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Introduction 1 

Introduction 

Wǒnch’ǔk 圓測 (613–696), a prominent Buddhist monk from Silla (modern day Korea), spent the last 

sixty-eight years of his very long life in the two Chinese capitals of China of the time (i.e., Chang’an 

長安 and Luoyang 洛陽). He is known to the world mainly for his commentary on the Jieshenmi jing 

解 深 密 經 , the Chinese translation by Xuanzang 玄 奘  (602–664) of the Sanskrit text 

Saṃdhinirmocana sutra. This sutra — which belongs to the earlier layers of the Yogācārabhūmi, 
translated into Chinese by Xuanzang as Yuqie shidi lun 瑜伽師地論 — can be seen as the main 

theoretical founding text of the Indian Yogācāra tradition.1 

The Yogācāra tradition is one of the important traditions of Mahāyāna Buddhism. It is said to 
have been founded historically by Asaṅga (Wuzhuo 無著, ca. 395–470) and Vasubandhu (Shiqin 世

親, ca. 400–480) in the fourth and the fifth centuries in India. This tradition claims that the objects of 

perception and experience, which are so obviously present in the awareness of people, do not exist at 

all as objects in the outside world, but manifest only within consciousness.2 Not comprehending this 

fundamental distinction causes the basic ignorance of sentient beings which binds them to the cycle of 

rebirth. By the practice of spiritual exercises (yoga), insight can be gained into the mechanics by 

which the individual creates the phenomenal world, thus overcoming dualistic experience. This leads 

to the goal of Yogācāra — meaning ‘“spiritual (yoga) practice” as well “one whose practice is yoga”’3 

— through the attainment of Buddhahood. 

From the fifth to the seventh century, while the basic texts of this tradition were gradually 

translated into Chinese by Dharmakșema (Tanwuchen 曇無讖, 385–433), Guṇavarman (Qiunabaluo 

求那跋摩, 377–431), Guṇabhadra (Qiunabatuoluo 求那跋陀羅, 394–468), Bodhiruchi (Putiliuzhi 菩

提流支, –527), Buddhaśānti (Fotuoshanduo 佛陀扇多, –539), Paramārtha (Zhendi 真諦, 499–569), 

and Xuanzang, the Yogācāra tradition was successfully introduced to China.4 However, from their 

respective translations, one can infer that Paramārtha and Xuanzang in particular had a different 

understanding about the Yogācāra teachings. Especially, concerning the question of whether every 

human being had the potential to become a Buddha, Paramārtha connected the teaching of 

Tathāgatagarbha to his translations of Yogācāra texts, maintaining that this is really the case. This 

caused a lot of debate and dissention between the Buddhist scholars in China at the time. Xuanzang, 

going back to the Yuqie shidi lun and the Jieshenmi jing, rejected this change in Yogācāra doctrine 

and established a teaching that specified five groups of people, of which only two groups — the 

Lineage of Bodhisattvas/Buddhas and the Lineage of the Indeterminate — could attain Buddhahood. 

In his commentary on the Jieshenmi jing, Wǒnch’ǔk offers a vast textual background to discuss this 

                                                           
1  In the Jieshenmi jing the main philosophical teachings of Yogācāra are introduced: the theory that consciousness is all 

that is (vijñānavāda), the ontology in the form of the threefold nature (trisvabhāva) theory, and the concept of a 
storehouse-consciousness (ālaya-vijñāna) which lies at the basis of the individual existence of every human being. 

2  The thought of this tradition ‘has traditionally been understood as advocating the epistemological position that mind, 
or consciousness, does not — at least not directly — perceive or cognize anything outside itself, but rather cognizes 
only its own image of an object, and as propounding the ontological position that there are no entities, especially no 
material entities, apart from consciousness, or, more precisely, apart from various kinds of mind (citta) and mental 
factors or mind-associates (caitta).’ See Lambert Schmithausen 2005: 9. 

3  See Lambert Schmithausen 2014: 11. 
4  See Yoshimura Makoto 2003: 1–18. 
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question, presenting a good insight into this complex debate of his time. As John Powers states, 

Wǒnch’ǔk’s commentary is ‘significant both for its detailed analyses and for the way that it places the 

sutra in philosophical perspective by relating its thoughts to a wide range of Buddhist sources, 

particularly works by Yogācāra writers.’5 Perhaps, for this reason, the great concern of Buddhist 

scholars interested in Wǒnch’ǔk lies especially in his commentary on the Jieshenmi jing.6  

Because of the significance of his role in the debate during his time, Wǒnch’ǔk’s biography has 

attracted a great deal of scholarly attention. Tsumaki Naoyoshi was probably the first modern scholar 

who brought the issue of Wǒnch’ǔk’s biography to academia, in an article published in 1913. He 

states that Wǒnch’ǔk was a contentious monk in the Chinese Yogācāra tradition. He tries to 

reconstruct Wǒnch’ǔk’s biography, dealing with Wǒnch’ǔk’s clan, his language skills, and his 

commentaries. However, he has uncritically drawn his material on Wǒnch’ǔk mainly from later 

biographical writers, such as Song Fu 宋復 (fl. 1115), who lived almost four hundred years after 

Wǒnch’ǔk.7 After Naoyoshi, there have been more than thirty research articles and works which 

covered Wǒnch’ǔk’s biography, the range and scope of their studies becoming more thorough and 

profound,8 though almost all of them have given too much credence to Song Fu’s account.9 In my 

own examination of Song Fu’s account, I have come to understand that some of the information given 

by him is largely unreliable (being influenced by hagiographical purposes) and has to be critically 

evaluated.  

Moreover, when I conducted a detailed survey of the scattered primary sources relating to 

Wǒnch’ǔk in the Tang dynasty (618–907), which have been greatly neglected by modern scholars, I 

found out that the reconstruction of a new and reliable biography at least of his later life is possible. 

Considering this, a fresh study was needed. 

The present dissertation treats Wǒnch’ǔk’s biography and also his typical doctrinal classification 

(panjiao 判教). I describe and analyze them in the Chinese context of the political developments of 

Wǒnch’ǔk’s time and the following centuries. The basis for this description and analysis is provided 

by a large number of textual sources — including prefaces, commentaries, catalogues, and the 

inscription of Song Fu — from China, Silla, and Japan, which will be critically examined and 

evaluated. The earlier sources — having been written in the Tang dynasty — are great in number and 

provide detailed information about Wǒnch’ǔk’s life from 680 to his death in 696. The later sources — 

most of them have been written more than three hundred years after his death — on the other hand, 

which deal with the earlier phases (from 613 to 679) of Wǒnch’ǔk’s life are largely unreliable and 

                                                           
5  See John Powers 1993: 22. 
6  For example, see Inaba Shōju 1944, 1949,1972, 1976; Nagao Gajin長尾雅人, Ōshika Jisshū大鹿実秋, Kitsukawa 

Tomoaki 1992, 1994, 1996, and Sed Duk-sun 1996a, 1996b; Tan-a-mi 1997; Ahn Sung –Doo 2009: 207–246. 
7  See Tsumaki Naoyoshi 1913: 103–107. 
8  See Hatani Ryotai 1914, 1916–1917; Nukariya Kaiten 1930; Iida shōtaro 1975, 1979, 1986; Yang Pai-yi 1983: 105–

156; Kimura Kiyotaka 1990; Kitsukawa Tomoaki 2000; Hwang Chang-geun 2000. Note that Hwang Chang-geun 
remains critical of secondary studies, and concerning modern scholar’s attitude toward sources of the biography, he 
categorizes them into two groups.  

9  Except that Inaba Shōju, in an article from 1951, focuses on the records of the Samguk yusa 三國遺事, which was 
compiled by II-yeon 一然, questioning Song Fu’s records on the topic of Wǒnch’ǔk being a descendant of the King of 
Silla. See Inaba Shōju 1951. 
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have to be critically scrutinized and evaluated. This has led me to write two chapters on Wǒnch’ǔk’s 

biography which differ substantially regarding the objectives I pursue in them.  

In Chapter One, after having enumerated the textual and inscription sources to be applied, I give 

only the main factors of Wǒnch’ǔk’s life (for practical reasons, I follow the description in 

chronological order provided by Song Fu in his inscription) and especially give an account of 

Wǒnch’ǔk’s relationship with Xuanzang and Kuiji. My objective is not to describe Wǒnch’ǔk’s life in 

a continuous and detailed way, because the sources needed for that purpose are not available. The 

main focus of this chapter lies instead in critically examining the sources for their biographical value 

to show to what extent political and historical influences have guided later writers like Huizhao 慧沼 

(650?–715?) and Zanning 贊寧 (919–1002) in their descriptions of Wǒnch’ǔk and what the motives 

were behind their accounts.  

In Chapter Two, my objectives are quite different. Here — after enumerating the relevant 

sources — I attempt to describe, in a very detailed way, the biography of Wǒnch’ǔk during the period 

from 680 to 696: the monasteries he lived in, his activities as a Verifier, the people with whom he 

worked, his categorization of the Buddhist texts that he translated, the titles he received, and also his 

activity in the “Mañjuśrī (wenshu 文殊) operation”. My hope is that what I have written here will 

establish Wǒnch’ǔk in the context of Empress Wu Zetian’s 武則天 (625–705) reign and thereby 

provide a new basis for better understanding Wǒnch’ǔk. This is possible because, on the one hand, 

there exists a great number of detailed primary sources relating to Wǒnch’ǔk’s life in this period, and, 

on the other hand, scholarship — such as the works of Antonino Forte, Chen Jinhua, and Nam Muhǔi 
— can serve as a background for the analysis that the present study aims at.10 

In Chapter Three, I present my analysis of Wǒnch’ǔk’s typical doctrinal classification of the 

“Three Turnings of the Wheel of Dharma” 三轉法輪 . I try to explore the aims and purposes 

underlying the exposition of his doctrinal classification, which have not yet been subjected to a 

detailed analysis in modern scholarship. Two fundamental approaches will be adopted here. First, 

Wǒnch’ǔk’s interpretation of the “Three Turnings of the Wheel of Dharma” is dealt with in a 

systematic textual analysis. Second, this analysis, again, will be contextualized into the political 

circumstances of his time. In this chapter, Wǒnch’ǔk’s commentary on the Jieshenmi jing is used for 

the presentation.11 

I hope my study will not only contribute to scholarship regarding Wǒnch’ǔk, but also to the 

study of the historical exploration of the end of the first period of the Tang era and the beginning of 
                                                           
10   Jinhua 2007; Nam Muhǔi 2006a; Nam Muhǔi 2006b. 
11    This text is included in the Manji Shinsan Dainihon zokuzōkyō 卍新纂續 經 (Revised  Edition of the Kyoto 

Supplement to the Manji Edition of the Buddhist Canon) which was published by Kokusho kankōkai 國書刊行會 
between 1975 and 1989. See X21，No. 369. This canon is the modern reprint of the Dai Nippon zokuzōkyō 大日本續

經 (1905-1912, also known as Manji zokuzō 卍字續 ). Note that  the Dai Nippon zokuzōkyō 大日本續 經 (also 

known as Manji zokuzō 卍字續 ) was based on the Dai Nihon kōtei shukkoku daizōkyo ̄ 大日本校訂訓點大 經 

(also known as Manji zōkyō 卍字 ). According to Florin Deleanu, the main source for compiling the Dai Nihon kōtei 

shukkoku daizōkyō is  a variant of Ōbaku Edition 黃檗版 / Tetsugen Canon 鐵眼  (1669-1678), kept at the Hōnen-in  

法然院 Monastery in Kyoto.  See Florin Deleanu 2006: 114. 
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the Zhou dynasty (690–705) under Empress Wu, and to the study of the way Buddhism in general 

flourished in China at that time. 
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Chapter One: Critical study of the traditional image of Wǒnch’ǔk 

This chapter deals with the traditional image of Wǒnch’ǔk 圓測 (613–696) which has been handed 

down by later historians and scholars. It comprises three parts. The first part critically surveys the 

epigraphic and textual sources related to the life of Wǒnch’ǔk from 613 to 679. In the second part, I 
try to reconstruct the most important events of Wǒnch’ǔk’s life mentioned in above sources by 
critically collating them. The third part investigates Wǒnch’ǔk’s relationship with Xuanzang 玄奘 

(602–664) and Kuiji 窺基 (632–682) by closely examining the two relevant sources (i.e. the records 

written by Zanning and Song Fu).  

The main sources for reconstructing the traditional image of Wǒnch’ǔk as handed down by later 

historians and scholars are as follows: 

1 Sources 

1.1 The scattered primary sources related to Wǒnch’ǔk 

Some of the biographical information regarding Wǒnch’ǔk’s names and works can be gathered from 

the following texts: the Jieshenmi jing shu, the Renwang jing shu 仁王經疏, and the Bore boluomiduo 

xinjing zan 般若波羅蜜多心經贊, which are the three extant works of Wǒnch’ǔk; the Chengweishi 

lun liaoyi deng 成唯識論了義燈 (The lamp [revealing] the full meanings of the Chengweishi lun) by 

Huizhao; the Chengweishi lun liaoyi deng ji 成唯識論了義燈記 (The notes on the lamp [revealing] 

the full meanings of the Chengweishi lun) by Zhizhou 智周 (678–733); the Chengweishi lun xueji 成

唯識論學記 (Study notes on the Chengweishi lun) by the Sillan author T’aehyǒn 太賢 (705–754); the 

Yuqie lun ji 瑜伽論記 (Notes on the Yogācārabhūmi) by the Sillan author Tun-yun 遁倫 (fl. 700) and 

the Narachō genzai issaikyōsho mokuroku 奈良朝現在一切經疏目錄, a collection of titles which 

were gathered in the Nara period (710–794);1 the Hossō shū shōshō 法相宗章疏, a catalogue which 

was compiled by the Japanese monk Byōso 平祚 (d.u.) in 914; the Kegonshū shōsho narabini immyō 
roku 華嚴宗章疏並因明錄 , completed by Enchō 圓超  (fl. 914–925) in 914; the Tōiki dentō 
mokuroku 東域傳燈目錄, which was compiled by Eichō 永超 (1014?–1095) in 1094; the Chūshin 
hossōshū shōshoroku 注進法相宗章疏, which was composed by the Japanese monk Zōshun 俊 in 

1176; and the Sanronshū shōsho 三論宗章疏 by the Japanese monk An-en 安遠. 

1.2 Later biographical sources 

Resent research has shown that virtually all of our knowledge of Wǒnch’ǔk’s image comes from six 
sources, which were written more than three hundred years after Wǒnch’ǔk’s death. Compared with 

the earlier, more reliable, sources which I have gathered and will discuss in Chapter Two, one has to 

notice that a certain amount of additional evidence can be found in these later works, but some 

descriptions contained therein reveal a great amount of doubtful details and are filled with wildest 

                                                           
1  See Ishida Mosaku 1930: 103, 107, 108, 123, 124, 126. 
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fantasies and severe contradictions, and are at the same time lacking in support from outside sources. 

Therefore, one has to be highly critical about them and great caution in using them is needed. Despite 

of this, some of the information given can be taken as reliable. I introduce these later sources in 

subsection 1.2, and afterwards will use only reliable information to reconstruct Wǒnch’ǔk’s life. In 

chronological order, these later sources are:  

a) Ko pǒn’gyǒng chŭngŭi taedǒk Wǒnch’ǔk hwasang hwiilmun 故翻經證義大德圓測和尙諱日

文 (In Memory of the Death Anniversary of the Late Translator, Verifier of meaning, and 

Monk of Great Virtue Wǒnch’ǔk) 2 

This text was written by the Sillan layman Ch’oe Ch’iwǒn 崔志遠 (857–904). It is unknown when 

Ch’oe Ch’iwǒn precisely wrote this memorial prose. Although his text is a eulogy rather than a true 

biographical work, it is generally regarded as the earliest source for mapping out the picture of 

Wǒnch’ǔk’s early life, dealing with his place of origin, the reason why he went to China, his linguistic 

abilities and the time and place of his ordination. This text also contains a passage stating that during 

the Chuigong 垂拱  era (685–688), the Sillan ruler, who admired Wǒnch’ǔk, frequently sent 
memorials to Empress Wu, requesting Wǒnch’ǔk’s return, without getting a positive reply from her. 

b) Tang Jingzhao Da Ci’en si Kuiji zhuan 唐京兆大慈恩窺基傳 (Biography of Kuiji of Da Ci’en 
Monastery in the capital of the Tang) 

This biography was included in Zanning’s Song Gaoseng zhuan 宋高僧傳 (The Song Biographies of 

Eminent Monks), which was written under imperial order, finished in 988, and revised in 996.3 Kuiji’s 
biography was subsumed under the section of exegetes (yijie 義解). Within this text, there is a short 

biographical note on Wǒnch’ǔk, in which the story of him eavesdropping on Xuanzang’s confidential 
teaching to Kuiji makes its first appearance. Because of this story, the relationship between Wǒnch’ǔk 

and Kuiji became known as one of rivalry. This image was widely accepted by later scholars, and it 

was almost considered the most significant event in Wǒnch’ǔk’s biography. However, given the 

apparently incoherent enumeration of events and the impression of fabrication that dominate it, this 

source cannot be considered completely reliable.  

c) Tang Jingshi Ximingsi Wǒnch’ǔk zhuan 唐京師西明寺圓測傳4 (Biography of Wǒnch’ǔk of 

the Ximing Monastery in the capital of Tang) 

This biography is found in the section of exegetes in Zanning’s Song Gaoseng zhuan because at that 

time he became famous for his commentaries. Zanning’s treatment of Wǒnch’ǔk in this biography is 

succinctly aimed at ridiculing him. Zanning provides little evidence that he knew anything substantial 

about Wǒnch’ǔk — not even such basic information as his native place or what his family was given.  

