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Abstract

The problem of whether insentient things, such as fences, walls, tiles and stones or grass,
trees, mountains and rivers have Buddha-nature was at the center of controversies
among Chinese Buddhist schools, such as Tiantai or Huayan. This problem was a much
discussed subject in Chinese and Japanese Buddhism, and later made a further impact
beyond the boundaries of Buddhism. This article explores Silla Buddhists’ position with
respect to this issue, by examining Wonlhyos 5t (617~686) Yolban chongyo J2#&5=%
(Doctrinal Essentials of the Nirvana Sutra).

Wonhyo’s theory of the Buddha-nature of insentient things contains two important
points: First, Wonhyo inherited Jingying Huiyuans doctrine of the Buddha-natures
of the Dharma Body and the Reward Body and asserted that the Buddha-nature of
the Dharma Body abides in both sentient and insentient things, while the Buddha-
nature of the Reward Body exists only in sentient beings, but not in insentient things,
such as fences, walls, tiles, and stones. Second, Wonhyo defined the essence of Buddha-
nature as the one mind and defined the Buddha-natures of the Dharma Body and the
Reward Body respectively as the realm of intrinsic purity and the realm that accords
with impurity. He demonstrated the relationship between the Buddha-natures of the
Dharma Body and the Reward Body by using the logic of the one mind and the two
approaches, thereby reconciling the Buddba-nature of the Dharma Body of insentient
things with that of the Reward Body of sentient beings on the basis of the one mind.
Such a way in which the notion of conditioned arising of the tathagatagarbha and the
theory of Dharma nature are combined with each other constitutes the main feature
of Wonhyo's position on Buddha-nature. Wonhyo inberited Jingying Huiyuans and
Jiaxing Jizangs views on the one hand, and displayed his originality in demonstrating
the Buddha-nature of insentient things from the position of the conditioned arising of
the tathagatagarbha.

Key words: Wonhyo jii, the Buddha-nature of insentient things,
Yolban chongyo 55575 (Doctrinal Essentials of the Nirvana Sutra),
tathagatagarbha, the One Mind
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Introduction

The problem of whether insentient things, such as fences, walls, tiles and
stones or grass, trees, mountains and rivers have Buddha-nature is a much
discussed subject in Chinese and Japanese Buddhism. This issue was at the
center of controversies among Chinese Buddhist schools, such as Tiantai or
Huayan, as presented in the Tiantai monk Zhanran’s sk (711-782) Jingang
bei 4I# (Adamantine Scalpel). In Japanese Buddhism, Annen %% (ca.
841-915) argued in the Shinjo somoku jobutsu shiki BE AR that grass
and trees could arouse the thought of enlightenment, continue to practice,
and finally attain Buddhahood; and since then the theory of grass and trees
attaining Buddhahood became doctrinally influential in the Japanese Tendai
school. Afterward, this theory made a further impact beyond the boundaries
of Buddhism in Japanese views on nature and aesthetics. This being the case,
what was the position of Silla Buddhists, who also belonged to the East
Asian Buddhist community, with respect to the issue of the Buddha-nature of
insentient things?

Woénhyo deals with the issue of the Buddha-nature of insentient things in
“The Meaning of Buddha-nature” (Pulsong iii #s1%:3%) section of his commentary
on the Nirvana Sutra, the Yolban chongyo #2553 (Doctrinal Essentials of the
Nirvana Sutra). In the Nirvana Sutra, Buddha-nature is described as universally
abiding in all dharmas on the one hand, and as being confined to sentient
beings with no relation to insentient things on the other hand. Regarding
the seemingly contradictory descriptions of the Nirvana Sutra, traditional
exegetes provided various distinct interpretations. In the Yo/ban chongyo,
Wonhyo critically examined previous exegetes’ views on the Nirvana Sutra
and, based on this, he presented his own views on the theory of Buddha-nature
of insentient things. This article explores Wonhyo's views on the theory of
Buddha-nature of insentient things mainly based on his Yo/ban chongyo. It also
analyzes the doctrinal significance of Wonhyo's views by comparing them to
several Chinese commentators of the Nirvana Sutra, and thereby illuminates
the features of Wonhyo's views on Buddha-nature.
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Jingying Huiyuan and Jiaxiang Jizang’s Views on the Buddha-nature of
Insentient Things

The “Kasyapa” chapter of the Nirvana Sutra contains an explanation of the
differences between sentient beings and insentient things, such as fences, walls,
tiles, and stones, in terms of Buddha-nature as follows:

O good son! In order to distinguish it from what is not nirvana, it is named
nirvana; to distinguish it from what is not Tathagata, it is named Tathagata;
to distinguish it from what is not Buddha-nature, it is named Buddha-nature.
... What is not Buddha-nature refers to insentient things, such as fences or
walls and tiles or stones. Other [forms of | existence except insentient things are
named Buddha-nature.”

According to this passage, Buddha-nature is a feature confined only to all
sentient beings; insentient things, such as fences or walls and tiles or stones,
do not have Buddha-nature. In the Chinese Buddhist tradition, there were
distinct views regarding the implication of this passage, and these distinct
views finally came to be established as the distinct doctrines of the Buddha-
nature of insentient things.

