
following year. After this was granted, he prepared for the jour-
ney to Pujin 7§ . Secretariat director Liang entreated him to
stay. Thus, he took up residence in the Qiyan monastery on Mt.
Zhongtiao. In the monastery there was a Chan monk of curly
eyebrows and shaved head. His style was that of the Foolish
Man. He wore short clothes of coarse woolen stuff, and heid a
long whip in his hand. He was singing in the manner of a mad-
man, and was speaking with confused words. However, his
ﬁwOﬁronmua never failed. Before Chengguan arrived, the mad
monk had urged the other monks to make preparations saying:
“Shortly, a bodhisattva will come here.” Moreover, Sanzhi gen-
eral and deers of wall-painting incessantly made m@ﬁmﬂ:mon.ug
After Chengguan arrived, these came to an end.

In the fifth month, the imperial commissioner, Huo Xian-
ming, urged Chengguan to go to the capital. When be arrived,
the emperor held him in high esteem, led him to the place of
translation to correct the text. In addition, he ordered him to
make a commentary on it. In the Caotang monastery of Zhong-
nanshan, he completed it in ten juan. Then he ordered him to

203 The text has zhian 3§ 5. but Shenseng zhuan 1 1 4§ gives the
variant of zhichi 3§ f+.
24 Tha translation of this sentence is rather tentative.
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teach it once in both halves of the capital. At that time in front of
the hall there was a pond where five lotuses grew, and each of
them had three joint flowers. The people admired and praised it.

Shortly after that, he took part in the translation of the Sitra
of Protecting the Country as a stylist. Emperor Shunzong re-
ceived his teachings in the Eastern Palace, and ordered him to
compose the Definitive Meaning, The Essence of the Mind and
Stories about Eating Meat and Being Punished in one juan each.
When he arrived at Chang’an, he was received with particular
deference. Minister of state Qi Hang and the chamberlain for
ceremonials, Wei Jumou, were close friends of Chengguan’s.
Wu Yuanheng, minister of state Zheng Yin, minister of state Li
Jifu, minister of state Quan Deyu, minister of state L Fengji, the
vice director of the Ministry of War, Gui Deng, the military
governor of Xiangyang, Yan Shou, the surveillance commis-
sioner in Yuezhou, Meng Jian, and Wei Dan of Hongzhou ad-
mired his magnanimity, and followed his instructions.

He died during the Yuanhe period at the age of over seventy.
He transmitted his teachings to about one hundred disciples, and
he had over one thousand disciples who were able to preach.
Chengguan drew a picture of the Lotus-womb World in the
Prajria Hall of the newly established Yunhua monastery. He
wrote the Subcommentary in forty juan. At the request of minis-
ter of state Qi, he composed The Ouiline of the Huayanjing and
The Mystical Mirror of Discernment of Dharma-dhdtu each in
one juan and The Perfect Interfusion of the Three Bodhisattvas
as well as other separately circulated commentaries on Avatam-
saka Sitra, Lotus Siutra, Larkavatara Sitra and Milamadhya-
maka Sastra in thirty juan. In the course of twelve open assem-
blies (paficavarsika parisad) held by him, the statues and pic-
tures that were made and the scriptures that were copied cannot
be described entirely.

His disciple, Qingmian, recorded his usual behavior in the
Account of Conduct, saying: “Chengguan took the following ten
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vows: 1. I will always reside in a monastery, possessing only
three robes and alms bowl, and not accumulating wealth. 2. I will
not seek the fame of my time. 3. I will not look at women.
4. 1 will not stay at a lay household. 5. I will not give up reciting
the Lotus Satra. 6. I will always read the Mahayana scriptures,
and do good for living beings. 7. I will always explain the Ava-
tamsaka Satra. 8. During days and nights I will not lie down
throughout my life. 9. I will not seek fame to delude others by
boasting of my goodness. 10. I will not give up compassion to
save the dharma-dhatu. To the end of his life, he lived in accor-
dance with these vows”.
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