                                                           
2  See Ch’oe Yŏngsŏng 1998–1999: 245–249. Chen Jinhua did the translation regarding this text, see Chen Jinhua 

forthcoming 1: 120–125. 
3  See T50: 2061, 725b18–726c3. Zanning’s Song Gaosengzhuan ‘is a principal biographical source for Buddhist monks 

active under the Tang and the Five dynasties period.’ The structure of the chapters is identical to Huijiao’s 慧皎 (497–
554) Gaoseng zhuan 高僧傳 and Daoxuan’s 道宣 (596–667) Xu Gaoseng zhuan 續高僧傳. It was divided into ten 
categories. For more information, see Chen Jinhua 2007a: 28; Imre Hamar 2002: 24.  

4  See Song Gaoseng zhuan, T50: 2061, 727b5–9.  
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This biography can be divided into two parts. The first part deals with the event of Wǒnch’ǔk 

eavesdropping on Xuanzang’s confidential teaching to Kuiji and therefore developing into a rival of 
Kuiji. This account resembles the description in Kuiji’s biography. Similar to the corresponding part 

in the biography of Kuiji, the information expressed in this section jumps from one event to another 

without observing their succession in time. Therefore, it also has to be called into doubt. This account 

obviously tries to establish Wǒnch’ǔk’s illegitimacy as an heir to Xuanzang. This portrait of 

Wǒnch’ǔk was probably heavily influenced by frictions 1) between Kuiji and Wǒnch’ǔk themselves; 
or 2) between Huizhao 慧沼 (650?–715?) and Tojǔng 道証 (fl. 692), who were disciples of Wǒnch’ǔk 
and Kuiji.  

In the second part, Zanning reports that Wǒnch’ǔk’s appointment as a Verifier of meaning 

(zhengyi 證義) for the translation of sutras such as the Dacheng xianshi 大乘顯識 had taken place 

during the period at the end of Gaozong’s 高宗 (r. 649–683) reign and the beginning of the reign of 

Empress Wu (r. 690–705). This event is confirmed by Divākara’s (Dipoheluo 地婆訶羅,613–688) 

biography in Zhisheng’s Xu Gujin yijing tuji 續古今譯經圖記 which leads me to suggest that the Xu 

Gujin yijing tuji might have been the main source Zanning used to write this section.  

It is worth noting that the names of two monks, namely Bochen 薄塵 (?–687?) and Lingbian 靈

辯  (?–676), are presented as an interlinear note,5  and follow immediately after the title of this 

biography without any context. It appears in the following way:  

唐京師西明寺圓測傳 薄塵靈辯 

Biography of Wǒnch’ǔk of the Ximing monastery in the capital of the Tang (Bochen 

Lingbian) 

This detail has been entirely ignored in earlier scholarship.  

Bochen and Lingbian do not have biographies of their own in the Song Gaoshen zhuan. I have 

been unable to gather any information on Bochen and Lingbian other than that the former was one of 

the Ten Great Virtues 十大德 who played an important role in Fazang’s 法  (643–712) career, and 

that the latter has left his name in Chinese Buddhist history mainly due to the fact that he was one of 

the most important Verifiers in Divākara’s translation project.6  
If one assumes that the names of these two monks do actually appear in the original text of the 

Song Gaoseng zhuan, it might be explained in at least two ways: they are (1) the authors of the 

biography; or (2) a source Zanning used for Wǒnch’ǔk. But we do not know for certain whether they 

did write a biographical account on Wǒnch’ǔk, because it was never mentioned by any other source. 

On the contrary, two reasons suggest that this biography was very likely edited by Zanning himself, 

drawing partly upon Zhisheng’s 智昇 (fl. 700–740) Xu Gujin yijing tuji. The likely aim of Zanning 

mentioning the names of Bocheng and Lingbian was to support the reliability of his account regarding 

the story of ‘Wǒnch’ǔk eavesdropping Xuanzang’s confidential teaching to Kuiji’. 
Upon the examination of the content of this biography, one may conclude that this text has 

                                                           
5  These two names are presented in brackets and different color in CBETA. 
6  See Chen Jinhua 2007a: 82–83. T55: 2152, 368c18–19. 
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probably not been written by a contemporary of Wǒnch’ǔk. It contains an apparently inconsistent 

sequence of events regarding Wǒnch’ǔk’s life before the year 679. Furthermore, according to 

Zhisheng’s Xu Gujin yijing tuji, all three monks Wǒnch’ǔk, Bochen and Lingbian, worked closely 

together as Verifiers of meaning in Divākara’s translation project for at least five years, i.e., from 680 
to 685. This means that Bochen and Lingbian should have been personally acquainted with Wǒnch’ǔk. 

If Zanning truly derived his account from Bochen and Lingbian, it would be difficult to explain why 

they did not give basic biographical information, not even concerning Wǒnch’ǔk’s birthplace, 
although they should have been well informed about the basic biographical facts. Therefore, I have 

chosen to treat this biography as a text edited by Zanning in the Song 宋 dynasty (960–1279). 

d) Da Zhou Ximingsi dade Wǒnch’ǔk fashi Fo sheli taming 大周西明寺故大德圓測法師佛舍利

塔銘 (Inscription on the stūpa of Wǒnch’ǔk of the former Great Virtue and dharma master 

of Ximing Monastery of the Great Zhou) 

This inscription was composed and written by a rather obscure figure, gongshi 貢士 (someone elected 

by the prefects based upon Metropolitan Examination and prescribed quotas) 7 Song Fu 宋復 (fl. 1115) 

on the nineteenth day of the eleventh month of the fifth year of the Zhenghe 政和 era (December 13, 

1115) in the Zhongnan Mountains 終南山 (in the vicinity of the Tang capital Chang’an).8 The author 

Song Fu cannot be traced in the official records.9 His inscription has served as the basis for most of 

the biographical accounts dedicated to Wǒnch’ǔk as it is the only source rich in biographical details, 

and is arranged chronologically.  

The description starts with Wǒnch’ǔk’s names, his place of origin, his ordination, educational 
background, and his long stay in the mountains as a recluse. It then goes on to describe his successful 

career, including the works he wrote, the translation projects he had participated in, and finally the 

circumstances of his death. However, given that the primary purpose of Song Fu in this inscription 

was to promote Wǒnch’ǔk’s prestige, one must be critical when using the information contained 
therein. 

In addition to providing information regarding Wǒnch’ǔk’s life, this inscription also indicates 

that Wǒnch’ǔk’s stūpa was rebuilt two times during the Tang and the Song dynasties respectively.  

According to Song Fu, on the twenty-fifth day of the seventh month of the first year of the 

Wangsui tongtian 萬歲通天 era (August 28, 696), Wǒnch’ǔk was first buried at the Xiang Mountain 

Monastery 香山寺 in Longmen 龍門, thirteen kilometers to the south of Luoyang.10 As great figures 

such as Divākara, Bodhiruci (Putiliuzhi 菩提流支, –527) and Yijing 義凈 (635–713) also have been 

                                                           
7  See Charles O. Hucker 1985: 36–37. 
8  It was collected in the Jinshi cuibian 金石萃編 (A miscellany of Choice Inscriptions on Metal and Stone), which was 

published by Wang Chang王昶 (1725–1806). Printed edition of Jiaqing 嘉慶 10 (1805) reproduced in Songdai Shike 
wenxian quanbian 宋代石刻文獻全編  in 2003 by Beijing tushuguan chuban she. See Songdai Shike wenxian 
quanbian 3: 444–445a.This inscription is also printed in full in Dai Nihon Zokuzōkyō 大日本続 經, see X1651: 
384b12-c8. For the exact date when Song Fu composed this inscription, see Ma Ziyun, Shi An’chang 1993: 390.  

9  Since the author of this inscription lived in the Song dynasty, it appears strange that his name used the term “Song Fu” 
meaning “returning Song” or “return of the Song”. 

10  The name of Xiang Mountain monastery was given by Empress Wu in 690. Longmen was a site well known for its 
sculptures and its tombs. See Bernard Faure 1997: 23.  
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buried at Longmen, it can be concluded that Wǒnch’ǔk was an important person during the reign of 

Empress Wu.11  

Probably some ten to twenty years after Wǒnch’ǔk’s death, the monk Cishan 慈善, who was the 

abbot of Ximing Monastery in Chang’an, and the master Sǔngang 勝莊 (act. 684–713+) of Jianfu 

Monastery 薦福寺 in Chang’an, being disciples of Wǒnch’ǔk,12 were concerned with the fact that 

there was no strong incentive for paying obeisance to Master Wǒnch’ǔk in their region. Therefore, 

they took one of the relics (sheli 舍利) from the site of the Xiang Mountain Monastery, saved it in a 

stone casket in a jeweled case, and buried it on the eastern peak at Fengde Monastery 豐德寺 in the 

Zhongnan Mountains, a place where Wǒnch’ǔk had traveled before. I have been unable to gather any 

information on the monk Cishan. The monk Sǔngang, who came from Silla, acted as a Verifier of 

meaning in two translation projects which were headed by Bodhiruci and Yijing in the period from 

706 to 713.13  

With regard to the last reconstruction of Wǒnch’ǔk’s stūpa, Song Fu writes that in the year 1115 

the monk Guangyue 廣越 of Longxing Monastery 龍興寺 in Tongzhou 同州14 decided to build a new 

stūpa for Wǒnch’ǔk at the Xingjiao Monastery 興教寺15 as the second stūpa of Wǒnch’ǔk on the 

eastern peak at Fengde Monastery in the Zhongnan Mountains by that time was difficult to get access 

to, owing to the exhausting and dangerous journey it took to get there. Due to this, people rarely went 

there to pay obeisance to Wǒnch’ǔk. After about seven months the work was completed and in 

commemoration of that event, Song Fu was requested to prepare an inscription for the new stūpa. The 

events that had led to its construction together with a description of the life of Wǒnch’ǔk were 

contained therein.  

Two points need to be mentioned.  

Firstly, Song Fu is completely silent concerning the sources he used when writing this inscription. 

If one builds a new stūpa, the inscription normally supplies valid information about important 

elements, for example: Was there an original funerary inscription erected? Was the content of this 

inscription drawn from an older inscription?16 Unfortunately, Song Fu keeps completely silent on 

these important historical items. It is therefore reasonable to assume that Song Fu was not able to 

consult the old inscriptions and even had no information about them at all when writing his text. 

Interestingly enough, when one sets Song Fu’s inscription side by side with Ch’oe Ch’iwǒn’s 
memorial prose, some points between them are similar. This leads me to assume that either Song Fu 

was well acquainted with Ch’oe Ch’iwǒn’s memorial prose, or that they used the same source — 

which does not seem to have been transmitted to us. In particular, the biographical information is 

                                                           
11  ‘This monastery was founded between 690 and 696 and included the stupa erected for Divākara. Wǒnch’ǔk’s burial 

near Divākara, in the very monastery built for the Indian master, probably symbolizes their friendship and their 
intellectual affinity.’ See Antonino Forte 2005: 166. 

12  This is the only source which mentions that Cishan and Sǔngang were the disciples of Wǒnch’ǔk. 
13  Chen Jinhua 2007a: 423,429. 
14  Tongzhou presently is in Dali 大荔 sub prefecture, in the city of Weinan 渭南, in Shaanxi 陝西 province.  
15  Twenty kilometers to the south of Xi’an. 
16  For example, Kuiji’s memorial inscription has been composed two times. The author of the earliest inscription appears 

as Li I李乂. The author of the second inscription appears as Li Hongqing 李宏慶. ‘On a second memorial inscription 
erected at Tz’ǔ-en’s tomb in 839 the earlier memorial inscription is cited with its author’s name clearly given as Li I.’ 
See Stanley Weinstein 1959: 124. 
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given by Song Fu in a very detailed and accurate way which makes me assume that it might be the 

case that certain claims and assessments were written in the form of accounts of conduct (xingzhuang 

行狀) by Wǒnch’ǔk’s close disciples.  
Secondly, the reconstructions of Wǒnch’ǔk’s stūpa suggest that Wǒnch’ǔk did not remain 

unlauded after his death, even during the Song dynasty.  

e) Samguk Yusa 三國遺事17 (Memorabilia of the Three Kingdoms) 

Composed by the Sillan author Iryǒn 一然 (1206–1287) in the period between 1281 and 1287.18 In the 

section regarding the reign of Emperor Hyoso 孝昭  (r. 692–702), this source mentions that 

Wǒnch’ǔk’s native place was Moryang-ri 牟梁里.  

f) Xinxiu Kefen liuxue seng zhuan 新修科分六學僧傳 

This biography was compiled by Tan’e 曇噩  (1285–1373), and completed in 1366. It provides 

biographies of over 1,273 monks in six entries covering the period from the Han 漢 to the Song 宋 

dynasty, including personal data and activities. This work contains Wǒnch’ǔk’s biography, but the 

content is largely drawn from the records in Zanning’s Song Gaoseng zhuan. 

In what follows, I will discuss the most important features of Wǒnch’ǔk’s life mentioned in above 

sources by collating all of them.  

2 Name  

Song Fu’s inscription points out that Wǒnch’ǔk was eighty-four years old when he died in the first 

year of the Wansui tongtian era, on the twenty-fifth day of that month (August 25, 696). If we accept 

this information, we can reconstruct a birth date of 613.  

Wǒnch’ǔk’s name varies according to the sources. He refers to himself by the name Wǒnch’ǔk 

圓測, or more simply Ch’ǔk 測. Some authors use his appellation Ximing 西明, which is derived 

from the name of Ximing Monastery in Chang’an, where he was active. Other writers give him the 

personal name Mun-a 文雅. 

Taking into consideration Wǒnch’ǔk’s three extant writings, the Jieshenmi jing shu and the 

Renwang jing shu, both call the author by the name Wǒnch’ǔk, and the Bore boluomiduo xinjing zan 

gives his name simply as Ch’ǔk.19 Probably Wǒnch’ǔk referred to himself as both Wǒnch’ǔk or 
Ch’ǔk. This can be further attested by the catalogue Narachō genzai issaikyōsho mokuroku, which 

lists fifteen titles of Wǒnch’ǔk’s commentaries, showing that nine of them give his name as 

Wǒnch’ǔk, and six simply as Ch’ǔk.20 The works composed by his contemporaries, for example 

Mingquan 明佺 (fl. 710), refer to him by the name Wǒnch’ǔk. Since the term śramaṇa precedes the 

name Wǒnch’ǔk, his contemporaries presumably understood Wǒnch’ǔk to be his dharma name.  

                                                           
17  See Quan Xihuan, Chen Puqing 2009: 114. This text is included in T49, 2039: 973b22–974a3. Note the character 圓 

instead of 园, see T49, 2039: 973c13. 
18  See Chen Jinhua 2007a: 30. 
19  The Jieshenmi jing shu see X21,369; the Renwang jing shu see T33, 1708; the Bore boluomiduo xinjing zan see T33, 

1711.  
20  See Ishida Mosaku 1930: 103, 107–108,123–124, 126. 
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Some ten to twenty years after his death the name Ch’ǔk still appears in works composed by two 

Sillan authors. They were T’aehyǒn and Tun-yun.21 In addition to the name Ch’ǔk, Huizhao and 

Zhizhou refer to Wǒnch’ǔk by the name Ximing.22  

However, modern scholars have determined that his personal name was Mun-a 文雅 , and 

Wǒnch’ǔk was a courtesy name. Song Fu’s inscription has been used as evidence to support this. In 
the initial part of the inscription Song Fu deals with Wǒnch’ǔk’s names.  

法師諱文雅,字圓測.23 

The dharma master, whose personal name was Mun-a, and whose courtesy name was 

Wǒnch’ǔk.  

In above excerpt, Song Fu makes two points.  

First, Wǒnch’ǔk’s personal name is Mun-a. In fact, Song Fu is not the first writer to state that 

Wǒnch’ǔk bore the name Mun-a. The earliest use can be traced back to Ch’oe Ch’iwǒn. In his 
memorial text, Ch’oe Ch’iwǒn only applied the respectful term “master” preceded by the name Mun-a, 

without specifying that Mun-a had been Wǒnch’ǔk’s personal name. Therefore, one cannot be certain 
whether Ch’oe Ch’iwǒn’s text was the source used by Song Fu in composing his inscription. But I 

would not exclude the possibility that 1) Song Fu based his naming of Wǒnch’ǔk on Ch’oe Ch’iwǒn’s 
text, and the term “personal name” might have been added by himself; or 2) they took their 

descriptions on the same source (probably a kind of xingzhuang which was written by Wǒnch’ǔk’s 
disciples) which has not been transmitted to us.  

If Mun-a was Wǒnch’ǔk’s name, why did it not appear in Wǒnch’ǔk’s writings as well as in the 
catalogues of his contemporaries? Hwang Chang-geun suggests that the reason for this is probably 

that the name Mun-a was discarded in order to comply with the ban on using the same character that 

occurs in the name of the Emperor Taizong, whose posthumous name had the character wen 文.24 

However, Hwang Chang-geun’s statement does not make sense because the taboo only refers to the 
personal name of the ruler. Therefore, the answer to this question remains obscure. 

Second, his courtesy name was Wǒnch’ǔk, which might have been given by other people at the 

age of twenty for use outside the family.25 This information clearly contradicts Wǒnch’ǔk’s own 

                                                           
21  In T’aehyǒn’s Chengweishi xueji, 401 quotations from Wǒnch’ǔk’s commentary on the Chengweishi lun are contained. 

In Tun-yun’s Yuqielun ji 瑜伽倫記, 290 quotations from Wǒnch’ǔk are contained. Both of them give Wǒnch’ǔk’s 
name as Ch’ǔk. See X50, 818; T42, 1828. 

22  In the Chengweishi lun liaoyi deng 成唯識論了義燈 Huizhao mentions the name Ximing instead of Wǒnch’ǔk. We 
have some positive evidence for the consideration that Ximing is the same person as Wǒnch’ǔk. First, according to 
Huizhao, Ximing is said to have employed the analytical structure of “five sections”. This is identical with Wǒnch’ǔk’s 
analytical structure which he employed in his commentary on the Jieshenmi jing. Second, Zenjū 善珠 (722–797) who 
is seen as one of the founders of the Yogācāra tradition in Japan, identified the appellation Ximing with Wǒnch’ǔk. For 
more information, see Huizhao’s Chengweishi lun liaoyi deng, T43,1832: 661c14–15; Hwang Chang-geun 2000: 141–
142. Note that Kuiji’s name appears as Ci’en 慈恩 in Huizhao’s commentary, see Stanley Weinstein 1959: 129. 