Commenting on the phrase of the Nirvana Sutra that insentient things are
not Buddha-nature (wuging fei foxing fftarpiE), Sengliang 857 (ca. 400-468), in
his Niepan jing jijie 17554 #%, considered “the nature to be a different name
for realization and understanding” (xing shi wujie zhi bieming VEAEMLL BIE).
He considered that insentient things do not have the nature of realization
and understanding and, therefore, it is said in the sutra that insentient
things, such as fences or walls and tiles or stones, are not Buddha-nature. In
discussing the essence (che, Ch. #i #) of Buddha-nature in the Yo/ban chongyo,
Woénhyo mentioned six distinct views held by six historical exegetes.” Fayun
%% of Guangzhaisi Yt (467-529), the second of the six exegetes, argued,
“the nature of mind is the essence of the direct cause” (xin xing wei zhengyinti
LR IERES), implying that living beings are not the same as trees and stones
because they have the nature of abhorring suffering and seeking the pleasure
[of nirvana], and therefore they have Buddha-nature. Emperor Wu of the Liang
dynasty 27 (467-549), the third exegete, argued, “mind and spirit are the
essence of the direct cause” (xinshen wei zhengyinti LS ERES), implying that
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a person’s spiritual nature is Buddha-nature. The canonical basis of Emperor
Wu’s argument was none other than the passage of the Nirvana Sutra, that is,
“what is not Buddha-nature refers to all insentient things, such as fences or
walls and tiles or stones” Q%i foxingzhe, suowei yigie giangbiwashi deng wuging zhi wu
IS, FrE-usEE L et 2 ). Given these explanations, we can see that the
Buddha-nature of insentient things was generally rejected by exegetes during
the Southern and Northern dynasties.

In the works of Jingying Huiyuan yFs78i (523-592) and Jiaxiang Jizang
St (549-623), however, we find different interpretations regarding the
phrase “insentient things are not Buddha-nature” (wuging fei foxing fitarik)
in the Nirvana Sutra. The main reason for this change in interpreting the
phrase is because the Nirvana Sutra itself contains seemingly contradictory
descriptions regarding Buddha-nature. For instance, one place says
“generally whoever has mind are all Buddha-nature” (fanyou xin zhe xi shi foxing
JUB L2 M%), but in another place says “emptiness in its ultimate meaning
is named Buddha-nature” (diyi yi kong, ming wei foxing 32, % mttE). When
based on the former phrase, the implication is that insentient things, which are
not living beings, should not have Buddha-nature; based on the latter, however,
all fences or walls and tiles and stones are also considered to have Buddha-
nature. This being the case, which interpretation represents the real position of
the Nirvana Sutra? The problem of how seemingly contradictory statements
in the Nirvana Sutra regarding Buddha-nature can be explained consistently
became a doctrinal task for Chinese Buddhist exegetes to solve. Jingying
Huiyuan, for instance, in his Niepan jing yiji 124#%%:¢ (Commentary on the
Nirvana Sutra) said:

Insentient things, such as fences or walls and tiles or stones, are not Buddha-
nature. In order to distinguish it from non-Buddha-nature, Buddha-nature
is stated to exist. The nature has two kinds. The first is the nature of cognitive
subject, which refers to cognitive mind. Living beings are endowed with
this true cognitive mind, whereas outer dharmas are not. Thus it was said
in the above passage that generally Buddha-nature refers to living beings.
Furthermore, where deluded mind exists, this true mind exists; where deluded
mind does not exist, no real mind exists. Thus it is said in the above passage
that generally all those who have mind have Buddha-nature. The second is

the nature of cognitive object, which refers to all dharma teachings, such as
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existence and non-existence, that is, the objects of cognition. This nature of
cognitive object is applied to both the inner subject and the outer objects: it
does not only exist in the subject. The currently discussed Buddha-nature is

stated just in the first sense.’

In this passage, Jingying Huiyuan divides nature into two types, that is, the
nature of cognitive subject and cognitive object, in terms of subject and object
in cognition. He argues that among these two the nature of cognitive subject
refers to the true cognitive mind. Since the nature of cognitive subject is
confined only to sentient beings, Buddha-nature associated with the nature
of cognitive subject exists only in sentient beings, not insentient things. The
theory of the Nirvana Sutra that insentient things are not Buddha-nature is
stated in terms of the nature of cognitive subject. By contrast, the nature of
cognitive object refers to the nature of emptiness, of which such concepts as
“dharma nature” (faxing i:1%), “ultimate state” (shiji 1555), “real characteristics”
(shixiang ¥HH), “characteristics of dharmas” (faxiang i:48), “emptiness in its
ultimate meaning” (diyi yi kong #—#2¢) have the implication, and correspond
to the concept of “the nature of Dharma Buddha” (fafo xing i), which I will
discuss below. The nature of cognitive object universally exists in all dharmas
and, therefore, in this sense Buddha-nature exists in not only sentient beings
but also insentient things.

Jiaxiang Jizang’s views are very similar to Jingying Huiyuan’s. Jizang was
also faced with the difficult question of how to reconcile and unify the two
seemingly contradictory descriptions in Mahayana scriptures on Buddha-
nature: universality and particularity. In his Dasheng xuan lun *3e 23 (Treatise
on the Mysteries of the Mahayana), Jizang explains Buddha-nature from two
distinct perspectives, a “comprehensive approach” (zongmen i) and a “particular
approach” (biemen 517). He explains the comprehensive approach as follows:

Besides, the Nirvana Sutra’s statement that each and every dharma contains
the nature of peace and happiness also clearly expresses it. The Weishi lun states
that all dharmas are only manifestations of people’s consciousness and no real
external objects exist beside this. This explains that mountains, rivers, grasses
and trees are all concepts of mind and no separate dharma exists beside the
mind and consciousness. This phrase explains that in the level of principle, the
external objects, the dependent reward (yibao {#4#) of all dharmas and sentient
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beings, the direct rewards (zhengbao F4#) of those, are fundamentally not
differentiated. Given that the two are fundamentally not differentiated, when
sentient beings have Buddha-nature, grasses and trees have it as well. In this

regard, not only sentient beings but also grasses and trees have Buddha-nature.’

In this passage, Jizang explains the principle that all dharmas are none other
than consciousness; there is no separate dharma beside the mind; and that
the dependent reward and the direct reward are not differentiated. The direct
reward of sentient beings and the dependent reward of external objects have
identical essence and are not separated from each other. Therefore, when one
accepts that sentient beings have Buddha-nature, then mountains, rivers,
grasses and trees also necessarily should have it.

Compared to Jingying Huiyuan’s doctrines of the nature of cognitive
subject and cognitive object, Jizang’s explanation of the Buddha-nature of
grasses and trees on the basis of the notion that the dependent reward and the
direct reward are not differentiated seems more persuasive.

Jizang certainly accepts not only the comprehensive approach but also
the particular approach. Regarding the particular approach, Jizang says the
following:

When considering it from the perspective of the particular approach, we
will have a different conclusion. Why is this so? Living beings certainly have
defilements in mind and thus they have a logical reason for realization and
awakening. Grass and trees have no mind and thus have no defilements. How
can they have a logical reason for realization and awakening? An analogy is
as follows: Only when one has a dream, one can awaken from it; if one does
not dream, no awakening would happen. For this reason, it is stated that living
beings have Buddha-nature and thus may attain Buddhahood; grasses and trees
have no Buddha-nature and thus cannot attain Buddhahood.’

'The particular approach that Jizang mentions here emphasizes the view that
only living beings have Buddha-nature among the two views stated in the
sutras. Only when living beings exist, mind exists; only when mind exists,
defilements exist; only when defilements exist, one can practice and become
awakened. However, grass and trees have no mind, and cannot practice to

attain Buddhahood. Therefore, they do not have Buddha-nature.
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When examining the exegetical history of the Nirvana Sutra in China,
we find that an absolute majority of exegetes who comment on the Nirvana
Sutra categorized the concept of Buddha-nature. They incorporated the
seemingly contradictory explanations of the Nirvana Sutra and other
Mahayana scriptures regarding the Buddha-nature of insentient things
into an integrated system of Buddha-nature theory, thereby resolving the
contradiction between the universality (universally existing both in sentient and
insentient things) and particularity (existing only in sentient beings) of Buddha-
nature. Jingying Huiyuan’s division into the nature of cognitive subject and the
nature of cognitive object, or Jizang’s theory of the comprehensive approach
and the particular approach both accepted the existence of Buddha-nature of
insentient things on certain levels.

'The Buddha-nature of the Dharma Body and the Buddha-nature of the
Reward Body in the Yolban chongyo

In his Yo/ban chongyo, Wonhyo presents the following explanation of the
phrase in the “Kasyapa” chapter of the Nirvana Sutra “what is not Buddha-
nature refers to insentient things, such as fences or walls and tiles or stones.
Other [forms of ] existence than insentient things are named Buddha-nature”™

In this phrase it is exactly explained what is the Buddha-nature of the Reward
Body. In accordance with their defilements, living beings raise various thoughts.
Although these thoughts are related to all three types of Buddha-nature, nature
does not lose the abilities of realization and acknowledgement and thus is
defined as the Buddha-nature of the Reward Body. In order just to distinguish
it from the Buddha-nature of the Dharma Body, which universally abides in all
sentient and insentient things, it is said that the Buddha-nature of the Reward

Body does not exist in insentient things such as grass and trees.”

In this passage, Wonhyo differentiates the Buddha-nature between sentient
and insentient things by using the concepts of the Buddha-natures of the
Dharma Body and the Reward Body, and asserts that the former abides in
both sentient and insentient things, whereas the latter only in sentient beings.

Where do the concepts of the Buddha-natures of the Dharma Body and
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the Reward Body originate? Although Wonhyo himself does not mention it,
these concepts trace back to Jingying Huiyuan:

There are two types of Buddha-nature: one is the Buddha-nature of the
Dharma Body and the other is the Buddha-nature of the Reward Body. The
former refers to the cause of the naturally endowed lineage (xingzhong yin
t£rE), and the latter to the cause of the lineage conditioned by habits (xizhong
yin ##A). How are the two natures distinguished from each other? The
Buddha-nature of the Dharma Body is the essence with which all dharmas are
originally endowed. When a living being attains Buddhahood, there is neither
an increasing nor decreasing of this essence. What was previously hidden has
been manifested now; what was previously defiled has been purified now. The
Buddha-nature of the Reward Body originally has no dharma-essence, and it is
only the feature that is attained through practice.”