23  See Songdai Shike wenxian quanbian 3: 444a6; Xuanzang sanzang shizizhuan congshu, X88, 1651: 384b12. 
24  See Hwang Chang-geun 2000: 40. 
25  ‘At coming of age young men and women got married. Those of social standing were given a courtesy name (zi 字) at 

this juncture for use outside the family (hence also called biaozi 表字). The zi was disyllabic and usually chosen to 
extend the meaning of the ming.’ ‘Girls came of age at 15 sui (named after the ancient ceremony jiji 及笄, binding up 
and securing the hair with a clasp), and boys at 20 sui (jiguan 及冠, binding up the hair and wearing a cap).’ See 
Endymion Wilkinson 2000: 100, 100n; Chen Jinhua mentions that a courtesy name was given by parents or by one 
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usage which determined that the name Wǒnch’ǔk functioned as his dharma-name. This contradiction 

may be explained in at least two ways: 1) the name Wǒnch’ǔk was probably his courtesy name, which 

he continued to use as his dharma name — this is a reasonable assumption, because to use a courtesy 

name as dharma name is not uncommon in Chinese Buddhist history, for example, Antonino Forte 

‘found some cases during the Tang where the monastic name is referred to by the term zi 字’;26 2) A 

hypothesis may be put forward that Song Fu simply made a mistake in identifying the dharma name 

Wǒnch’ǔk with his courtesy name.  

Note that Zanning takes the name Wǒnch’ǔk as his dharma name, since the family name “Shi” 
釋 precedes, ‘which stands for śākya, the clan name of the Buddha, which all Buddhist monks and 

nuns in East Asia have taken as their surname since Dao’an 道安 (b. 312/314, d. 385/389).’27  

3 Origin 

Biographical information about Wǒnch’ǔk’s origin comes mainly from three later basic sources. In 
chronological order, the first one is Ch’oe Ch’iwǒn’s Ko pǒn’gyǒng chŭngŭi taedǒk Wǒnch’ǔk 
hwasang hwiilmun, the second is Song Fu’s Da Zhou Ximingsi dade Wǒnch’ǔk fashi fo sheli taming, 

and the last is Iryǒn’s Samguk Yusa. Concerning Wǒnch’ǔk’s origin, these three sources differ 
considerably from each other. Ch’oe Ch’iwǒn writes:  

故且天域僧,來為唐祖者多矣; 海鄉人,去作漢師者尠焉！而得旭日開心, 浚風調力, 山

先照,寒土皆融, 稟奇鋒於外鄉,懸朗鑑於中國者, 惟我文雅大師其人也！追惟大德馮鄉

土 , 燕國王孫. 

Therefore, monks from India abound who have come eastward to be patriarchs in Tang 

China, whereas the maritime land (i.e. Silla)28 lacks those who have gone westward to act as 

masters for the Han 漢 people. If one looks for someone who has his mind enlightened by 

the morning sun, his power harmonized by the channeling wind, has [his inward] dark 

mountain lightened, and [his inward] cold earth warmed,29 and who, moreover, has granted 

a marvelous peak to a foreign country and hung a bright mirror above the central kingdom, 

then only our great master Mun-a 文雅 could have been such a personage! I nostalgically 

recall that the Great Virtue, a native of the family from Feng area,30 and the princely 

descendant of the Yan 燕 state.31 

                                                                                                                                                                                     
himself, see Chen Jinhua 2007a: 66. 

26  See Antonino Forte 1995: 74. In addition to this, the translator An Shigao 安世高 (arrival in China in 148) may serve 
as the best known example as well.有菩薩者, 出自安息, 字世高. ‘There was (is?) the bodhisattva who came from 
Anxi whose zi 字 was (is?) Shigao’. See Chu sanzang ji ji 出三 記集, T55, 2145: 69c23. From Antonino Forte’s 
translation, see Antonino Forte 1995: 70. 

27  See Chen Jinhua 2007a: 66. 
28  Note that the word “xiang 鄉” appears three times in the above quote, namely haixiangren 海鄉人, waixiang 外鄉, 

and Fengxiang 馮鄉. Chen Jinhua renders them into “maritime land”, “foreign country”, and “Feng prefecture” 
separately. Obviously, different terms are used in the same xiang by Chen Jinhua. However, “xiang” was one of the 
systems of locally regulated control which was probably below the county (xian 縣). 

29  This is probably an allusion to the classics. 
30  Chen Jinhua’s original translation of Fengxiang is the Feng prefecture. As I do not agree with him, I have replaced it in 

the translation with the family from Feng area.  
31  Ko pǒn’gyǒng chŭngŭi taedǒk Wǒnch’ǔk hwasang hwiilmun, from Chen Jinhua’s translation, see Chen Jinhua 
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As its title indicates, the “Mun-a” of this text is Wǒnch’ǔk.32 In the above excerpt, Ch’oe Ch’iwǒn 
makes two points.  

First, the ancestors of Wǒnch’ǔk came from the “Yan state”. As Ch’oe Ch’iwǒn states that 
Wǒnch’ǔk ‘was an eminent descendant of those escaping from the [rule of] Qin dynasty’,33 the Yan 

state mentioned here probably was ‘the Former Yan 前燕 (349–370), a dynasty founded by Xianbei 

tribes who established their capital near present-day Peking. Liaodong at that time was under the 

control of this dynasty’.34 The Qin mentioned here probably was the Former Qin 前秦 (351–394), a 

dynasty founded by Fujian 符堅 (r. 357–384) in Chang’an. Fujian destroyed Murong Wei 慕容暐 

(346–370) of the Former Yan in 370. This identification of the Yan state is further corroborated by the 

record regarding the early history of Silla. Ch’oe Ch’iwǒn states that those people who lived in the 
area of Chinhan 辰韓 (which territory was in the southeast of Goguryeo) had descended from the Yan 

state and had gone to this place in order to escape from the rule of the Qin dynasty.35 The descendants 

of Yan lived in the place of Chinhan and were later absorbed by Silla when their territories became a 

part of Silla.  

Second, Wǒnch’ǔk came from a family of the Feng area. Although his family cannot be traced 
back, it was probably located in Jizhou 冀州 (present-day Jixian 冀縣) in Hebei 河北. There is 

evidence that Xiao Wendi 孝文帝 (Tuoba Hong 拓跋宏, 467–499) of the Northern Wei 北魏 (386–
534),36 whose grandmother was named Madame Feng 馮氏, came from the Feng family in Jizhou. It 

is interesting to note that her ancestor was Feng Ba 馮跋 who was an official under Murong Xi 慕容

熙 of the Later Yan 后燕 (386–409) state. Feng Ba founded the Northern Yan 北燕 (409–436) state in 

409, which was located in present-day Chaoyang 朝陽 of Liaoning 遼寧. 

However, Song Fu’s account differs considerably from Ch’oe Ch’iwǒn’s. He says that 
Wǒnch’ǔk was a descendant of the King of Silla: 

新羅國王之孫也.37 

[Wǒnch’ǔk] was a descendant of the King of Silla.  

This version has been uncritically accepted by modern scholars when treating the biography of 

Wǒnch’ǔk, for example, by Mochizuki.38 However, the fact is that the official archive or historical 

records that relate to the Tang dynasty do not mention Wǒnch’ǔk at his time. This leads me to call 

into question Song Fu’s account. If one accepts Song Fu’s statement that Wǒnch’ǔk came from a 
royal family of Silla, it would not be possible to explain why he remained all the time completely 

unnoticed by the aristocracy of the Tang and the Zhou (in particular in consideration of the fact that 
                                                                                                                                                                                     

forthcoming 1: 122. 
32  故翻經證義大德圓測和尚諱日文. “Memorial Prose for the Death Anniversary of the late Doctrinal Verifier and 

Monk of Great Virtue Wǒnch’ǔk”, see Ch’oe Yŏngsŏng 1998–1999: 245; Chen Jinhua forthcoming 1: 120. 
33  故其來也,是避秦之賢胤. From Chen Jinhua’s translation, see Chen Jinhua forthcoming 1: 123. 
34  See Antonino Forte 1995: 15. 
35  See Quan Xihuan, Chen Puqing 2009: 36–38.  
36  Tuoba Gui 拓跋珪 (370–409) founded the Northern Wei in 386. Geographically, its capital was located at Shengle 盛

樂 in Inner Mogolia, and in 398 moved to Pingcheng 平城 in Shanxi, east of present-day Datong. Note that Northern 
Wei was also founded by Xianbei鮮卑 tribes. See Antonino Forte 1995: 16. 

37  See Songdai Shike wenxian quanbian 3: 444a6; Xuanzang sanzang shizizhuan congshu, X88, 1651: 384b12. 
38  See Mochizuki 1926: 302c.  
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the Tang empire and Silla were at war in the period from 670 to 678), 39 although he spent sixty-eight 

years of his very long life in the two capitals of Chang’an and Luoyang. For an explanation regarding 

Song Fu’s portrait of Wǒnch’ǔk, we may have to resort to hagiographical considerations on the part 

of Song Fu. His intention may have been to idealize Wǒnch’ǔk, declaring that he somehow acted in 
the same way as the Buddha Śākyamuni who renounced the princely life in order to embrace religious 
life. In other words, to state that ‘[Wǒnch’ǔk] was a descendant of the King of Silla’ may have had no 
historical value, this being ‘only a stereotype modelled on the example of Buddha Śākyamuni.’40 

Now, let us turn to Iryǒn’s record. In the entry to his Samguk Yusa, Iryǒn makes the following 
statement regarding Wǒnch’ǔk’s origin: 

時, 圓測法師是海東高德, 以牟梁 人故, 不授僧職.41 

At that time, master Wǒnch’ǔk was a Great Virtue of Silla. [However], as he came from 
Moryang-ri, [the Emperor] did not confer on him a position in the monastery.  

In the above quote, Iryǒn clearly states that Wǒnch’ǔk came from Moryang-ri, which was located in 

present-day Kyǒngju 慶州市 . 42  If one accepts the Wǒnch’ǔk in this record as the very same 
Wǒnch’ǔk under consideration here, the hypothesis may be put forward that Wǒnch’ǔk left China and 
travelled to his homeland of Silla for a period of time.  

However, two points speak against this assumption. First, according to Ch’oe Ch’iwǒn, the only 
chance for Wǒnch’ǔk to go back to his country was in the period between 685 and 688. Ch’oe 
Ch’iwǒn makes it clear that Wǒnch’ǔk did not go back to his country during this time period. Ch’oe 
Chi’wǒn writes: 

垂拱中, 吾君慕法, 累表請還, 圣帝垂情, 優詔顯拒. 43  

During the Chuigong era (685–688), our [Sillan] lord, who admired the dharma [of our 

master], frequently sent memorials [to the Tang court] requesting his return. The sagely 

emperor manifested his gracious concern, and a decree of praise showed the imperial 

disapproval. 

Second, Iryǒn ascribes his information about Wǒnch’ǔk to the reign of Emperor Hyoso, suggesting 

that the time of his journey should have been in the period between 692 and 702.44 Wǒnch’ǔk did not 

disappear from the Chinese public eye except for the year 692.45 This means, if we use this date for 

Wǒnch’ǔk’s return to Silla, we have to acknowledge that Wǒnch’ǔk by that time had reached the age 

of eighty, an age when a man is usually no longer able to make a long journey, on foot or horseback 

                                                           
39  See Denis Twitchett and John K. Fairbank 1979: 282–285. 
40  See Antonino Forte 2002: 81n. 
41  See Quan Xihuan, Chen Puqing 2009: 114; T49, 2039: 973c7. 
42      This is suggested by Helene Kang who is a librarian at Hamburg University. 
43  Ch’oe Yŏngsŏng 1998–1999: 248. From Chen Jinhua’s translation, see Chen Jinhua forthcoming 1: 123.  
44  See Samguk Yusa, T49, 973b23. 
45  See table 9. 
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or by carriage, to Silla and back to China again in only one year. This consideration leads me to 

suggest that Iryǒn deals here with some other monk who also happened to bear the name Wǒnch’ǔk.46  

4 Leaving home and entering the samgha 

Wǒnch’ǔk seems to have left his family and entered a samgha at a very young age. Ch’oe Ch’iwǒn 
writes: 

繈褓出家,早辭塵勞.47 

In childhood, Wǒnch’ǔk renounced the secular household, and therefore dismissed the 

secular lassitude early on.  

According to Song Fu:  

三歲出家.48 

At the age of three, he left his family, and entered the samgha. 

Therefore, one can conclude that Wǒnch’ǔk grew up in the monastery and probably had little 

opportunity to be well trained by the secular intellectuals of his time. It is evident from his 

commentaries that he was mainly trained in Buddhist texts.  

However, on the question of why Wǒnch’ǔk left his family and entered the monastery, sources 

are silent. The modern scholar Hwang Chang-geun suggests that this was probably the result of a 

power struggle inside the royal family in Silla. Note that Hwang Chang-geun’s statement is 
uncritically based on Song Fu’s account that Wǒnch’ǔk descended from the royal family.49 Contrary 

to what is suggested by Hwang Chang-geun, I want to emphasize that the record about Wǒnch’ǔk’s 
royal family background was mainly propagated with the aim of idealizing and glorifying him. I 

would suggest that Wǒnch’ǔk probably came from a poor family and his parents could hardly feed 
him. Therefore, they determined to send Wǒnch’ǔk to a monastery at the very early age of three years. 

5 Two early teachers  

After this, one encounters a gap in the chronology. None of the sources mention Wǒnch’ǔk’s life until 
627, when he had reached the age of fifteen. According to Song Fu’s inscription, Wǒnch’ǔk started 
his studies with two dharma masters in Chang’an: the first one was Dharma Master Fachang 法常 

(567–645) of Puguang Monastery 普光寺.50 The second one was Dharma Master Sengbian 僧辯 

(568–642) of the Hongfu Monastery 弘福寺 in Chang’an. Song Fu writes: 

十五請業, 初扵常辯二法師聽論. 天聰警越, 雖數千萬言,一歷其耳不忘扵心. 51 

                                                           
46  This assumption also has been noted by Yang Pai-yi, see Yang Pai-yi 1983: 114–115. 
47  See Ch’oe Yŏngsŏng 1998–1999: 246. From Chen Jinhua’s translation, see Chen Jinhua forthcoming 1: 122.  
48  See Songdai Shike wenxian quanbian 3: 444a6; Xuanzang sanzang shizizhuan congshu, X88,1651: 384b12.  
49  See Hwang Chang-geun 2000: 33–35. 
50  Puguang Monastery was established by Crown Prince Li Chengqian 李承乾 (618–645) in 631, and was located in 

Banzheng Ward 頒政坊 in Chang’an. This monastery changed names several times. For the name changes see Ono 
Katsutoshi 1989: 136.  

51  See Songdai Shike wenxian quanbian 3: 444a6–8; Xuanzang sanzang shizizhuan congshu, X88, 1651: 384b12–13. 



Critical study of the traditional image of Wǒnch’ǔk 16 

At the age of fifteen years, Wǒnch’ǔk started his studies. At first, he listened to the lectures 

of the Dharma Masters Fachang and Sengbian. His capacity was astonishingly great. Even 

some thousands or ten thousands of words he would never forget, once they had come to his 

ears.  

Song Fu does not specify the time and the reason for Wǒnch’ǔk’s arrival at Chang’an. As he writes 
that Wǒnch’ǔk received his training initially from Fachang and Sengbian at the age of fifteen years, a 

hypothesis may be put forward that the date for Wǒnch’ǔk’s arrival might have been around the year 
627. Regarding the reason for Wǒnch’ǔk’s arrival, Ch’oe Ch’iwǒn states that ‘as for his departing 
from Silla, he was a loving spirit to protect the Han nation.’52 As to this point, the historical value of 

Ch’oe Ch’iwǒn’s statement seems to be highly questionable.  
In order to get a full appreciation of Song Fu mentioning of these two masters’ names, I will here 

provide a summary of the educational background of each of them. 

5.1 Fachang 

Fachang was born into the Zhang 張 family of Baishui 白水 county in Nanyang 南陽,53 which was 

associated with the court of the Northern Zhou 北周  (557–581).54 Fachang was well trained in 

Confucian classics when he was a secular person.  

In 586, at the age of nineteen, Fachang left home to enter monastic life. Two teachers played a 

decisive role in Fachang’s Buddhist education. The first named Tanyan 曇延  (516–588), was 

regarded to be a great Dilun (Skt. Daśabhūmika-sūtra-śāstra) master 地論師.55 Tanyan was not only 

known in his days as a great cleric who served in a crucial position in a high public office under three 

different dynasties,56 but was also renowned for being a most distinguished expert on the Niepan jing 

                                                           
52  其去也 ,為輔漢之慈靈 , Ch’oe Yŏngsŏng 1998–1999: 248. From Chen Jinhua’s translation, see Chen Jinhua 

forthcoming 1: 122. Note that on the one hand, “nation” is a modern term, so it is not appropriate for this text; on the 
other hand, it is strange that Ch’oe Ch’iwǒn uses Han instead of Tang.  

53  Presently in Henan 河南. 
54  Fachang’s biography is found in Daoxuan’s 道宣 (596–667) Xu Gaoseng zhuan 續高僧傳, see T50, 2060, 540c14–

541b23.  
55  The Dilun tradition has been regarded as the most important philosophical tradition in the early sixth century in 

northern China. Important exponents of this tradition were Bodhiruci (Putiliuzhi 菩提流支 , –527), Ratnamati 
(Lenamoti勒那摩提, –508), and Buddhaśānti (Fotuoshanduo佛陀扇多, –539). They jointly carried out a translation 
of Vasubandhu’s (Shiqin世親, 400–480) Shidi jing lun 十地經論 (Skt. Daśabhūmika) in the period 508–511, a text 
focusing on the ten steps of development for a bodhisattva, based on the characteristic doctrines such as the 
relationship between consciousness and the teaching of Tathāgatagarbha. A group of monks devoted to the study of the 
Shidi jing lun came to be called the Dilun Masters 地論師. The Dilun tradition can be divided into two paths, i.e., 
Southern Path南道 and Northern Path 北道, due to their disputes on the relationship of consciousness and suchness. 
The Southern Path represents the Huiguang 慧光 (468–537) branch of Dilun tradition. Huiguang was a disciple of 
Ratnamati. The Northern Path represents the Doachong 道寵 (early sixth century) branch of Dilun tradition. Daochong 
was a disciple of Bodhiruci. The Huayan tradition (one of the most influential philosophical traditions in the Tang 
dynasty, which was devoted to the study of the Huayan jing) is seen as a successor to the Dilun. In terms of 
Vasubandhu’s career, see Robert Kritzer 2005: xxii–xxvi. 