In Chinese Buddhist history, Huiyuan explained two distinct meanings of the
Buddha-nature through the concepts of the Buddha-natures of the Dharma
Body and the Reward Body. We should note here that Huiyuan introduced
these concepts not when explaining the relationship between sentient and
insentient things, but when commenting on the revealing cause (/iaoyin 7[A)
and the generative cause (shengyin *[%) stated in the Nirvana Sutra. In other
words, only the Buddha-nature of the Reward Body can generate the nirvana,
and is thus called the generative cause of nirvana; the Buddha-nature of the
Dharma Body between ordinary people and saints does not fundamentally
differ and the only difference between them lies in whether it is hidden or
manifested. Huiyuan described the relationship between the Buddha-nature
of the Dharma Body and nirvana by using the analogy of gold hidden in ore
and refined gold; the relationship between the Buddha-nature of the Reward
Body and nirvana by the analogy of gold hidden in ore and various ornamental
dharma-instruments made with gold. The former implies the relationship
between pure and impure, or a hidden and manifested condition; the latter that
generates and what is generated. Some says that the former is the ontological
concept and the latter the genetic concept.”

By broadening such an explanation by Huiyuan, Wonhyo differentiated
the meanings of the Buddha-nature between sentient and insentient things.
'Thus it may be said that Wonhyo contributed to the process of enriching the
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significances of the two notions.

Some of Wonhyo’s views on the Buddha-nature of insentient things
are similar to Jizang’s. As mentioned above, in the Dasheng xuan lun Jizang
divided the theories of Buddha-nature found in various Mahayana texts into
two approaches: the comprehensive approach and the particular approach. He
emphasized that insentient things have Buddha-nature from the perspective of
the comprehensive approach and demonstrated it by citing the Weishi lun. We
see a similar explanation in Wonhyo's Yolban chongyo:

Question: As stated in the passage in the Nirvana Sutra, which is quoted in the
“Essence and Characteristics” section (chesang mun #84a/), what is not Buddha-
nature refers to all insentient things, such as fences or walls and tiles or stones.
Besides, it is stated in the “Kasyapa” chapter that some say that Buddha-nature
is the result of abiding in the five aggregates (o %) and others say that the
nature of Buddha-nature has nothing to with the five aggregates and thus it
is like empty space. Therefore, the Tathagata taught that Buddha-nature is the
middle-way. The Buddha-nature of sentient beings not just exists in the six
sense faculties (naeyugip y7<1), nor does in the six types of sensory signals from
outside (oeyugip 175 A). It is formed by the integration of the sense faculties and
sensory signals and, therefore, it is called the middle-way. According to the
phrase in the “Kasyapa” chapter, such things as tiles or stones are categorized as
sensory signals from outside and thus they are Buddha-nature. The two phrases
seem contradictory to each other. How can they be reconciled?

One who is versed in the meaning of the Buddha-nature explains it,
saying: when based on the approach in which sentient beings are distinct from
insentient things (yujong mujong imun 4wt RM) such as grasses and trees,
such things as tiles or stones are not called Buddha-nature; when based on the
approach in which all dharmas are only manifestations by the transformation
of consciousness (yusik sobyon hyonmun wiifRsssir), the inner faculties and outer
signals are not distinguished from each other and the two are integrated to
form Buddha-nature.”

In this passage, Wonhyo also explains the phrase of the Nirvana Sutra by
dividing it into two approaches, that is, the approach in which sentient beings
are distinct from insentient things and the approach in which all dharmas are
only manifestations by the transformation of consciousness. In the former
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approach, insentient things such as tiles or stones cannot be called Buddha-
nature, whereas in the latter insentient and sentient beings are both called
Buddha-nature. Just as Jizang does, Wonhyo here presents Yogacara theory as
the doctrinal evidence for the Buddha-nature of insentient things. All dharmas
are manifestations by transformation of consciousness, and the subjective
world of mind and consciousness and the outer world of insentient things are
fundamentally of the identical essence and not separated from each other (ilche
mui —gt4e ). Therefore, when one accepts that sentient beings have Buddha-
nature, insentient things also have Buddha-nature.

'The Logic of the Awakening of Faith and the Buddha-nature of
Insentient Things

To summarize what has been discussed above, Jingying Huiyuan affirmed the
Buddha-nature of insentient things mainly in order to present the significance
of Buddha-nature on the level of the ultimate reality, such as “Dharma-nature”
(faxing %), “Dharma realm” (fajie i), “the nature of emptiness” (kongxing 7et%),
“ultimate state” (shiji %), in the broader interpretation of the concept. He
thereby overcame the view that Buddha-nature is confined to sentient beings
only and consistently explained the seemingly contradictory explanations
regarding Buddha-nature in the Nirvana Sutra. Such concepts as “Dharma
nature,” “Dharma realm,” “the nature of emptiness,” “ultimate state” originally
appear in scriptures, such as the Prajridparamiti-sitra and the Dazhidu lun
(*Mabhaprajraparamiti-sastra). Given this, we can see that Jingying Huiyuan
referred to Madhyamaka doctrines in the Mahayana teaching of emptiness
(dasheng kongzong *Fez25%) in explicating the significance of Buddha-nature.
Jiaxiang Jizang’s demonstration, however, that Buddha-nature exists not
only in sentient beings but also insentient things begins from the theory that
the dependent reward and the direct reward are indivisible (yizheng buer fiF 4 ).
This implies that Jizang’s interpretation of the Buddha contains doctrinal
elements of the Mahayana teaching of existence (dasheng youzong xFeti:).
Wonhyo explains the existence of the Buddha-nature of insentient things
by using the concepts of the Buddha-natures of the Dharma Body and the
Reward Body, which originated with Huiyuan. He established the concept of
the Buddha-nature of the Dharma Body beside the generally-accepted concept
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of the Buddha-nature of the Reward Body, and accepted that insentient things
have Buddha-nature in terms of the Buddha-nature of the Dharma Body.
On the other hand, Wonhyo demonstrates that the “inside” (nae ) and the
“outside” (ce 41) are not differentiated from each other from the perspective of
Yogacara doctrine, which thus leads to the conclusion that insentient things
have Buddha-nature. We may see that Wonhyo mostly referred to Jingying
Huiyuan and Jiaxiang Jizang’s views, and the logic and conclusion that
Wonhyo established are largely similar to theirs.

What then is the relationship between the Buddha-natures of the Dharma
Body and the Reward Body? Are they separated or interrelated? Regarding
this problem, Jingying Huiyuan explains from the doctrinal perspective of the
conditioned arising of the fathagatagarbha (rulaizang yuangi iscists):

'There are two types of causes. One is the Buddha-nature of the Dharma Body,
and the other is the Buddha-nature of the Reward Body. The essence of the
tathagatagarbha is the Buddha-nature of the Dharma Body, while that the
Reward Body may arise on the basis of the essence is called the Buddha-nature
of the Reward Body."”

In other words, the Buddha-natures of the Dharma Body and the Reward
Body correspond to respectively the essence and function of tathigatagarbha;
they mutually correspond to each other, thereby are not separated from each
other (xiangji buli 81 +#), and are of the identical essence and indivisible
(yiti buer —4tr—). Although Huiyuan explained the relationship between the
two, his focus was on the distinctions, not the connections, between them. In
Huiyuan’s doctrinal system, the Buddha-natures of the Dharma Body and
Reward Body are the paralleling concepts that have distinct characteristics.
'The dynamic as well as definitive relationship between them has not yet been
discussed.

In the Yolban chongyo, Wonhyo takes note of the distinction between the
Buddha-natures of the Dharma Body and Reward Body and, furthermore,
discusses the relationship between them in relation to the theory of one mind
and two gates (ilsim imun —..—4) of the Awakening of Faith, and, as a result,
the doctrinal aspects of the Buddha-nature of insentient things has been more
clearly demonstrated.

Wonbhyo first defines the essence of Buddha-nature (pulsong chi che k2 54)
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as the one mind (ilsim —). The one mind refers to ultimate reality, not the
mind or consciousness of sentient beings. Therefore, Wonhyo declares that
“the nature of the one mind is the freedom from all extremes” (ilsim chi song,
won ri chebyon —2 1%, sE4%); it is not given any concrete feature. Because the
one mind does not have any given concrete feature, it can serve as the basis
on which all dharmas exist and can be manifested as any kind of features in
accordance of various kinds of condition. Wonhyo describes the transcendence
and the reality of the one mind as respectively “undefiled, and yet defiled”
(puryom i yom 1) and “defiled, and yet undefiled” (yom i puryom seimifiz).

More specifically, among the six historical exegetes’ views on Buddha-
nature, which are presented in the Yo/ban chongyo, the sixth view of “the
Buddha-nature of Thusness” (chinyo pulsong sunfii) refers to none other than
the one mind or the Buddha-nature of the Dharma Body, which are concepts
of the same level as the Dharma nature, the ultimate state, or the nature of
emptiness, and so on. The “nature of divine understanding” (sinkae chi song
ifig 2 1t), the fourth exegete’s view of the remaining five, for Wonhyo, has
the implication that even though the mind that accords with defilements
appears as consciousness arising and ceasing, it never loses the nature of divine
understanding. The “nature of being weary of suffering and seeking pleasure”
(yomgo kurak chi song ik skee 2 1t), the third exegete’s view, indicates the two kinds
of karma that the arising and ceasing mind generates by power of the inner
permeation. As such, the one mind, namely, the Buddha-nature of the Dharma
Body, and the mind and consciousness of sentient beings, namely the Buddha-
nature of the Reward Body, are not isolated from each other, but are of the
identical essence and are indivisible.