56  Tanyan was appointed Primate of the Office for the Illumination of Mysteries (照玄上統) under the Northern Qi 
(Beiqi 北齊) in 550. The function of this office was to be an agency that oversaw the national municipal control of the 
monastic community and was a classic display of the institutional governance the northern dynasties imposed on 
Buddhism. Later, in the period of the Northern Zhou, the court licenced a large group of “bodhisattva monks” (菩薩
僧)’ in an attempt to reconstruct and define the monastic community to suit their own ends. Tanyan was elected as a 
leader of this body. Acting as a leader of the “bodhisattva monks”, Tanyan became an counsellor of Yang Jian (楊堅), 
the prime minister , who would soon be Sui Wendi (隋文帝, r. 581–604) as a result of the fall of the Zhou dynasty in 
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涅槃經 (Skt. Nirvāṇa-sūtra).57 This text agrees with the notion that every sentient being has the 

potential to become a Buddha.  

After Tanyan, Fachang’s second teacher was Tanqian 曇遷 (542–607), who played an important 

role in propagating Paramārtha’s (499–569) translation of the She Dacheng lun 攝大乘論 (Skt. 

Mahāyāna-saṃgraha) in Northern China.58 Tanqian was instructed in Dilun tradition by his teacher 

Tanzun 曇遵  (d. 588), who had a good understanding of this tradition. After Paramārtha had 

translated the She Dacheng lun in 564, Tanqian studied this text by himself. Not having a competent 

teacher, he did not understand this text properly, but was influenced by the Dilun tradition.59 

Therefore, one can conclude that Fachang had already been educated in the tradition of 

Tathāgatagarbha texts such as the Niepan jing before he studied Paramārtha’s translation of the She 

Dacheng lun.  

A confirmation of Fachang’s strong connection with the traditions of both Tathāgatagarbha and 
Yogācāra can been seen from his commentaries, which are basically of two types: on the one hand, 
following the Yogācāra tradition (for example in his commentary to the She Dacheng lun in five 

volumes); on the other hand, supporting the Tathāgatagarbha tradition (for example in his 

commentaries to the Niepan jing and the Shengman jing 勝鬘經 (Skt. Śrīmālā- sūtra)).60 Following 

Robert M. Gimello, information on Fachang’s dharma lineage is listed below: 
  

                                                                                                                                                                                     
581. During the initial period of the Sui, the emperor had a temple — Yanxing Monastery (延興寺) — in the 
bourgeoning Chang’an constructed specifically for Tanyan and named in his honor, along with the eastern and western 
gates of the city, the Yanxing men (延興門) and the Yanping men (延平門). Such was his rising importance and status. 
See Robert M. Gimello 1976: 172–173.  

57  Tanyan’s biography is found in Daoxuan’s Xu Gaoseng zhuan, see T50, 2060: 488a3–489c25. For some of the basic 
information regarding this biography, see Robert M. Gimello 1976: 172–173.  

58  The Shelun was an influential philosophical tradition which appeared in the south of China at the end of the sixth 
century and flourished in northern China. This tradition was based on Paramārtha’s translations of the She Dacheng lun 
and its commentary by Vasubandhu, which were translated between 563 and 564. Central Yogācāra doctrines, like the 
consciousness-only theory, were explained in these texts. The Southern Dilun masters favorably accepted Paramārtha’s 
translation of the She Dacheng lun and its commentary because these two texts fit in well with Tathāgatagarbha 
thought. Therefore, they became the Shelun Masters 攝論師. Note that they interpreted Paramārtha’s translation of the 
She Dacheng lun and its commentary according to Tathāgatagarbha perspective. The Yogācāra tradition in Tang 
dynasty, which is based on Xuanzang’s translation, is seen as a continuation of the Shelun tradition. For more 
information on the Dilun and Shelun traditions, see Stanley Weinstein 1973: 269; Robert M. Gimello 1976: 294; 
Yoshimura Makoto 2003: 3–6; Keng Ching 2009: 12–13. 

59  See Shengkai 2006: 34–35. 
60  See Shengkai 2006: 35. Note that Fachang consistently upheld a close relationship with the court in his later life. For 

example, in 605, Fachang was summoned by the Emperor Yang 煬 (r. 605–618) to reside in the Da Chanding 大禪定 
Monastery. In 631, Fachang was invited to take up residence in the Puguang Monastery in Chang’an, which was 
founded by Crown Prince Li Chengqian 李承乾 (618–645). In 635, Fachang was appointed as elder 上座 of the 
Kongguan 空觀Monastery and was also the teacher of discipline to Empress Chang Sun長孫 (601–636). For more 
information, see Robert M. Gimello 1976: 171–175. 
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Chart 1: The lineage of Fachang 

 

 

 

 

 

 

 
 
 
 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

Source: Data adapted from Robert M. Gimello 1976: 203. 

Note: I have changed the Wade Giles into hanyu pinyin; information inside square brackets [] was added by me. 

RATNAMATI (勒那摩提, fl. 508-515): 

Dilun, Ratnagotravibhāga [究竟一乘寶性論], 

Saddharmapuṇdarīkopadeśa [妙法蓮華經憂波提舍] 

Huiguang (慧光, 464-537):  

Dilun, Huayan, Nirvāṇa [涅槃經], Śrīmālā [勝鬘經].            

Bodhisattvabhūmi [菩薩地持經], Vimalakīrti [維摩經]       

Gatuvorgiko-vinaya [?], et al.           

PARAMĀRTHA (真諦, 499-569): 

Shelun, Kośa [俱舍論], Madhyāntavibhāga [中邊分別論] 

Buddhagotraśāstra [佛性論], Saṃdhinirmocana [解深密經],  

Ālambanaparīkșā [觀所緣緣論]，Anuttarāśraya [無上依經],  

Sanwuxing lun [三無性論], Xianshi lun [顯識論] 

Yogācārabhūmi, et al.                                                     

Tanzun (曇遵, d.588): 

TI-LUN, Śrīmālā, Huayan, 

Vimalakīrti 

Tanqian (曇遷, 542-607): 

SHE-LUN, Huayan, Dilun, Laṇkāvatāra [入楞伽經], 
Qixin lun [起信論], Bodhisattvabhūmi, Vimalakīrti, 

Tarkaśāstra 

Tanyan (曇延, 516-588) 

Nirvāṇa, Hua yan, Dazhidu lun, Di Lun, 

Bodhisattvabhūmi, Buddhagotraśāstra, 
Qixin lun [起信論], et al.  

 Fachang (法常, 567-645) 

SHE-LUN, DI-LUN, Nirvāṇasūtra,  

Huayan, Śrīmālā, Tattvasiddhi [成實論] 

 [Wǒnch’ǔk] [圓測, 613-696] 
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5.2 Sengbian  

Sengbian was born into the Zhang 張 family of Nanyang 南陽 (so Fachang and Sengbian were 

probably relatives) in 568.61 In 581, at the age of thirteen, he entered monastic life. Two teachers seem 

to have exercised a decisive influence on Sengbian’s Buddhist thought.  
The first teacher is said to have been a monk named Zhining 智凝 (562–616?), who was a 

disciple of Jingsong 靖嵩 (537–614). Jingsong was trained by Buddhist monks from the two different 

educational backgrounds most prominent at the time, i.e., the traditions of Dilun and Shelun. Of these 

two traditions, Jingsong preferred Shelun thought. He mainly taught the She Dacheng lun to Zhining.  

The second teacher of Sengbian is said to have been a monk called Daoni 道尼 (active 590). The 

monk Daoni has left a name memorable in the Shelun tradition of Chinese Buddhist history mainly 

owing to the fact that he was one of the most important first-generation disciples of Paramārtha. More 
importantly, Daoni was recognized as the one who faithfully carried on Paramārtha’s teaching.62 

According to the findings of modern scholars, Jingsong and Daoning both predominantly followed 

Paramārtha’s interpretation of the She Dacheng lun, in contrast to Tanqian.63 

Under the influence of these two teachers, Sengbian was well known in his days as a great 

master, specializing in propagating Paramārtha’s teachings, as confirmed by his four commentaries to 

Paramārtha’s translations: the She Dacheng lun shu 攝大乘論疏, the Zhongbian fenbie lun shu 中邊

分別論疏, the Foxing lun shu 佛性論疏, and the Wuxing lun shu 無性論疏.64 

The information about the lineage of Sengbian is summarized in the following chart: 

Chart 2: The lineage of Senbian 

 

 

 

 

 

 

 

 

 

 

 

 

                                                           
61  Sengbian’s biography is found in Daoxuan’s Xu Gaoseng zhuan, see T50, 2060, 540a24–540c13.  
62  See Shengkai 2006: 31, 37–39. 
63  See Shengkai 2006: 42. 
64  See Robert M. Gimello 1976:180–182; Shengkai 2006: 39–42. 
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Source: Data adapted from Robert M. Gimello 1976: 203. Shengkai 2006: 31, 37–38. 

Note: I have changed the Wade Giles into hanyu pinyin; information inside square brackets [] was added by me. 

Huiguang  

 

Sengbian’s lineage 

RATNAMATI 

 

Fashang (法上, 495-580): 

Dilun, Nirvāṇa, Bodhisattvabhūmi, 

Laṇkāvatāra, Śrīmālā, Vimalakīrti, 

Lotus 

Runzhi (融智, n.d.): 

Dilun 

PARAMĀRTHA 

 Fatai (法泰, n.d.):  

Shelun, (and all other 

Paramātha s translation listed 

below 

[ Daoni (道尼, n.d.) ] 

[Shelun, Kośa] 

 Jingsong (靖嵩, 537-614) 

Shelun, Kośa, Buddhagotraśāstra, 

Madhyāntavibhāga, Vimśatikā [二十頌?], 

Wuxiang lun, Samyuktābhidharmahṛdaya [雜阿毗曇心論], 
Dilun, Nirvāṇa, Tattvasiddhi, Dazhidu lun 

Zhining (智凝, d. 605-16) 

Shelun 

Sengbian (僧辨, 568-642) 

Shelun, Madhyāntavibhāga, 

Vimśaka, Ālambanaparīkșā, 

Buddhagotraśāstra, Sanwuxing lun, 

Vimalakīrti, Renwang jing [仁王經] 

 [Wǒnch’ǔk] [圓測, 613-696] 
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In summary, both traditions of Dilun and Shelun played an important role in Fachang’s and 
Sengbian’s education. However, as to the question of whether Wǒnch’ǔk was in fact trained under 

these two masters, it is impossible to find a definite confirmation in the records of their lectures. 

Moreover, neither the names of the two masters nor their works have been mentioned in Wǒnch’ǔk’s 
extant commentaries. This leads me to doubt whether Wǒnch’ǔk in fact directly received instructions 

from these two masters. It seems to me that two factors led the uncritical Song Fu to write that 

Wǒnch’ǔk was a disciple of Fachang and Sengbian.  

First, Wǒnch’ǔk constantly draws upon the knowledge of Dilun and Shelun, using them as the 

doctrinal background in his commentaries. At the time Fachang and Sengbian had great influence in 

Chang’an and consequently it is reasonable to state that Wǒnch’ǔk was attracted by the reputation of 

these two great masters of his time.  

Second, the main purpose for Song Fu to establish a connection between Wǒnch’ǔk and the two 

masters (Fachang and Sengbian) was likely to promote Wǒnch’ǔk’s reputation, as Xuanzang also had 
been instructed by these two masters before he went to India.65  

In addition, Song Fu further points out that Wǒnch’ǔk was completely devoted to studying under 

the instruction of these two masters. He states ‘Wǒnch’ǔk’s capacity was great. Even some thousands 

and tens of thousands of words he would never forget once they had come to his ears.’66 Concerning 

this point, although other sources do not specify Wǒnch’ǔk’s learning capacity in the period when he 

allegedly studied with these two masters, they all agree that Wǒnch’ǔk had an excellent intelligence 

for his study. Ch’oe Ch’iwǒn describes him thus: ‘As for [the trail of] his study, had it ever been 
limited to seven districts [of China] only? As for languages, he mastered [those of] six countries. 

Eventually he had a facile tongue to speak Indian languages and meanwhile he could also switch to 

talk in Chinese. With his mind sanctioned by the teaching of Ocean Assembly, he was outstanding in 

exploring the meanings of the Sanskrit texts.’67 Zanning writes, ‘Wǒnch’ǔk was clever and acute 

since he was an infant; he was free in his function of wisdom to explain all things.’68 This can be 

confirmed by examining Wǒnch’ǔk’s extant commentaries, because while explaining the meaning of 
a passage of a sutra, he quotes very often a vast variety of different traditions, demonstrating his 

familiarity with Chinese Buddhist texts. 

6 Wǒnch’ǔk’s Ordination and Studies at the Yuanfa 元法 Monastery 

Two authors shed some light on Wǒnch’ǔk’s ordination, they are Ch’oe Ch’iwǒn and Song Fu. Both 
clearly indicate that Wǒnch’ǔk received his ordination from Taizong 太宗 (r. 626–649), who was the 

second ruler of the Tang dynasty. Ch’oe Ch’iwǒn writes:  

                                                           
65  See Fu Xinyi 2006: 15. 
66  天聰警越, 雖數千萬言, 一歷其耳, 不忘扵心, see Songdai Shike wenxian quanbian 3: 444a7–8; Xuanzang sanzang 

shizizhuan congshu, X88, 1651: 384b13. 
67  學寧限於七洲, 語將通於六國, 果能天言鼓舌, 而重譯華音, 海會印心而優探梵義. Ch’oe Yŏngsŏng 1998–1999: 

246–247. From Chen Jinhua’s translation, see Chen Jinhua forthcoming 1: 122. 
68  自幼明敏,慧解縱橫, see Song Gaozeng zhuan, T50, 2061: 727b5. 
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文皇識寶, 遽度以為僧.69 

The emperor Wen [i.e. Taizong] recognized the treasure, permitting to ordain him as a 

monk. 

Similarity, Song Fu writes: 

貞觀中,70太宗文皇帝度為僧.71 

During the Zhenguan era, the emperor Taizong ordained Wǒnch’ǔk as a monk. 

In comparison to Ch’oe Ch’iwǒn, Song Fu adds that Wǒnch’ǔk was ordained by Emperor Taizong 

during the Zhenguan era. Note that both accounts are rather vague as Taizong’s reign covers the 
rather long period from 26 January 627 to 13 July 649.  

In order to specify Wǒnch’ǔk’s ordination time, it is necessary to investigate Taizong’s major 
political policies toward Buddhism and his main activities in the field of Buddhism during his reign in 

the Zhengguan era.72 Taizong adopted an ambivalent attitude toward Buddhism because he believed 

that his imperial family had descended from Laozi 老子, the supposed founder of Taoism. He enacted 

decrees to restrict Buddhism and extended state controls over the Buddhist monasteries. For example, 

in 627 and 629 Taizong ordered an investigation into the Buddhist clergy in order to ascertain and 

punish those monks and nuns who had ordained themselves without official sanction in order to 

escape taxation. The court ‘assumed control over the ordination and initiated measures to limit the 
number of monks in the order’.73 The private ordination of monks was not allowed. Therefore, one 

can conclude that ordination was not an individual matter. Ordination could be obtained by the 

following three methods in Tang dynasty: by examination; by the favor of the emperor (endu 恩度); 

or by the purchase of an ordination certificate.74  

With the exception of the ordinations which took place in 629, there is no record stating that 

Taizong availed himself to order any ordination during the Zhengguan era. In 629, three thousand 

monks were ordained by the favor of Taizong, on the occasion that their praying for rain had been 

successful.75 Therefore, it is reasonable to presume that Wǒnch’ǔk was ordained in 629 at the age of 

seventeen, owing to the favor of the emperor. 

After he received ordination, Wǒnch’ǔk lodged at the Yuanfa Monastery in Chang’an, 
established in 586. This monastery was situated in the northern corner of An’yi Ward 安邑坊 in 

Chang’an. The Yuanfa Monastery had previously been the mansion of Zhang Ying 張穎, minister 

(shangshu 尚書) of the Ministry of Rites (libu 禮部) of the Sui dynasty (581–618).76  

                                                           
69  Ch’oe Yŏngsŏng 1998–1999: 247. From Chen Jinhua’s translation, see Chen Jinhua forthcoming 1: 122. 
70  The first character of zhenguan 貞觀 is written wrongly in zheng正 in our source. 
71  See Songdai Shike wenxian quanbian 3: 444a8; Xuanzang sanzang shizizhuan congshu, X88, 1651: 384b X88, 1651: 

384b13. 
72  My analysis of the political context of Buddhism in the Tang dynasty is based on the following works: Weinstein 

Stanley 1973: 265–306; Robert M. Gimello 1976: 351–352; Tang Yongtong 1982:10–18; Weinstein Stanley 1987: 1–
47; Zhang Guogang 2002: 127–155; Albert Welter 2006: 7; Fu Xinyi 2006: 69; Chen Jinhua 2007a: 241–260.  