Moreover, Wonhyo associates the concepts of the Buddha-natures of the
Dharma Body and the Reward Body to the respective realms of “intrinsic
purity” (songjong mun #£5) and “according with impurity” (suydm mun szr),
and argues that the Buddha-nature of the Dharma Body refers to the pure
nature of sentient beings, whereas the Buddha-nature of Reward Body to the
nature of essence with defilements in accordance with conditions:

'The Buddha-nature of the Dharma Body in the realm of intrinsic purity; the
Buddha-nature of the Reward Body in the realm of according with impurity.
For instance, it is stated in the “Bodhisattva Lion’s Roar” chapter, “Good

man! The cause of nirvana that I broadly explained is based on the nature of
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Buddha-nature, which does not create nirvana. Therefore it does not have
a cause (muin fx). This Buddha-nature can destroy defilements and thus is
called the “great result” (zaegwa x:). It is not created by practice, and thus it is
called “no-result” (mugwa ). In this sense, nirvana neither has a cause nor is
a result.” This passage explains the Buddha-nature of the Dharma Body in its
hidden and manifest aspects. The hidden aspect is the cause, and the manifest
aspect is the result. It is said in the “Kasyapa” chapter, “Buddha-nature can
neither be called one kind of existence, nor innumerable kinds of existence.
When anuttara-samyak-sambodhi (anu pori fi#gi:42) has not been attained, all
wholesome, unwholesome and neutral dharmas can be called Buddha-nature.
What cannot be called Buddha-nature refers to all [forms of] existence that
have no consciousness, such as fences or walls and tiles or stones. Those beside

such [forms of ] existence are called Buddha-nature.””

In this passage, Wonhyo explains the relationship between the Buddha-natures
of Dharma Body and Reward Body by using the logic of the one mind and
two approaches of the Awakening of Faith. The Buddha-nature of the Dharma
Body belongs to the realm of the intrinsic purity, which corresponds to the
approach of Thusness; the Buddha-nature of Reward Body to the realm of the
accordance with the impurity, which corresponds to the approach of according
with conditions (suyon mun pii%). Just as the one mind of the Awakening of
Faith evolved into the approaches of Thusness and according with conditions,
Buddha-nature is divided into two types: the Buddha-natures of the Dharma
Body and the Reward Body. In his Kisillon so #Zz#t, Wonhyo defines the one
mind as Buddha-nature and zathigatagarbha. Therefore, we see that Wonhyo
introduces the logic of the Awakening of Faith in interpreting the theory of
Buddha-nature in the Nirvana Sutra.

Comparison to Fabao, Fazang, Chengguan’s Interpretations of the
Buddha-nature of Insentient Things

After the time of Jingying Huiyuan and Jizang, the problem of the Buddha-
nature of insentient things continued to draw attention from Buddhist
exegetes as one of several issues discussed widely among several Buddhist

schools during the Tang dynasty (618-907). Fabao %% (627-705?), a figure of
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the early Tang period, for instance, asserts the following in his Yisheng foxing

Jiujing lun —TeiEge sy

Question: If Thusness is called Buddha-nature because it is the essence of
the Buddha, the Thusness of all dharmas, which does not have consciousness,
would be also the essence of the Buddha. If it is named Buddha-nature because
it is the cause of Buddhahood, the Thusness of all dharmas, which does not
have consciousness, would be also the cause of Buddhahood. If it is called
Buddha-nature because it is endowed with wholesome virtues, the Thusness of
all dharmas, which does not have consciousness, would have wholesome virtues.
Why are sentient beings said to have Buddha-nature and insentient things not

said so?™

The problem in this passage is as follows: If sentient beings and insentient
things are equal from the perspective of Thusness, then the Thusness of
insentient things could be called the essence of the Buddha or the cause of
Buddhahood, and could be endowed with wholesome virtues. How then can it
be said that sentient beings have Buddha-nature and insentient things do not?
Although Fabao does not exactly specify the problem implied in the question,
it is certain that it is related to the interpretation of the passage, “what is not
Buddha-nature refers to all insentient things, such as fences or walls and tiles
or stones,” in the “Kasyapa” chapter of the Nirvana Sutra.

Fabao explains this problem from the multiple perspectives of “the
ultimate” (zhen &, lit. “the truth”) and “the conventional” (s« {z), and “Thusness”
(ru ) and “dharmas” (fz i%). The ultimate refers to the true basis of all dharmas;
the conventional means the rules of each dharma. From the perspective of
the ultimate there is no difference between material and immaterial things,
or sentient and insentient things; they are all fundamentally Thusness.
However, from the perspective of the conventional, material and immaterial
things, sentient beings and the Buddha, or sentient and insentient things
are differentiated from each other. When all dharmas are viewed from
the perspective of Thusness, they interpenetrate each other and endlessly
interrelated just like Indra’s Net. On the basis of Buddha-nature, not only
sentient beings but also insentient things are named Buddha-nature.”

Fabao’s interpretation of the Buddha-nature of insentient things on the
whole did not surpass that of Jiaxiang Jizang. Fabao’s doctrine of the ultimate
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and the conventional, which corresponds respectively to Jizang’s approach
of the comprehensive and the particular approach, reduced the problem of
whether the Buddha-nature of insentient things exists or not to the issue of
perspective on all dharmas. From the perspective of the ultimate, sentient and
insentient things are not discriminated and, on this line, insentient things can
be named Buddha-nature; from the perspective of the conventional, they are
distinguished from each other and insentient things are not named Buddha-
nature. Fabao did not carefully consider the relationship between the ultimate
and the conventional or Thusness and dharmas, and thus did not provide
a doctrinally systematic interpretation of the commonality and difference
between sentient and insentient things.

Fabao’s doctrinal creativity lies in his unique interpretation of multiple
meanings of Buddha-nature:

Although Thusness is only one, it has different names according to different
perspectives. When viewed from the perspective that the Reward Body of all
the buddhas in ten directions are Buddha-nature, it is a “dependent compound”
(shuzhbu shi j@t#%; Skt. tatpurusa); from the perspective that the Dharma Body
is Buddha-nature, it is an “activity-based compound” (chiye shi Fizerg; Skt.
karmadharaya); from the perspective that all sentient being are Buddha-nature,
it is a “possession compound” (youcai shi 481#%; Skt. babuvribi), by which sentient
beings of causal status attain the name of the resultant status. Therefore, from
the perspective of insentient things it is not Buddha-nature because they

cannot attain Buddhahood by training."®

In his passage, Fabao first distinguishes several types of implications regarding
Buddha-nature. Among the six types of rules in determining a term, Buddha-
nature in regard to the Buddha of Reward Body is categorized as a dependent
compound, in which Buddha-nature means the nature of the Buddha of the
Reward Body; Buddha-nature in regard to the Buddha of the Dharma Body
is categorized as an activity-based compound, in which Buddha-nature means
nature created by the Dharma Body; Buddha-nature in regard to sentient
beings is categorized as a possession compound in which sentient beings have
the essence and cause of Buddhahood. Insentient things do not have the result
of Buddhahood and, thus, are called what is not Buddha-nature.

In general, Buddha-nature is the concept that is related to the Buddhist
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theory of practice and soteriology. From the perspective of soteriology,
insentient things do not have Buddha-nature because such things as fences
or walls and tiles or stones cannot attain Buddhahood by training. Although
such exegetes as Jiaxiang Jizang accepts the existence of the Buddha-nature
of insentient things in a certain sense, he clearly denies that insentient things
can attain the Buddhahood."” Fabao also assumes a negative position regarding
this problem. Although Fabao agrees with the Buddha-nature of insentient
things from the perspective of the ultimate, he says that in terms of soteriology
insentient things cannot attain Buddhahood by training and, thus, they are not
Buddha-nature.

Although Fabao presented the concepts of the Buddha-nature of the
Reward Body (éaoshen foxing 4 f%) and the Buddha-nature of the Dharma
Body (fashen foxing i 41#it), these concepts do not seem to be doctrinally related
to the concepts of Buddha-nature of the Reward Body and Dharma Body
by Jingying Huiyuan and Wonhyo. This is because Fabao neither interpreted
the two concepts as intrinsically related, nor did he use these two concepts
in analyzing the relationship between the Buddha-natures of sentient and
insentient things. Rather, the Huayan exegete Chengguan’s j4i# (738-839)
concepts of Dharma nature and Buddha-nature are similar to Wonhyo's
concepts of the Buddha-nature of the Dharma Body and Reward Body in
terms of the doctrinal connection,

Dharma nature and Buddha-nature first appear as a pair in Fazang’s %
(643-712) Qixinglun yiji {5 imesac:

Dharma nature explains the universal meaning of this true essence. It refers to
not only the essence of the jewel of the Buddha (fo4a0 f#:77), but also the Dharma
nature of all dharmas. In other words, what it means is that Thusness universally
exists in all defilements and realizations, and also exists in all sentient beings
with consciousness and all things without consciousness; thereby representing
the universality and transcendence of Thusness. The Awakening of Faith states,
“Thusness is called Buddha-nature for all types of sentient beings and called
Dharma nature for all types of insentient things.”"®

Although Fazang presents the paired concept of the Dharma nature and

Buddha nature by using the interpretation of the Awakening of Fuaith, his point
in this passage lies in the Dharma nature in the sense of Thusness; in other
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words, he emphasizes Buddha-nature as another expression of Dharma nature,
not the distinction between them.

Fazang explains the problem of the Buddha-nature of insentient things
in terms of the doctrinal taxonomy (jiaopan ##1) that the teaching of Three
Vehicles (sanshengjiao =##) and the perfect teaching (yuanjiao %) have distinct
positions. According to the teaching of the Three Vehicles, although Buddha-
nature as Thusness universally exists in all sentient and insentient things, the
attainment of Buddhahood is confined to sentient beings only; the attainment
of Buddhahood by insentient things is repudiated. However, in the perfect
teaching, Buddha-nature and the arising of the nature are applied to both
sentient and insentient things; Buddha-nature not only exists universally
in both sentient and insentient things, but insentient things can also attain
the Buddhahood. This is what Fazang means by saying, “the attainment of
Buddhahood is fully endowed in the three world systems (sanshijian =1).” In
other words, the attainment of Buddhahood happens in not only the world of
wisdom and full awakening (zhizhengjue shijian i), the world of sentient
beings (youging shijian #1%t), but also the world as a vessel (¢i shijian #-)."”
'The affirmation that insentient things can attain Buddhahood may be regarded
as representing an outstanding development of the Buddha-nature theory in
Chinese Buddhist history.