73  See Ch’en Kenneth K.S. 1964: 241. 
74  See Ch’en Kenneth K.S. 1964: 246–251. 
75  See Tang Yongtong 1982: 248. 
76  See Ono Katsutoshi 1989: 136–137. 
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According to Song Fu, during the seventeen years that he spent at the Yuanfa Monastery, 

Wǒnch’ǔk devoted himself to studying treatises of the Abhidharma (bitan 毗曇), the Chengshi 成實, 

the Kośa (jushe 俱舍), the Vibhāṣā (posha 婆沙), and others.77 As we can see from the titles, 

Wǒnch’ǔk evidently focused on studying the knowledge associated with Abhidharma Buddhist 

traditions prior to Xuanzang’s arrival in China, such as Sarvāstivāda (shuoyiqieyoubu 說一切有部) 

and Sautrāntika (jingliangbu 經 部). How can we explain this point mentioned in Song Fu’s account? 
Presumably it was written by Song Fu in order to establish a connection between Wǒnch’ǔk and 

Xuanzang, because Xuanzang was also an expert in the Abhidharma Buddhist teachings prior to his 

leaving China.78 According to Song Fu’s record, this indicates that Wǒnch’ǔk and Xuanzang were 

initially contemporaries who had the same teachers and same educational experience.  

From the end of 645 until 679, the sources provide only scant information regarding the biographical 

data of Wǒnch’ǔk’s life, but they greatly emphasize his relationship with Xuanzang and Kuiji, which 
can be placed in the period between 645 and 672. Two biographical events, however, can be 

attributed to Wǒnch’ǔk after 647. Song Fu mentions in his inscription on Wǒnch’ǔk stūpa, that he 

lived as a recluse from 665 to 673 (eight years) in the Zhongnan Mountains, and after that, came back 

to Ximing Monastery, where he started to lecture on the Chengweishi lun. The period starting in 680, 

when the contemporary sources start to give plenty of information about Wǒnch’ǔk, will be closely 

examined in Chapter Two of this work. 

7 Wǒnch’ǔk’s relation to Xuanzang and Kuiji 

The topic of Wǒnch’ǔk’s relation to Xuanzang and Kuiji has become one of the inevitable parts in all 

of the works dealing with Wǒnch’ǔk’s biography. Unfortunately not only the chief sources from 
which we derive our knowledge about the life and work of Xuanzang and Kuiji in the Tang dynasty, 

but also the works of their contemporaries and fellow disciples make no mention of the name of 

Wǒnch’ǔk.79 It is only three hundred years after Wǒnch’ǔk’s death that later biographers first touch 
upon this topic. However, they present descriptions which are clearly contrary to each other. The first 

is given by Zanning; the second by Song Fu, and the third by Tan’e. In the sequel, I will deal with 
Tan’e’s account following a description of Zanning’s report which provides the basis for what Tan’e 
wrote. 

                                                           
77  Bitan is the abbreviation of the Chinese transliteration of ‘abhidharma’. The tradition named for it was founded on the 

truncated Chinese rendition of the Vibhāșā (T1547) 婆沙, which Sanghabhadra 僧伽跋澄 translated in the 380’s. This 
was supplanted by the Jushe 俱舍, a school centred on Paramārtha’s translation of Vasubandhu’s Abhidharmakośa 俱
舍 (T1559). The Chengshi, as it is titled in Chinese, is a text by Harivarman 訶梨跋摩, which was translated by 
Kumārajīva. This work was most likely known as the Tattvasiddhi in Sanskrit, as opposed to the Satyasiddhi成實論. 
This treatise is associated with the Sautrāntikas 經 部. For more information, see Robert M. Gimello 1976: 142. The 
Kośa is essentially a consolidating and summarizing of the Sarvāstivāda 說一切有部 Abhidharma teachings. But it has 
not been compiled without scrutiny, thereby assuming stances allied with different schools, e.g. the Sautrāntikas. It was 
due to this restiveness of intellect that Vasubandhu eventually became a Yogācārin. The Kosha was ‘crucial for 
Sarvāstivāda Abhidharma’. See Dan Lusthaus 2002: 565, 568. 

78  Concerning secondary studies on Xuanzang’s education background, see Dan Lusthaus 2002: 406–408; Fu Xinyi 
2006:11–13. 

79  For example, Wǒnch’ǔk’s name is not mentioned in any list of the translation projects at the Tang court under 
Xuanzang’s direction. For information regarding those monks who were involved in Xuanzang’s translation projects, 
see Wang Yarong 2005: 195–204. 
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7.1 Zanning’s account 

Zanning’s Song Gaoseng zhuan contains the biographies of both Wǒnch’ǔk and Kuiji, each of which 
describes Wǒnch’ǔk as a Yogācāra monk who bribed the gatekeepers of the monastery to allow him 
to eavesdrop on Xuanzang’s two confidential lectures to Kuiji (i.e., the lectures on the Chengweishi 

lun and the Yuqie shidi lun), which thereby enabled him to write commentaries and later give public 

lectures on these two treatises. This account suggests that 1) Wǒnch’ǔk was an illegitimate heir to 

Xuanzang; and 2) the relationship between Wǒnch’ǔk and Kuiji was that of rivals. Zanning’s 
narrations are presented most succinctly and often in a way that ridicules Wǒnch’ǔk. In his biography 

on Wǒnch’ǔk, Zanning writes: 

唐京師西明寺圓測傳80 

釋圓測者,未詳氏 也.自幼明敏,慧解縱橫.三 奘師為慈恩基師講新翻唯識論,測賂守

門者隱聽, 歸則緝綴義章, 將欲罷講, 測於西明寺鳴鐘召眾,稱講唯識.基慊其有奪人之心,

遂讓測講訓.奘講瑜伽, 還同前盜聽受之,而亦不後基也. 

Biography of Wǒnch’ǔk of Ximing Monastery in the capital of Tang 

Shi Wǒnch’ǔk, whose clan is not known. He was clever and acute since he was an infant; he 

was free in his function of wisdom to explain all things. When Tripitaka Master Xuanzang 

taught the new translation of the [Cheng] weishi lun to Master Kuiji of Ci’en Monastery, 
Wǒnch’ǔk bribed the gatekeepers [of the monastery] and listened secretly [to Xuanzang’s 
exegesis of the text]. After he came back to [Ximing Monastery], he compiled the 

expositions. When [Xuanzang’s] explanation [to Kuiji] was almost finished, Wǒnch’ǔk rang 
the bell at Ximing Monastery and convened the masses, saying that he would explain the 

[Cheng] weishi [lun]. Kuiji was suspicious that Wǒnch’ǔk intended to compete with him. 
Hence, he let Wǒnch’ǔk explain it. When Xuanzang explained the Yuqie [shidi lun], 

Wǒnch’ǔk listened to it and received it illegally once again as he had done before, and again 

taught it before Kuiji. 

Two events are mentioned in Zanning’s above statement. 
The first event is related to the Chengweishi lun. This treatise is known as a commentary on 

Vasubandhu’s Triṃśikā, 81 and has been translated into Chinese by Xuanzang as the Weishi sanshi 

song 唯識三十頌 in 659 at the Yühua 玉華 Monastery.82 This treatise was of great significance to 

Kuiji as it was this text that he affiliated himself with whilst establishing his position as the successor 

of Xuanzang.83  

The second event is related to the Yuqie shidi lun. The translation of the Yuqie shidi lun was 

begun in the year 646 at the Hongfu Monastery 弘福寺 and was completed by Xuanzang in the year 

                                                           
80  See Song Gaoseng zhuan, T50: 2061, 727b4–10. 
81  Vasubandhu was renowned for his great contributions to the Yogācāra tradition in India through his many important 

works. See Hajime Nakamura1987: 268–273; Robert Kritzer 2005: xxii–xxvi.  
82  The Yühua Monastery ‘was attached to the summer palace in the mountainous suburb of Chang’an, the last place of 

activity of Xuanzang.’ See Wang Ding 2010: 364. 
83  See Dan Lusthaus 2002: 570. 
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648 at the Ci’en Monastery 慈恩寺.84 This treatise was of utmost importance to Xuanzang. The main 

purpose for which he travelled to India was to avail himself of a more complete and accurate version 

of it.85  

In the biography of Kuiji, Zanning says: 

時隨受86撰錄所聞, 講周疏畢. 無何, 西明寺測法師亦俊朗之器, 於唯識論講場, 得計於

閽者, 賂之以金, 潛隱厥形, 聽尋聯綴, 亦疏通論旨. 猶數座方畢, 測於西明寺鳴椎集僧, 

稱講此論. 基聞之, 慚居其後, 不勝悵怏. 奘勉之曰: “測公雖造疏,未達因明.” 遂為講陳
那之論, 基大善三支, 縱橫立破, 述義命章, 前無與比. 又云, 請奘師唯為己講瑜伽論, 還

被測公同前盜聽, 先講. 奘曰: “五性宗法唯汝流通,他人則否.”87 

At that time, according to what he had heard and received [from Xuanzang in the 

compilation of the Chengweishi lun], Kuiji wrote it down and recorded it. However, when 

Xuanzang had completed his explanations, and Kuiji’s commentary on the [Chengweishi 

lun] had been finished, Master Ch’ǔk at the Ximing Monastery whose ability also was 
pretty and bright, received a stratagem from the gatekeeper who served in the monastery 

where the explanation was given, and tricked and bribed the gatekeeper with gold in order 

to hide himself so that he might listen [to Xuanzang’s explanation of the Chengweishi lun] 

secretly; and he conjectured [the information he had heard] and compiled it into a text. 

[Based on this], Wǒnch’ǔk wrote a commentary on [the Chengweishi lun], in which the 

substance of the [Chengweishi] lun was fully understood and revealed. Though [Xuanzang’s] 
explanations [to Kuiji] had not yet come to an end, Wǒnch’ǔk rang the gavel at Ximing 
Monastery and gathered the monks, claiming that he would explain the [Chengweishi lun]. 

Having heard that, Kuiji was ashamed because his [commentary was to be finished] later 

than [Wǒnch’ǔk’s] and he became dejected and unpleasant.  
Xuanzang comforted him, and said that although Master Wǒnch’ǔk had written a 
commentary on the [Chengweishi lun], he did not yet comprehend Buddhist logic. 

Therefore, [favoring him before Wǒnch’ǔk,] Xuanzang explained Dignāga’s (ca. 480–540) 

treatises to Kuiji. Kuiji was greatly skilled at the “three-proposition syllogism” [of the new 
Buddhist logic],88 and was free in his ability of stating and confuting a [proposition]. When 

                                                           
84  See Tang Yongtong 1982: 253; Dan Lusthaus 2002: 557. The Ci’en Monastery was built by Crown Prince Lizhi 李治 

(628–683) in memory of his mother Empress Wende 文德 (601–636) in 648. It was located in the east of the street 
(jiedong 街東) in Chang’an. The Ci’en Monastery was previously the Wulou Monastery 無漏寺 in the Sui dynasty. 
See Ono Katsutoshi 1989: 56. 

85  Xuanzang thought that ‘all the discrepancies and doctrinal wranglings — which had made the Buddhism of the China 
of his day something less than a harmonious coherent tradition — would be resolved by the complete Yogācārabhūmi.’ 
See Dan Lusthaus 2002: 356. 

86  This word shows that the listening was legal.  
87  See T50, 725:c23–726a4. 
88  To distinguish it from the older logic of the Nyāya tradition, Dignāga’s logic came to be called the Buddhist New 

Logic. Dignāga ‘established the three-proposition syllogism, replacing the five-proposition syllogism prevalent before 
his time.’ ‘According to the Old Logic (of the Nyāya school) the formula of syllogism consists of: 1. Proposition [zong, 
宗] (pratijñā: e.g. a word (voice, śabda) is impermanent; 2. Reason [yin, 因] (hetu): because it is produced by causes; 3. 
Example [yu, 喻] (dṛșțānta) it is like pots; 4. Application [he, 合] (upanaya) pots are produced by causes and are 
impermanent; 5. Conclusion [jie, 結] (nigamana): therefore, a voice is impermanent.’ ‘In the threefold formula, by 
Dignāga, 4 and 5 are omitted.’ See Hajime Nakamura 1987: 296. 
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stating the meanings and writing a commentary, there was no predecessor who could be 

equaled to him.  

Furthermore, Kuiji kindly asked Master Xuanzang to explain the Yuqie [shidi] lun only for 

him, [but] Wǒnch’ǔk listened [to the explanation] illegally once again as he had done before, 
[and again] taught it in advance [of Kuiji]. Xuanzang said that [with regard to] the dharma 

of the Five Lineages, [I] only let you (i.e., Kuiji) transmit and spread it, and no one else. 

Compared with the description included in Wǒnch’ǔk’s biography, the above account not only tells 
the same story about Wǒnch’ǔk secretly listening to the two confidential lectures of Xuanzang to 
Kuiji, but also gives new details as to how Xuanzang acted when he got the information about this. 

The above quote makes it clear that when Kuiji had learned that Wǒnch’ǔk’s commentary and lecture 
on the Chengweishi lun would be given before his, he became dejected and unpleasant. Xuanzang 

comforted Kuiji, saying that although Wǒnch’ǔk wrote a commentary on the Chengweishi lun, he did 

not yet comprehend Buddhist logic, and in order to promote Kuiji above Wǒnch’ǔk, Xuanzang 
explained Dignāga’s treatises on logic to him. Zanning gives a further account that when Xuanzang 

learned that Wǒnch’ǔk eavesdropped on his confidential lecture to Kuiji on the Yuqie shidi lun and 

heard that he had already written a commentary to this text — whereas Kuiji’s commentary had not 
yet come forth — Xuanzang in the same manner as before, stated that Kuiji was the sole authority in 

the teaching of the Five Lineages.89  

At this point, it may be interesting to ask why Zanning gave such different versions on the same 

story. Unfortunately, it is impossible to answer this question so far. We should keep this in mind for 

future studies.  

The stories mentioned in the above two records sound quite plausible if we bear in mind that 

Zanning’s Song Gaoseng zhuan was a work which took a clear position concerning eminent monks 

who were active in the period from Tang to the Five Dynasties (907-960). Modern scholars, such as 

Tsumaki Naoyoshi, Stanley Weinstein, Dan Lusthaus, and Hwang Chang-geun have already 

conducted studies on Zanning’s account, claiming that little credence can be given to the records of 

eavesdropping contained therein.90 After an overview of their studies, I would suggest that only 

Hwang Chang-geun gives valid reasons as to why Zanning’s account amounts to a rather dubious 
story.91 In order to show that Zanning’s account cannot be considered reliable, I will here provide an 
investigation into the problems contained therein. 

                                                           
89  Concerning the explanation of the “Five Lineages”, see Chapter Three, p131-132. 
90  Tsumaki Naoyoshi was probably the first modern scholar to bring the issue of Wǒnch’ǔk’s biography to academia. He 

disagreed with Zanning’s account, see Tsumaki Naoyoshi 1913: 103–107; Stanley Weinstein 1959: 146–147; Dan 
Lusthaus 2002: 385. Hwang Chang-geun has enumerated the scholars who questioned the above record of Zanning. 
For more information, see Hwang Chang-geun 2000: 19–27, 29. Note that Dan Lusthaus wrongly classifies the 
biography of Wǒnch’ǔk that was written by Zanning in Daoxuan’s 道宣 Xu Gaoseng zhuan 續高僧傳, see Dan 
Lusthaus 2002: 385. 

91  Hwang Chang-geun gives three reasons. First, the record that Xuanzang gave two lectures solely to Kuiji sounds 
unreasonable as Yogācāra did not like the Chan and Tantric tradition which the ‘Dharma from master to disciple by 
personal contact is central’ in the transmission. Second, the distance between Ximing Monastery and Yühua Monastery 
was too large for Wǒnch’ǔk to make a round trip in a single day, especially because a monk was not allowed to wander 
around after nine o’clock at night. Third, it is doubtful that Wǒnch’ǔk, ‘as a monk, could not enter Yü-hua Temple of 
his own free will because there was a guard at the temple gate.’ See Hwang Chang-geun 2000: 60–69. 
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1) Zanning’s account lacks support from other sources. None of the pieces of evidence from the 
time of the Tang dynasty confirm the story mentioned in his Song Gaoseng zhuan. In particular, if we 

take Zanning’s account as authentic, it would be necessary to accept that Wǒnch’ǔk gave two lectures 
at the Ximing Monastery after he had stolen the explanations from Xuanzang, but, if this was the case, 

why did Huili 慧立 (615–677+), who was the duweina 都維那 (one of the Three Principles 三綱) at 

the Ximing Monastery, not at all mention this important story in his Da Tang Ci’ensi sanzang fashi 
zhuan 大唐慈恩寺三 法師傳? 92 

2) The time frame within Zanning’s account is not in accordance with the chronological order of 
events, making it difficult to accept all the information provided as authentic. Scholars agree that 

Xuanzang devoted all his energy to the production of his own prolific translations. Aside from the fact 

that Xuanzang gave a special explanation on the Yinming ru zhengli lun 因明入正理論  (Skt. 

Nyāyapraveśa), a treatise on Indian Buddhist logic which was written by Śaṃkarasvāmin 

(Shangjieluozhu 商羯羅主) around 600,93 and translated from Sanskrit into Chinese by Xuanzang in 

647 at Hongfu Monastery, no further evidence has yet been found to prove that Xuanzang ever gave 

additional explanations on his translations to his disciples by holding separate lectures on them.94 This 

would mean that Xuanzang’s oral explanations on the sutras and treatises were usually given by him 
in the process of translating them. Therefore, one can conclude that the story mentioned in Zanning’s 
account could only have taken place during the translation process. If this was the case, taking into 

consideration that the Yuqie shidi lun was completed in 648, that is eleven years earlier than the 

Chengweishi lun, I call into question the information presented by Zanning that the Chengweishi lun 

was taught to Kuiji first, with Wǒnch’ǔk secretly listening to it, and that only afterwards the Yuqie 

shidi lun was taught.  

On the other hand, if one assumes that Xuanzang actually gave two additional confidential 

lectures to Kuiji, then how can we explain the statement that the Yuqie shidi lun was lectured by 

Xuanzang to Kuiji more than eleven years after its translation? This does not sound reasonable. 

Therefore, the story of Xuanzang having given a confidential lecture on the Yuqie shidi lun to Kuiji 

after 659 can be rejected, which also calls into serious doubt the first story concerning the 

Chengweishi lun.  

In addition to this, Zanning’s account concerning Xuanzang giving lectures on Dignāga’s (ca. 

480–540) treatises on logic to Kuiji also does not follow the chronological order. In Kuiji’s biography, 
Zanning stated that since Wǒnch’ǔk’s commentary and lecture on the Chengweishi lun were given in 

advance of Kuiji, in order to comfort Kuiji, ‘Xuanzang explained Dignāga’s treatises to Kuiji. Kuiji 
was greatly skilled at the “three-proposition syllogism” [of the new Buddhist logic], and was free in 
his ability of stating and confuting a [proposition].’ This passage indicates that Xuanzang’s 

                                                           
92  See Zhisheng’s Kaiyuan shijiao lu, T55, 2154: 564b29-c13; 722c4. Antonino Forte 2005: 163. 
93  According to Kuiji, Śaṃkarasvāmin was a disciple of Dignāga. For more information, see Kuiji’s Yinming ru zhengli 

lun shu因明入正理論疏, T44, 1840: 91c16.  
94  According to Dan Lusthaus’s study, Lü Cai 呂才, a Daoist, wrote a commentary on the Yinming ru zhenglu lun. He 

applied “yinyang” 陰陽  and Chinese Cosmological priciples in his commentary. This deeply offended Buddhist 
sensibilities and resulted in a confronation between Taoists and Buddhists in the capital which was only assuaged when 
the Emperor called on Xuanzang to render judgement and Lü’s work was declared fallacious. See Dan Lusthaus 2002: 
384; 557–558. 
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explanation of Dignāga’s treatises to Kuiji must have taken place after 659 because the translation of 

the Chengweishi lun which formed the basis for Wǒnch’ǔk’s commentary was finished in 659. After a 
careful study of Xuanzang’s translations on logic, one has to accept that the above statement by 
Zanning does not fit into the sequence of Xuanzang’s translations. Xuanzang translated seventy-five 

Buddhist texts after he returned to China in 645; among which two on logic are of note:  

The first is the Yinming ru zhengli lun, in one fascicle, translated by Xuanzang in 647 at the 

Hongfu Monastery. This treatise presents an overview of Dignāga’s logic.95 This text was considered 

in China and Japan suitable for all intents and purposed to be the sole authority on the subject. It was 

therefore accorded much attention by orthodox scholars studying Buddhist logic.96  

The second is the Yinming zhengli men lunben 因明正理門論本 (Skt. Nyāyamukha), in one 

fascicle, translated by Xuanzang in 650 at the Da Ci’en Monastery. This treatise served as one of 
Dignāga’s basic logic texts, dealing chiefly with forms of syllogisms. 97  If we follow Zanning’s 
account, it does not sound reasonable that Xuanzang explained Dignāga’s texts on logic almost ten 
years after their translation.  

Finally, according to Zanning, Kuiji was the sole disciple who expounded the teaching of the 

Five Lineages. However, after a study of Wǒnch’ǔk’s explanations regarding the Three Turnings of 

the Wheel of Dharma 三轉法輪, one has to conclude that Wǒnch’ǔk also expounded the teaching of 
the Five Lineages.98 This is contradictory to Zanning’s statement.  

3) If the accounts are fitted into the timeline of events during the translation process, it is 

plausible enough, if we bear in mind the age of the three masters. We have to acknowledge that 

Wǒnch’ǔk was thirty-five at the time the Yuqie shidi lun was completed; Kuiji was sixteen years old; 

and his master Xuanzang had reached the age of forty-six. When the Chengweishi lun was translated 

in 659, Wǒnch’ǔk had reached the age of forty-six, an age, according to the Analects of Confucius 論

語, ‘when one has no more doubts, and understood the Decree of Heaven’.99 However, Kuiji was 

twenty-seven years old, and his master Xuanzang had reached the age of fifty-seven. Therefore, the 

behavior mentioned in the above two records would have been improper to Wǒnch’ǔk and Xuanzang 

as they had reached their middle age. 

4) Following Zanning, it is reasonable to assume that the knowledge of the above mentioned two 

treatises (the Chengweishi lun and the Yuqie shidi lun) was passed on exclusively to Kuiji and 

Wǒnch’ǔk. Consequently, one faces a serious problem in explaining how the other commentaries on 

these two treatises, following mostly the lines of Xuanzang’s thinking, could have been written by 
Xuanzang’s disciples.  

For example, regarding the Chengweishi lun, at least six commentaries were written by 

Xuanzang’s disciples. Although these six commentaries have not been transmitted to us, their titles at 
least can be found in different catalogues, especially in the catalogue Narachō genzai issaikyōsho 

                                                           
95  See Dan Lusthaus 2002: 557. 
96  See Hajime Nakamura 1987: 300. 
97  See Hajime Nakamura 1987: 299; Dan Lusthaus 2002: 562. 
98  Note that the teaching of Five Lineages has been put forward in the Jieshenmi jing and the Fodijing lun 佛地經論. The 

translation of the former was completed in 647, and the latter was finished in 650.  
99  四十而不惑, 五十而知天命.  
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mokuroku. It is worth mentioning that some of the contents of four commentaries out of the six (i.e., 

Puguang’s 普光 Chengweishi lun chao 成唯識論鈔, Hyǒnbǒm’s (Xuanfan 玄範) Chengweishi lun 

shu 成唯識論疏, Huiguan’s 慧觀 Weishi lun shu 唯識論疏, and Yijǒk’s (Yiji 義寂) Weishi weixiang 

jue 唯識未詳決 ) can be found in Huizhao’s Chengweishi lun liaoyi deng in which extensive 

quotations of them are included. The six commentaries are: 

The Chengweishi lun chao 成唯識論鈔 (in eight fascicles) 

This commentary was composed by the renowned monk Puguang (also called Dacheng Guang 大乘

光, fl. 647–682). Puguang is cited as one of the most eminent scribes (bishou 筆受) in Xuanzang’s 
translation projects, helping Xuanzang translate twenty-seven important Buddhist texts.100 According 

to Mochizuki’s study, Huizhao pointed out that Puguang’s explanation on the Chengweishi lun began 

with the formula “yourenyun 有人云”.101 Note that two quotations of Puguang’s explanations can be 
found in Huizhao’s commentary.  

The Chengweishi lun shu 成唯識論疏 (in twenty fascicles) 

This commentary was written by Hyǒnbǒm, who was a native of Silla. He was known as an expert on 

Yogācāra Buddhism and composed about twenty important commentaries on works chiefly translated 

by Xuanzang.102 The title of Hyǒnbǒm’s commentary can be found in the catalogue Narachō genzai 
issaikyōsho mokuroku. 103  According to Mochizuki’s study, Huizhao points out that Hyǒnbǒm’s 
explanation on the Chengweishi lun began with the formula “youyun 有云”.104 In his Chengweishi lun 

liaoyi deng, Huizhao quotes Hyǒnbǒm’s explanations thirty-seven times.  

The Weishi lun shu 唯識論疏 (in four fascicles) 

This commentary was composed by Huiguan. The title of this commentary is mentioned in two 

catalogues, namely the catalogue Narachō genzai issaikyōsho mokuroku and Zōshun’s 俊 Chūshin 
hossōshū shōshoroku. 105  Huizhao points out that Huiguan’s explanation began with the formula 
“youjie 有解”.106 In his Chengweishi lun liaoyi deng, Huizhao quotes Huiguan’s explanations thirty-

eight times.  

The Weishi weixiang jue 唯識未詳決 (in three fascicles) 

This commentary was compiled by Yijǒk 義寂, a native of Silla. He is known as an author who wrote 

some twenty commentaries on Buddhist texts.107 Huizhao points out that Yijǒk’s explanation began 
with the formula “weixiangjue 未詳決”.108  In his Chengweishi lun liaoyi deng, Huizhao quotes 

                                                           
100  See Zanning’s Song gaoseng zhuan, T50, 2061: 727a5-a11; Mochizuki 1926: 4408a; Wang Yarong 2005: 201. 
101  See Mochizuki 1926: 2801.  
102  Antonino Forte suggests that ‘Xuangui 玄軌, bhadanta translator, duweina of the Zhong Dayun Monastery 中大雲寺’ 

is the same person as Xuan fan (Hyǒnbǒm). See Antonino Forte 2005: 93–94, 143–147; Chen Jingfu 1999: 221. 
103  See Ishida Mosaku 1930: 123. 
104  See Mochizuki 1926: 2801.  
105  See Ishida Mosaku 1930: 123; T55, 2181. 
106  See Mochizuki 1926: 2801. 
107  See Chen Jingfu 1999: 220. 
108  See Mochizuki 1926: 2801. 
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Yijǒk’s explanations two times.  

The Chengweishi lun bianliang 成唯識論贬  (in three fascicles)109 

This commentary was written by Kyǒnghǔng (Jingxing 璟興) (sometimes the character 憬 is given 

instead of 璟 ), who came from Silla. According to the catalogue Narachō genzai issaikyōsho 
mokuroku, the monk Kyǒnghǔng wrote thirteen commentaries on Buddhist texts.110 

The Chengweishi lun jue 成唯識論決 (in three fascicles) 

This commentary was composed by Sǔngang (Shengzhuang 勝莊), whose native land was Silla.111 

The title of his commentary is included in Eichō’s Tōiki dentō mokuroku.112  

It is an essential fact that among the above six commentaries, four were written by Sillan monks. 

This means that not only did Chinese monks take a great interest in the Chengweishi lun, but Sillan 

monks also took a special interest. Although these monks from Silla were much younger than 

Wǒnch’ǔk and arrived in China after he died, it is quite possible that they were strongly influenced by 

him, and one of them, Sǔngang, was his direct disciple.113  

The above information is summarized in the following table: 

Table 1: Six commentaries on the Chengweishi lun 

Author Nationality Title of Commentary 

Puguang 普光 Chinese Chengweishi lun chao 成唯識論鈔 
Hyǒnbǒm 玄範 Sillan Chengweishi lun shu 成唯識論疏 
Huiguan 慧觀 Chinese Weishi lun shu 唯識論疏 

Yijǒk 義寂 Sillan Weishi weijueyang 唯識未決央 
Kyǒnghǔng 璟興 Sillan Chengweishi lun bianliang 成唯識論貶  

Sǔngang 勝莊 Sillan Chengweishi lun jue 成唯識論決 
Source: Compiled by me.  

The Chengweishi lun, however, is not the sole case which needs to be explained. It has gone 

unnoticed by modern scholars that there is a serious problem in explaining how the other 

commentaries on Dignāga’s logic could have been written by Xuanzang’s disciples, if they did not 
receive, as it has to be concluded from Zanning’s account, additional teachings by Xuanzang.  

According to Zanning, Xuanzang taught Dignāga’s treatises on logic exclusively to Kuiji. 
However, upon the examination of the catalogue Narachō genzai issaikyōsho mokuroku and the 

biographical sources of Xuanzang’s disciples, one has to conclude that there were at least six 

renowned disciples of Xuanzang who wrote commentaries on treatises of Dignāga. 114 An overview of 

these commentaries is therefore important in order to understand the intrinsic problems contained in 

Zanning’s account. 

                                                           
109  Ishida Mosaku states that the title of this commentary was included by Ǔich’ŏn’s 義天 (1055–1101) in his Sinp’yŏn 

chejong kyojang ch’ongnok 新編諸宗教 總錄. See Ishida Mosaku 1930: 123; Chen Jingfu 1999: 220–221. 
110  See Ishida Mosaku 1930: 103, 104, 110, 114, 115, 120, 123, and 130. 
111  See Chen Jingfu 1999: 220. 
112  See T55, 2183. 
113  Concerning the realtionship of Wǒnch’ǔk and Sǔngang, see Antonino Forte 2005: 176n. 
114  See Ishida Mosaku 1930: 124, 125. 
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The Yinming zhenglimen lunji 因明正理門論記 

This commentary was composed by Puguang. This work is not extant.  

The Yinming shu 因明疏 

This commentary was written by Xuanze 玄則, who is known as one of the important scribes in 

Xuanzang’s translation project.115 This commentary is not extant.  

The Yinming ru zhenglilun shu 因明入正理論疏 (in three fascicles) 

This commentary was written by Wengui 文軌, who lived in the Da Zhuangyan 大莊嚴 Monastery in 

Chang’an. One fascicle of the Yinming ruzhengli lun shu is still extant.116 

The Yinming zhenglimen lunshu 因明正理門論疏 

This commentary was composed by the monk Wenbei 文備 , who was a monk in the Hongfu 

Monastery in Chang’an. He participated in Xuanzang’s translation of the Yuqie shidi lun and the 

Yinmin ruzhengli lun. This commentary is not extant. 

The Yinmin zhenglimen lunchao 因明正理門論抄 

This commentary was written by Hyǒnbǒm and is not extant. 

The Yinmin limen lun shu ji 因明理門論述記 

This commentary was composed by the monk Shentai 神泰, who was one of the most important 

Jushe lun 俱舍論 experts of his time. According to the anonymous postscript of the Yinmin ruzhengli 

lun 因明入正理論, Shentai and Wenbei participated in the translation of the Yinmin ruzhengli lun and 

both of them acted as Verifiers.117 This work is no longer extant. 

The aforementioned authors and titles are summarized in the following table: 

Table 2: Six commentaries on the logic 

Author Nationality Title of Commentary 

Puguang 普光 Chinese Yinming zhenglimen lunji 因明正理門論記 
Xuanze 玄則 Chinese Yinming shu 因明疏 
Wengui 文軌 Chinese Yinming ru zhenglilun shu 因明入正理論疏 
Wenbei 文備 Chinese Yinming zhenglimen lunshu 因明正理門論疏 

Hyǒnbǒm 玄範 Sillan Yinming zhenglimen lunchao 因明正理門論抄 
Shentai 神泰 Chinese Yinming limen lun shu ji 因明理門論述記 

Source: Compiled by me. 

Therefore, it can be seen as evident that Zanning’s account is not authentic. 

7.2 The reason for the story of Wǒnch’ǔk eavesdropping on Xuanzang 

Is the story of Wǒnch’ǔk eavesdropping on Kuiji’s private teaching thus an arbitrary invention by 
                                                           
115  See Wang Yarong 2005: 199. 
116  See Wengui’s Yinming ru zhenglilun shu, X53, 848: 680b9–693c13. 
117  See the postscript of the Yinmin ruzhengli lun 因明入正理論后序, T32, 1630:13a29-b1. For more information 

regarding the monk Shentai, see Wang Yarong 2005: 197. 
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Zanning, or has it been induced by other events? Stanley Weinstein suggests that Zanning’s account 
might have been based on the considerable frictions between Tojǔng 道証 and Huizhao, who were 

disciples of Wǒnch’ǔk and Kuiji respectively.118 After an investigation of extant Tang commentaries 

regarding the treatises of the Chengweishi lun (i.e., Huizhao’s Chengweishi lun liaoyi deng and 

T’aehyǒn’s 太賢 Chengweishi lun xueji), it is reasonable to infer that Stanley Weinstein’s statement is 
to the point, but was only one of two possible explanations, as it is also possible that Zanning’s 
account was based on frictions between Kuiji and Wǒnch’ǔk themselves. As he does not give any 

explanation concerning his above statement, I will here provide an investigation into these two 

relevant commentaries in order to give a plausible reason for the assumption that Zanning’s account 
might have been prompted by the above possibilities. Note that it is very difficult to decide which of 

the two might be correct. 

Xuanzang was the great master of the Chinese Yogācāra tradition. His translations had won him 
the respect of the emperor and he was without rival in his lifetime. However, evidence shows that he 

was afar from being an attentive teacher and had next to no time to criticize and correct his students’ 
work as he devoted all his time to producing prolific translations.119 Therefore, his main disciples 

interpreted and developed Xuanzang’s teachings in their own way. In particular, various indications 
suggest that several of Xuanzang’s disciples were specialists in the Chengweishi lun, and thinking 

they may have received some of their thoughts from Xuanzang, each of them also offered his own 

interpretations. 120 It seems that each of their interpretations, like the expanding branches of a tree, 

extended their influence without contradictions to other interpretations during Xuanzang’s lifetime. 
After his death, in order to adapt to new circumstances, 121 Kuiji engaged himself in establishing his 

own orthodox role in Chinese Yogācāra tradition through his Chengweishi lun zhangzhong shuyao 成

唯識論掌中樞要  and the Chengweishi lun shuji 成唯識論述記 .122 This can be seen from the 

following five key points: 

1) Kuiji tried to establish the authoritative position of Yogācāra in comparison to the 
Madhyamaka tradition by stating that Asaṇga (Wuzhuo 無著, ca. 395–470) and Vasubandhu (Shiqin 

世, 400–480) appeared after Nāgārjuna (Longshu 龍樹, ca. 150–250), and by emphasizing the fact 

that the teaching of Yogācāra was intended as an antidote to a nihilistic misconception in the 

                                                           
118  See Stanley Weinstein 1959: 146. 
119  See Dan Lusthaus 2002: 384. 
120  Unfortunately, as we have already noted, in addition to Kuiji’s commentaries, we no longer possess any other works 

which could enable us to thoroughly investigate their interpretations regarding this treatise. A number of quotations 
from some main of the commentaries which were written by Xuanzang’s disciples, scattered through Huizhao’s 
Chengweishi lun liaoyi deng, make it possible to reconstruct some of their interpretations. 

121  After Xuanzang’s death, the Imperial court lowered his esteem and withdrew his patronage for the Yogācāra tradition, 
and in order to earn the patronage from the emperor, Kuiji engaged himself in fighting not only within the Yogācāra 
tradition, but also against other Buddhist traditions. This is shown in his Chengweishi lun zhangzhong shuyao. At the 
beginning of this text, he indicated that one of the reasons for its composition was to earn imperial patronage by 
explicitly mentioning nine of the twelve symbols of imperial power. ‘From early Chinese history twelve “symbols” 
have been associated with the Imperial power of the Emperor and these have frequently been the main motifs on 
Imperial robes.’ See Dan Lusthaus 2002: 385–387, 391–392. 