Chengguan & (738-839) inherited Fazang’s interpretation of the Dharma
nature and Buddha-nature. Unlike Fazang, however, Chengguan did not
consider both of the concepts as the nature of Thusness. Rather, he emphasized
the distinctions between them and asserted that insentient things do not have
Buddha-nature:

'The Dazhidu lun states: “for insentient things it is called Dharma nature; for
sentient beings it is called Buddha-nature.” We clearly see that insentient
things do not have the nature of awakening. Therefore, it should be explained
that when the nature accords with conditions, sentient and insentient things
differ; and thus their natures will be differentiated, just as nirvana, and so
forth, do. When depending on the nature by extinguishing the conditions, it is

neither awakening nor unawakening.20

Fazang differentiated between Dharma nature and Buddha-nature by citing
the interpretation of “the treatise,” but he did not clearly mention what this
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treatise was. In the Yanyi chao i385, Chengguan declared that the treatise
referred to the Dazhidu lun. However, this passage does not appear in the
Dazhidu lun, and afterwards the Tiantai school criticized the Huayan theory
of Buddha-nature on the basis of this fact. Chengguan, however, inherited this
doctrine from Fazang although it has no canonical basis, and attempted to
demonstrate that sentient and insentient things differed in regard to Buddha-
nature. This is a unique feature of Chengguan’s theory of Buddha-nature.
Although his doctrines of Dharma nature and Buddha-nature are different
from Wonhyo's doctrine of the Buddha-natures of the Dharma Body and
Reward Body, both doctrines are presented to demonstrate the existence or
non-existence of the Buddha-nature of insentient things by clarifying the
implications of Buddha-nature. Furthermore, the two exegetes are very similar
in their ways of thinking. Given that Chengguan significantly cites Wonhyo's
works, it is very likely that Chengguan’s concepts of Dharma nature and
Buddha-nature were influenced by Wonhyo's views.

Conclusion

In summary, Wonhyo's theory of the Buddha-nature of insentient things
contains two important points: First, Wonhyo inherited Jingying Huiyuan’s
doctrine of the Buddha-natures of the Dharma Body and the Reward Body
and asserted that the Buddha-nature of the Dharma Body abides in both
sentient and insentient things, while the Buddha-nature of the Reward Body
exists only in sentient beings, but not in insentient things, such as fences, walls,
tiles, and stones. Second, Wonhyo defined the essence of Buddha-nature
as the one mind and defined the Buddha-natures of the Dharma Body and
the Reward Body respectively as the realm of intrinsic purity and the realm
that accords with impurity. He demonstrated the relationship between the
Buddha-natures of the Dharma Body and the Reward Body by using the logic
of the one mind and the two approaches, thereby reconciling the Buddha-
nature of the Dharma Body of insentient things with that of the Reward
Body of sentient beings on the basis of the one mind. Such a way in which the
notion of conditioned arising of the zathigatagarbha and the theory of Dharma
nature are combined with each other constitutes the main feature of Wonhyo's
position on Buddha-nature.
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Jingying Huiyuan demonstrated the existence of the Buddha-nature of
insentient things from the position of the Mahayana teaching of emptiness,
namely, the position of the nature of emptiness, such as the Dharma realm,
Dharma nature, Thusness, or the ultimate state. Jiaxiang Jizang demonstrated
the existence of the Buddha-nature of insentient things largely from a Yogacara
standpoint; more precisely, from the perspective of “only-consciousness and
no-objects” (weishi wujing r4es5) and the dependent reward and the direct
reward are indivisible (yizbeng buer (i +—). Wonhyo inherited these two
exegetes' views on the one hand, and displayed his originality in demonstrating
the Buddha-nature of insentient things from the position of the conditioned
arising of the fathagatagarbha.

During Tang dynasty, such exegetes as Fabao of the Nirvana school and
Fazang and Chengguan of the Huayan school were interested in the issue of
the Buddha-nature of insentient things. Fabao presented an improved analysis
of the implication of Buddha-nature and raised the problem of the Buddha-
natures of the Dharma Body and the Reward Body. However, his conceptual
division of Buddha-nature into the two types does not seem to be related to
the problem of the Buddha-nature of insentient things. Fazang discussed the
problem in relation to his doctrinal taxonomy, arguing that in the level of the
perfect teaching insentient things not only have the Buddha-nature but also
can attain the Buddhahood. Chengguan’s doctrines of the Dharma nature and
the Buddha-nature primarily inherited Fazang’s views. However, the way in
which Chengguan differentiated the two concepts and analyzed the problem
of the Buddha-nature of insentient things on the basis of these concepts is
similar to Wonhyo’s explanation of the Buddha-natures of the Dharma Body
and the Reward Body. This is strongly indicative of doctrinal connections
between Wonhyo's and Chengguan’s views.
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Notes

* This paper as the result of the Renmin University’s significant project, 4 study on the
History and Thought of Awakening of Fuaith in the Mabayana [CRFGLIZ)H EALHIE].

1 For recent research, see Sueki (2015).
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