122  ‘The dates when his [i.e. Kuiji] various commentaries were written are unknown, but based on internal evidence they 
appear to have been written after Hsüan-tsang’s death.’ See Dan Lusthaus 2002: 383. 
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Mahāyāna sutras concerning emptiness.123 For Kuiji, this was in essence opposed to the Buddhist 

traditions which were influenced by Madhyamaka thought.  

2) He tried to identify Dharmapāla’s (Hufa 護法, ca. 530–561) commentary on the Weishi sanshi 

song 唯識三十頌 (Skt. Triṃśikā) as the best and true orthodox exegesis of Vasubandhu’s Yogācāra 
teachings. Kuiji writes: 

後有護法等菩薩, 賞翫頌文, 各為義釋. 雖分峯崐岫, 竦幹瓊枝. 而獨擅光輝, 頴標芬馥者, 

其唯護法一人乎. 124 

Afterwards, there were Bodhisattvas such as Dharmapāla and so on, who carefully 
examined the verse text (of the Triṃśikā), each offering [his own] interpretation. Although 

each of those lofty peaks has its high points, one of these commentaries [alone is] the 

“precious branch”, one alone shines brighter than the rest; It alone has [a special] fragrance 

— this one being none other than [the commentary of] that unique person, Dharmapāla.125 

In fact, Kuiji did offer a passage in his Chengweishi lun shu ji, giving the names of the ten Indian 

monks who wrote commentaries to Vasubandhu’s Weishi sanshi song. In the order Kuiji presented 

them, they are: Dharmapāla, Guṇamati (Dehui 德慧, ca. 420–500), Sthiramati (Anhui 安慧, ca. 510–
570), Bandhuśri (Qinsheng 親勝 , ca. 400?–480?), Nanda (Nantuo 難陀 ,?), Jingyue (凈月 ), 

Citrabhāna (Huobian 火辯, ca. 400?–480?), Viśeṣamitra (Shengyou 勝友,?), Jinaputra (Shengzi 勝

子,?), and Jñānacandra (Zhiyue 智月,?).126 However, he did not name the other nine masters in 

addition to Dharmapāla as patriarchs of the Yogācāra tradition.  
3) Kuiji ‘presents himself as part of a direct line of transmission from Dharmapāla, thus 

endowing himself with the authority of a lineage’.127 Kuiji gave a list of masters descending from the 

Buddha to himself, which appeared in this order: the Buddha, Nāgārjuna, Āryadeva 提婆 (ca. 170–
270), Maitreya 彌勒 (ca. 350–430), Asaṇga, Vasubandhu, Dharmapāla, Gambhīrādarśa (Xuanjian 玄

鑑,?), 128 Xuanzang, and up to Kuiji himself.129 

4) Kuiji stated that of the many texts pertaining to the Yogācāra tradition, the Chengweishi lun 

was the most authoritative and basic text because it was the most comprehensive. The Chengweishi 

                                                           
123  At the beginning of his Chengweishi lun zhangzhong shuyao, Kuiji states that 龍猛菩薩,證極喜地,採集大乘無相空

教,造中論等,究暢真要,除彼有見.聖提婆等諸大論師,造百論等弘闡大義,由是眾生復著空見.無著菩薩亦登初地,
證法光定,得大神通,事大慈尊,請說此論. The Bodhisattva Nāgārjuna gathered the Mahāyāna teachings of emptiness 
without marks when he had reached the stage of the Pramuditā-bhūmi. [Therefore,] he composed the Zhonglun, and so 
on, which freely explored the true essence [of the dharma] and refuted the view of “existence”. The great masters on 
the treatises, such as Āryadeva, composed the Bailun, etc. to expand the grand meaning of [Nāgārjuna’s emptiness]. 
Because of this, people became attached to the view of “emptiness”. The Bodhisattva Asaṇga had reached the stage of 
the first ground on the way to Buddhahood and realized the meditation of the “dharma-light”. He possessed the 
supernatural powers and the great Maitreya appeared to him, expounding this treatise. See Kuiji’s Chengweishi lun 
zhangzhong shuyao, T43, 1831: 607c26–608a2. Dan Lusthaus 2002: 387–388. 

124  See Kuiji’s Chengweishi lun zhangzhong shuyao, T43, 1831: 608a24–26. 
125  From Dan Lusthaus’s translation, see Dan Lusthaus 2002: 388. 
126  Kuiji does not follow the historical succession, for example, Bandhuśri was a contemporary of Citrabhāna. For more 

information, see Kuiji’s Chengweishi lun shuji, T43, 1830: 231c2-c20. 
127  See Dan Lusthaus 2002: 382.  
128  This Sanskrit name is given by Dan Lusthaus, see Dan Lusthaus 2002: 418. 
129  See Kuiji’s Chengweishi lun zhangzhong shuyao, T43, 1831: 607c24–608c22. Note that Kuiji does not mention 

Śīlabhadra 戒賢, who was the teacher of Xuanzang, in his list. 
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lun quoted the Six Sutras and Eleven Commentaries, i.e. the most important Yogācāra texts. 

According to Kuiji, the Six Sutras are: the Huayan jing 華嚴經  (Skt. Avataṃsaka sutra), the 

Jieshenmi jing (Skt. Saṃdhinirmocana sutra), the Rulai chuxian gongde zhuangyan jing 如來出現功

德莊嚴經, the A’pi damo jing 阿毗達磨經 (Skt. Abhidharma sutra), the Lengqie jing 楞伽經 (Skt. 

Laṇkāvatāra sutra), and the Houyan jing 厚嚴經; The Eleven Commentaries are: the Yuqie shidi lun, 

the Xianyang shengjiao lun 顯 揚 聖 教 論 , the Zhuangyan jing lun 莊 嚴 經 論  (Skt. 

Mahāyānasūtrālaṃkāra), the Jiliang lun 集 論 (Skt. Pramāṇa samuccaya), the Shedacheng lun (Skt. 

Mahāyāna-saṃgraha), the Shidi jing lun 十地經論 (Skt. Daśabhūmika), the Fenbie Yuqie lun 分別

瑜伽論, the Guan suoyuanyuan lun 觀所緣緣論 (Skt. Ālambanaparīkṣā), the Ershi weishi lun 二十

唯識論 (Skt. Vimśatikā), the Bian zhongbian lun 辨中邊論 (Skt. Madhyāntavibhāga ), and the Api 

damo ji lun 阿毗達磨集論  (Skt. Abhidharma-Samuccaya). 130  These Six Sutras and Eleven 

Commentaries formed the ground for the studies of the Yogācāra tradition in China and Japan, and 

even today in China the Chengweishi lun is regarded as the basic text for understanding the teachings 

of Yogācāra. Note that Kuiji probably was the first one to actually enumerate these fundamental Six 

Sutras and Eleven Commentaries of the Yogācāra tradition.  

5) In trying to establish his own absolute authority for explaining the Chengweishi lun, Kuiji 

states that Xuanzang accepted his proposal that he should not make a direct translation of each of the 

ten Sanskrit commentaries. Instead of this, Dharmapāla’s commentary has been used as an 
authoritative guide for the compilation of the Chengweishi lun, and the other nine commentaries have 

been consulted additionally. This means that Kuiji appears to have played an important role in shaping 

the ultimate edition of the Chengweishi lun.131 In particular, Kuiji states that Xuanzang dismissed 

three renowned monks (i.e., Shenfang 神昉,132 Jiashang 嘉尚, and Puguang 普光) from his translation 

committee and assigned only Kuiji to assist him during the compilation of this treatise, thereby 

marking his special status. This story for the first time appears in Kuiji’s Chengweishi lun zhangzhong 

shuyao, he writes:  

初功之際, 十釋別翻. 昉, 尚, 光, 基四人同受. 潤飾, 執筆, 撿文, 纂義. 既為令範, 務各有司. 

數朝之後, 基求退迹. 大師固問. 基慇請曰, 自夕夢金容, 晨趨白馬, 英髦間出, 靈智肩隨, 聞

五分以心祈, 攬八蘊而遐望, 雖得法門之糟粕, 然失玄源之淳粹. 今東出策賚, 並目擊玄宗, 

幸復獨秀萬方, 穎超千古, 不立功於參糅, 可謂失時者也. 況群聖製作, 各馳譽於五天, 雖文

具傳於貝葉, 而義不備於一本,情見各異, 稟者無依, 況時漸人澆, 命促惠舛, 討支離而頗究, 

攬初旨而難宣, 請錯綜群言以為一本,揩定真謬, 權衡盛則, 久而遂許, 故得此論行焉. 133 

                                                           
130  See Kuiji’s Chengweishi lun shuji, T43, 1830:229c29–230a3. Concerning the introduction to the Six Sutras and Eleven 

Commentaries, see Leslie Kawamura 1964: 2–16. 
131  See Dan Lusthaus 2002: 383. 
132  Shenfang came from Silla. He was seen as one of the most important Buddhist translators of his time. Shenfang is 

listed as one of the four most excellent disciples of Xuanzang. For more information, see Wang Yarong 2005: 196. 
133  See Kuiji’s Chengweishi lun Zhangzhou shuyao 成唯識論掌中樞要, T43, 1831:608b29-c13, Dan Lusthaus 2002: 

396–397. Note that about three centuries after Kuiji, Zanning, the author of the Song Gaoseng zhuan, after having 
summarized Kuiji’s account, expressed himself in the following way: 奘所譯唯識論, 初與昉尚光四人, 同受潤色執
筆撿文纂義, 數朝之後, 基求退焉. 奘問之,對曰,夕夢金容,晨趨白馬,雖得法門之糟粕,然失玄源之醇粹,某不願立
功於參糅.若意成一本,受責則有所歸. 奘遂許之,以理遣三賢,獨委於基,此乃 材授任也. Concerning Xuanzang’s 
translation of the [Cheng]Weishilun, at first, [Kuiji], [Shen]fang, [Jia]shang, and [Pu]guang were the four men who 
received these [ten] texts, designated as polisher, scribe, cross-checker and annotator. A few days later, [Kui]ji asked to 
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At the beginning of the compilation of the Chengweishi lun, ten commentaries were assigned to 

be translated separately. These four monks: [Kui]ji, [Shen]fang, [Jia]shang and [Pu]guang, 

together received these commentaries: one to polish [Xuanzang’s oral translation], one to write 

[the polished version] down, one to collate and check [it against other works], and one to 

annotate the text.134  A few days later, [Kui]ji asked for permission to withdraw from [the 

translation project]. Great master Xuanzang asked Kuiji why [he sought to withdraw]. Kuiji 

replied that ‘last night, I dreamt of a man with a golden face, 135 riding a white horse in the 

morning. His superior mane came forth, and he took on spiritual wisdom. I heard “Five 

Sections”136 because my mind was in prayer. I collected “Eight Aggregates”137 but only saw 

them from afar.138 Even though attaining the drafts of the Dharma I lost the quintessence of the 

profound meaning. Now, in the east [i.e., China] we have been granted a great number of texts, 

and with my own eyes I have seen the profoundest principles. Fortunately, this text 

[Dharmapāla’s commentary on the Weishi sanshi song] alone is elegant in every way, beyond 

any texts we have read. If we did not make a contribution to it by intermingling it with other 

texts, it would be the loss of an opportunity. Moreover, every one of these [ten] sagely 

commentators is famous in India. Although their texts have been transmitted on palm leaves, 

their profound meaning has not yet been contained in a single text. The insight of each [of the 

ten commentaries] is different [from the others], while those who hold them have no standards 

[for judging which one is the best one]. Furthermore, nowadays, living beings’ spiritual capacity 

is weak, life lasts only for a short time, and talent is different. They discuss the fragments but the 

ultimate meaning is still afar. As they only grasp the inception of the principle, it is difficult for 

them to explain [the complete meaning]. [Therefore,] please combine the ten commentaries into 

a single text, then they will have a stable standard by which to be able to determine what is 

correct and what is wrong. After a long time, [Xuanzang] accepted [Kuiji’s suggestion]. This is 

how this treatise [namely the Chengweishi lun] came to be compiled. The great master 

                                                                                                                                                                                     
withdraw from [the translation project]. Xuanzang asked why, he replied that last night, I dreamt a golden face, ridding 
a white horse in the morning. Even though [we] attain the drafts of the Dharma, we lose the quintessence of its 
profound meaning. You [i.e. Xuanzang] reluctantly [agree to make] a contribution on a mixed compilation. If you 
intend to compile it as the one, there will be a [point] to be criticized. Then, [Xuan]zang allowed him, dismissing the 
three wise monks, and assigning only ji [to compile] it. This means, Xuanzang assigned a task in accordance with his 
aptitude. See T 50, 2061: 725c17–23. 

134  I use Dan Lusthaus’ translation regarding the terms “潤飾”, “執筆”, “撿文”, and “纂義”. See Dan Lusthaus 2002: 390. 
135  A man with a golden face probably refers to a bodhisattva. 
136  Two possibilities concerning the term of the “Five sections”, first, it probably refers to Asaṇga’s five treatises, namely 

the Yuqie shidi lun, the Fenbie yuqie lun 分別瑜伽論, the Dacheng Zhuangyanjing lun 大乘莊嚴經論, the Bian 
zhongbian lunsong 辯中邊論頌, and the Jingang bore lun 金剛般若論; See FGDCD 1065. Second, it probably only 
refers to the Yuqie shidi lun as the Chinese translation of this treatise consists of five sections, they are: bendifen 本地
分, shejuezefen 攝抉擇分, sheshifen 攝釋分, sheyimenfen 攝異門分, and sheshifen 攝事分. 

137  Kātyāyananīputra’s (Jiaduoyannizi迦多衍尼子) jñānaprasthāna (translated into Chinese by Xuanzang as the Fazhidu 
lun 發智度論 ) consists of eight chapters, which was called “Eight Aggregates”. According to the prologue of the 
A’pidamo fazhi da piposha lun 阿毗達磨發智大毘婆沙論序, the “Eight Aggregates” are zayun 雜蘊, jieyun 結蘊, 
zhiyun 智蘊, yeyun 業蘊, dazhongyun 大種蘊, genyun 根蘊, dingyun 定蘊, and jianyun 見蘊. For more information, 
see A’pidamo da piposha lun, T27, 1545:1a22–23. Also see FGDCD 299–300. 

138  I cannot identify  the purpose for Kuiji to mention this dream. Till now, I cannot find the connention between his 
dream and his wish to withdraw. Note that “last night, I dreamt a man with golden face, riding a white horse in the 
morning” has been mentioned by Kuiji in his postscript to the A’pidamo jieshenzu lun 阿毘達磨界身足論, see T26, 
1540: 625c9–10. Why did Kuiji mention this at two times? What was Kuiji’s main concern? 
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[Xuanzang] dismissed [the other] three wise monks and only assigned stupid me to compile this 

treatise.139 

After reading this story, taking its content for granted, one may get the impression that Kuiji was a 

rather selfish and over-ambitious person, in trying to be the principle disciple of Xuanzang by 

suggesting to him that he should exclude other renowned monks from the translation project. On the 

other hand, one may conclude from Zanning’s account that Wǒnch’ǔk was more intelligent and better 
versed in Buddhist teaching than Kuiji, being able to compose his commentary much faster than him. 

Of equal importance is the fact that the behavior of Xuanzang in this circumstance was rather unique, 

because generally Xuanzang followed his own ideas in organizing his translations and teachings, but 

in this case, he was deeply influenced by a mere disciple and acted according to his request. Moreover, 

instead of being impartial to all his disciples, he preferred one disciple before the others which should 

not be done by an ideal teacher.  

Following this quote, one may infer that the structure and teaching of the Chengweishi lun were 

exclusively elaborated by Xuanzang and Kuiji. However, to what extent should we believe Kuiji’s 
above statement? It is difficult to make an assessment of it as we do not have any contemporary 

additional evidence. More important is the fact that even Kuiji’s close disciple Huizhao had no certain 
knowledge regarding Kuiji being the sole assistant of Xuanzang during the compilation of the 

Chengweishi lun. Concerning this point, Huizhao did not write a factual report, but instead used the 

word “story” in his Chengweishilun liaoyi deng.140  

According to the above investigation, we find that Kuiji clearly exposed his factional motives. 

Although there is no evidence that Wǒnch’ǔk and Kuiji ‘ever debated with each other orally or in 
writing,’141 the fact that Wǒnch’ǔk lived as a recluse for eight years from 665 to 673 may suggest that 
he was marginalized at this period.142 Song Fu, in his inscription, writes: 

法師性樂山水,往依終南山雲際寺.又去寺三十餘里,閴居一所, 靜志八年.143 

Dharma Master [Wǒnch’uk] took pleasure in mountains and streams by nature, he went to and 

resided at Yunji Monastery in the Zhongnan Mountains. Later, he secluded at leisure and calmed 

himself at a place more than thirty miles from the monastery for eight years. 

However, Kuiji probably failed at earning his own patronage from the ruler. As evidence shows, Kuiji 

did leave the capital and spend some time on Qingliang 清涼 Mountain in the Wutai 五臺 Range or 

Baoding 保定 in Hebei 河北 Province after Xuanzang’s death.144 The date of this journey is nowhere 

reported, but according to Hwang Chang-geun’s study, it must have been in 673. In contrast, after 

                                                           
139  Dan Lusthaus also did a translation of this text, however his understanding of some sentences is different from mine. 

For his translation, see Dan Lusthaus 2002: 390–391. 
140  親承三 , 執筆綴文, 糅唯識人, 傳定不謬, 餘非執筆, see Huizhao’s Chengweishi lun liaoyi deng, T43, 1832: 

666c1–2. 
141  See Stanley Weinstein 1959: 146.  
142  The time period for Wǒnch’ǔk’s solitary life is given by Hwang Chang-geun, see Hwang Chang-geun 2000: 48–50. 
143  See Songdai Shike wenxian quanbian 3: 444a18–19; Xuanzang sanzang shizizhuan congshu, X88,1651: 384b18–19. 
144  See Zanning’s Song Gaoseng zhuan, T50, 2061: 726a4–19. Stanley Weinstein 1959: 148. 
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Kuiji’s departure, the reclusion of Wǒnch’ǔk came to an end, and he started to give lectures on the 
Chengweishi lun at Ximing Monastery. 145 Song Fu writes: 

西明寺僧徒邀屈還寺,講成唯識論.146 

The monks and disciples of Ximing Monastery invited him in a humble way to come back 

to explain the Chengweishi lun. 

It must have been at this time that Tojǔng, the disciple of Wǒnch’ǔk, wrote his commentary on the 
Chengweishi lun, placing Wǒnch’ǔk as Xuanzang’s legitimate successor. Tojǔng, whose native land 
was Silla, spent a period of time before 692 in China, where he received the Yogācāra teachings from 
Wǒnch’ǔk. In his Chengweishi lun yaoji 成唯識論要集, Tojǔng quoted six commentators of the 
Chengweishi lun (they were: Wǒnch’ǔk, Puguang, Huiguan, Hyǒnbǒm, Yijǒk, and Kuiji) in his 

discussion and exposition, championing the commentary written by his teacher Wǒnch’ǔk as the most 
authoritative. The exact date when Tojǔng’s Chengweishi lun yaoji was written is unknown, but it 

was probably composed in the period between 673 and 692, as evidence shows that in 692 Tojǔng 
went back to his own country.147 This means that Wǒnch’ǔk was active as one of the most powerful 
monks amongst those who were selected to help Empress Wu establish her political ideology at the 

time when Tojǔng wrote his commentary. Note that Tojǔng probably also enjoyed great prestige 
because of his master Wǒnch’ǔk. 

Unfortunately, Tojǔng’s commentary does not exist anymore. However, it is frequently quoted 
by Huizhao in his Chengweishi lun liaoyi deng, which was presumably composed after 705 at the 

declaration of the end of the Zhou dynasty.148 This provides us with the opportunity to study Tojǔng’s 
thought. In his Chengweishi lun liaoyi deng, Huizhao cited no less than 215 interpretations of the 

Yogācāra concepts of Tojǔng, each of them demonstrating that Tojǔng passed a positive judgement 
on Wǒnch’ǔk and followed his interpretations. Therefore, one has to conclude that the aim of Tojǔng 
was to exalt Wǒnch’ǔk and to identify him as the true heir to Xuanzang’s dharma transmission.  

Probably sometime after 705, Huizhao, in his Chengweishi lun liaoyi deng, launched an attack 

on Wǒnch’ǔk and Tojǔng. In his commentary, Huizhao made use of the interpretations of seven 
commentators available to him at that time (as for the Chengweishi lun itself, it is not clear how many 

monks wrote commentaries to this treatise shortly after it had been translated, but according to 

Huizhao’s Chengweishi lun liaoyi deng, we know of at least seven. They are: Kuiji, Wǒnch’ǔk, 
Tojǔng, Puguang, Huiguan, Hyǒnbǒm, and Yijǒk.), 149  and he championed the theory of Kuiji, 

claiming that Kuiji’s interpretation on the Chengweishi lun was the most definitive and authoritative 

exposition of Xuanzang’s views. In contrast, Huizhao severely criticized Wǒnch’ǔk, claiming that 

Wǒnch’ǔk was subject to a misunderstanding of Xuanzang’s translation of the Chengweishi lun. In 

                                                           
145  See Hwang Chang-geun 2000: 48–50. 
146  See Songdai Shike wenxian quanbian 3: 444a19–20; Xuanzang sanzang shizizhuan congshu, X88,1651: 384b19–20. 
147  Little is known about the exact date of Tojǔng’s arrival in China. For more information, see Chen Jingfu 1999: 222. 
148  See Antonino Forte 2005: 168. 
149  The first three are in the order Huizhao presented them. 
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his commentary, he cited 206 interpretations of the Yogācāra concepts from Wǒnch’ǔk. On 188 of 
them, Huizhao passed a negative judgement.  

In this regard, it is interesting to note that Tojǔng and Huizhao drew totally different pictures of 
Wǒnch’ǔk with regard to his understanding of Xuanzang’s teachings. As disciples of Wǒnch’ǔk and 
Kuiji respectively, it is easy to understand that both of them regarded their own teacher as the true 

heir to Xuanzang, transmitting the essence of Xuanzang’s teachings. This dispute between Tojǔng and 
Huizhao apparently continued until the time of T’aehyǒn (705–754) and Zhizhou (678–733), the 

former a disciple of Tojǔng, and the latter a disciple of Huizhao. In his Chengweishi lun xueji, 

T’aehyǒn continued to portray Wǒnch’ǔk as being an accomplished Yogācāra monk who fully 
understood Xuanzang’s translation, thereby showing the great esteem in which he held Wǒnch’ǔk. He 
quoted 401 interpretations from Wǒnch’ǔk. In contrast, Zhizhou presented himself as a true heir to 
Kuiji and Huizhao, and continued to criticize Wǒnch’ǔk. Therefore, it is reasonable to assume that 

these two strains of Yogācāra tradition (one carried out by Sillan and the other by Chinese authors) 

developed in parallel.  

The transmission of these two strains of Yogācāra tradition can be summarized as follows: 

Chart 3: The transmission of two strains of Yogācāra tradition  

 
Source: Compiled by me. 

The first strain consisted of a group of Sillan monks represented by Wǒnch’ǔk, Tojǔng, and T’aehyǒn. 
The second strain consisted of a group of Chinese monks represented by Kuiji, Huizhao, and Zhizhou.  

In addition to factional motives, is there another reason for Huizhao to have been critical of 

Wǒnch’ǔk? An explanation for the criticism of Huizhao can be derived from an analysis of the 
political context and his hidden agenda. Huizhao was a monk of the Dayun 大雲 Monastery in Zizhou 

緇州 prefecture. The Dayun Monastery was a state monastery, established according to the edict of 

Empress Wu on December 5, 690, which occupied an important role in the Zhou dynasty. This might 

indicate that Huizhao was not marginalized from the Buddhism hierarchy of influence during the 

Xuanzang 玄奘
(600–664)

Wǒnch’ǔk 圓
測 (613–696)

Tojǔng 道證
(fl. 692)

T’aehyǒn 太賢
(705–754)

Kuiji 窺基
(632–682)

Huizhao 慧沼
(650?–715?)

Zhizhou 智周
(678–733)
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reign of Empress Wu.150 In 705, the reign of Empress Wu came to an end and she handed her throne 

to Zhongzong 中宗 (r. 705–710). It is reasonable to infer that political circumstances led Huizhao to 

engage in ‘adapting himself to the new system of power’ and to try at the same time ‘to stand aloof 
himself from implication in the condemnation’.151  

To enhance Kuiji’s status by passing a negative judgement on Wǒnch’ǔk was probably a key 
measure Huizhao adopted to respond to the political restoration that began in the year 705. In order to 

ingratiate himself, Huizhao connected himself with Kuiji, who could be associated by an obscure 

reference to the orthodoxy of the Tang court. Kuiji was known as a monk born into the Weichi 尉遲 

family, which was connected to the court of the Northern Wei (386–543). From the age of nine, Kuiji 

was raised by his uncle, Weichi Jingde 尉遲敬德, who played an important role in the founding of the 

Tang dynasty and still served in a high position at court.152  

In contrast, there is no information about Wǒnch’ǔk from early Buddhist historians in the Tang 
dynasty suggesting that he was in any way important in the events that took place around the monarch 

and the court before the year 680. However, Wǒnch’ǔk played a crucial role in fostering Empress 

Wu’s religio-political ideology from 680 to 696.153 As for the Chengweishi lun, both Wǒnch’ǔk and 
Kuiji wrote a commentary, but Wǒnch’ǔk had a different interpretation from Kuiji. Prompted by these 
events, Huizhao may have started to criticize Wǒnch’ǔk.  

It is apparent that Zanning’s account was heavily affected by Kuiji and Huizhao, and that the 
influence of Tojǔng and T’aehyǒn was only negligible. Following the words of Kuiji, one has to 

assume that the true knowledge about the Chengweishi lun was passed exclusively to Kuiji. 

Consequently, Zanning must have faced a serious problem in explaining how Wǒnch’ǔk could have 
been able to write five commentaries on this treatise.154 Zanning went so far as to state that this 

contradiction could be solved by taking for granted that Wǒnch’ǔk secretly listened to Xuanzang’s 
confidential lecture to Kuiji, and thus received the decisive insight into the treatise. Considering this, 

it seems very likely that the story of Wǒnch’ǔk and Kuiji was invented by Zanning. Evidence shows 

that Zanning’s account in his Song Gaoseng zhuan cannot be considered completely reliable. For 

example, Purui 普瑞, who was a Huayan master in the Yuan 元 dynasty (1279–1368), was very 

critical of the biography of Chengguan given by Zanning in his Song Gaoseng zhuan, Purui states that 

the biographies written by Zanning were full of errors which made them unreliable as resources and 

not worth quoting.155  

It is difficult to ascertain why Zanning did this. Some ideas might be gained through the 

following two points: 

Firstly, it must be noted that by Zanning’s time, ‘the attitude of traditional historiography in 
China to the period 684–705 is represented most succinctly by the Sung historian, Yuan Shu 袁樞, 

                                                           
150  See Antonino Forte 2005: 168. 
151  See Antonino Forte 2005: 168, 161. 
152  See Alan Sponberg 1979: 5. Teng Wei Jen 2011: 14. 
153  Concerning the detailed investigation, see Chapter Two. 
154  They are the Weishi lun shu in seven fascicles, the Chengweishi lun in ten fascicles, the Chengweishi lun bie zhang 成

唯識論別章, the Chengweishi lun guangchao 成唯識論光鈔, and the Chengweishi lun ying chao 成唯識論應鈔. 
155  贊寧僧統所述之事多錯謬,不須繁引. ‘The biographies that Zanning, controller of monks, wrote contain many errors; 

therefore, it is unnecessary to cite in detail.’ See Imre Hamar 2002: 25.  
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who describes it as “the calamity of the empress Wu and Wei”.’156 It is reasonable to assume that 

Zanning was greatly influenced by the one-sided picture of Empress Wu handed down by later 

Confucian historians in China, who described her as a thoroughly evil and controversial ruler. She 

was made out to be a murderer who killed her own daughter to gain power and stole the throne from 

the Li family, thereby disturbing the natural order of things by usurping authority which could only be 

wielded by a man. Wǒnch’ǔk played an important role in legitimizing Empress Wu’s rulership during 
the period between 680 and 696. It is difficult to know how much impact these factors had on 

Zanning’s views, however, it would have been very hard for Zanning to avoid condemning Empress 
Wu. Therefore, it might have been in this context that Zanning, based on the existing frictions, 

decided to describe Wǒnch’ǔk as a thief.  
Secondly, modern scholars agree that when historians write about an event that happened in the 

past, they are really writing something related to the present. This idea can probably also be applied to 

Zanning. During Zanning’s time, two competing lineages of Tiantai tradition were emerging. The first 

was a lineage called shanjia 山家, 157 which consisted of a group of Tiantai monks represented by Yiji 

義寂 (919–987), Yitong 義通 (927–988), Zhili 知禮 (960–1028), and Zunshi 遵式 (964–1032). This 

lineage attempted to show a clear distinction between Tiantai and Huayan tradition. To this end they 

claimed that the Tiantai perfect teaching, defined by “nature inclusion” (xingju 性具), was a concept 

that held no common ground with the Huayan theory of “nature origination” (xingqi 性起).158 The 

second lineage was called shanwai 山外 (Off Mountain), which consisted of a group of Tiantai monks 

represented by Zhiyin 志因, Wuen 晤恩 (912–988), Yuanqing 源清 (d. 997), Zhiyuan 智圓 (976–
1022), and Qingzhao 慶昭 (963–1017). This lineage attempted to interpret the Tiantai doctrine ‘by 
injecting the interpretation of mind found in the Awakening of Faith, the apocryphal Śūraṇgama Sūtra 

(Shou-leng-yen ching), and the Hua-yen teachings especially as they were represented in the writings 

of Ch’eng-kuan (738–839) and Tsung-mi (780–841).’159  

These two lineages represented the state of the shanjia and shanwai debates. We should keep in 

mind that Zanning had received his full ordination from the Tiantai tradition on Mount Tiantai in 

Zhejiang 浙江  province. 160  Unfortunately, Zanning’s biography says very little about his full 
ordination, and it is not possible for us to determine from whom he received his ordination or into 

which lineage within Tiantai he was ordained. However, one may make the assumption that Zanning 

was influenced by the lineage into which he was ordained to criticize and debase the other lineage of 

                                                           
156  See Denis Twitchett 1989: 329. 
157  ‘The use of “Shan-chia” and “Shan-wai” as opposing terms is thus the product of the schismatic struggle that unfolded 

within the T’ein-t’ai community during the first decades of the eleventh century’. See Chan Chi-Wan 1999: 413. 
Concerning the shanjia/shanwai debates, see Chan Chi-Wan 1999: 409–436. 

158  Chan Chi-Wah 1999: 418, 424. “Nature inclusion” is the concept that all forms of being are contained within all other 
forms of being, thus no form is superior to any other. See Peter N. Gregory 1999: 7. 

159  See Chi-Wah Chan 1999: 413. 
160  See Mochizuki 1926: 1629. Although there is no direct evidence to support the statement that Zanning belonged to the 

Tiantai tradition, there is evidence that he was at least influenced by Tiantai thought. This can be concluded from his 
attribution of the nickname “Three Cart Monk” 三車和尚 to Kuiji. Stanley Weinstein suggests that this moniker was 
probably the result of Ci’en’s 慈恩 particular elucidation of the Lotus Sūtra, in which he claims that the teaching of the 
Three Vehicles (sancheng 三乘) is symbolic of the ultimate truth of Buddhism, whereas the teaching of the all-
embracing One Vehicle (yicheng 一乘) which goes beyond the conception of the three separate Vehicles, is a lesser 
doctrine, taught with the objective of leading the ignorant to the truth of the Three Vehicles. See Stanley Weinstein 
1959: 142. 
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Tiantai by alluding to the story of Wǒnch’ǔk and Kuiji, which likely could have served the same 
purpose in either case. However, due to the scant information available, the precise relationship 

between the story of Wǒnch’ǔk and Kuiji and debates of the shanjia and shanwai are unknown. 

Zanning decided not to criticize the other lineage of Tiantai directly because it seemed more effective 

to him to put forth his criticism by way using the old story. However, for a close investigation this 

assumption seems to lie outside the scope of this work.161  

7.3 Tan’e’s account 

About three centuries after Zanning, Tan’e, the author of the Xinxiu kefen liuxue seng zhuan, probably 

had access to Zanning’s account, and having summarized it, he stated the following: 

周圓測 

幼明敏, 講新翻唯識論, 既得時譽, 后講新瑜伽論, 尤得其指, 蓋二論譯畢, 奘公私為其弟

子基師弘闡,使專其美, 而測輒闚竊,以先發之而破其情計, 然能以法為樂如此.162 

Wǒnch’ǔk of Zhou 

[Wǒnch’ǔk] was clever and acute since he was an infant. Wǒnch’ǔk became widely known 

after having given a lecture on the new translation of the Chengweishi lun. Afterwards, 

Wǒnch’ǔk gave a lecture on the new translation of the Yuqie shidi lun, showing that he had 

deeply grasped the substance of it. After having finished the translation of these two 

treatises, Xuanzang had explained them confidentially to his disciple Kuiji in order to let 

him become an expert in them. However, Wǒnch’ǔk overheard [the explanations]. 
Wǒnch’ǔk took action predominately to give a lecture on these two treatises. But, he did 
this [only] because he took a pleasure in dharma. 

Considering the above record, the story of Wǒnch’ǔk eavesdropping on Xuanzang’s two confidential 
lectures to Kuiji are basically identical with the corresponding account found in Zanning’s Song 

Gaoseng zhuan. The reason for this was probably that Tan’e used the Song Gaoseng zhuan by 

Zanning as his source. In addition to this, one may notice that there is new information contained in 

Tan’e’s account.  
Firstly, Tan’e addresses Wǒnch’ǔk as a monk in Zhou dynasty but not Tang dynasty. How do we 

explain that? It is possible that Tan’e noticed that Wǒnch’ǔk played an important role in the Zhou 
dynasty, or that he simply combined the information contained in Song Fu’s inscription (the content of 

this inscription will be discussed later). 

Secondly, Tan’e adds that the reason for Wǒnch’ǔk stealing Xuanzang’s teaching was that 
Wǒnch’ǔk took a pleasure in dharma. This information is valuable since it indicates that Tan’e tried to 
give a reasonable and positive explanation regarding Wǒnch’ǔk’s behavior.  

                                                           
161  This assumption requires a more detailed study in the future. 
162  See Xinxiu kefen liuxue seng zhuan, X77, 1522: 274a21–23. 
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7.4 Song Fu’s account 

In contrast to Zanning’s account, Song Fu writes: 

暨古今章疏, 無不閑曉, 名聲藹著. 三 法師奘公, 自天竺將還, 法師預夢婆羅門授果滿

懷, 其所證應勝因夙會. 及奘公一見, 契合莫造, 即命付瑜伽成唯識等論, 兼所翻大小乘

經論, 皎若生知. 後被召為西明寺大德, 撰成唯識論疏十卷, 解深蜜經疏十卷, 仁王經疏

三卷, 金剛般若, 觀所緣論, 般若心經, 無 義經等疏, 羽翼祕典, 耳目時人, 所以贊佐奘

公, 使佛法東流, 大興無窮之教者也.163 

Whether from old times or from today, there was no text or commentary Wǒnch’ǔk did not 

know. His name became widely known. When the tripiṭaka Dharma Master Xuanzang was 

about to return from India, the Dharma Master Wǒnch’uk had a prophetic dream in which a 

Brahmin gave him an armful of fruits. What he witnessed was the result of a former [factual] 

meeting [in a previous life] and was [thus] caused by superior reasons. When Xuanzang met 

him for the first time [in real life], he was thus immediately on good terms with him and 

without any ado. Hence, Xuanzang assigned and committed treatises such as the Yuqie 

[shidi lun] and the Cheng weishi [lun] to him, as well as other sūtras and treatises of the 

Great Vehicle and the Lesser Vehicle which he had translated. Wǒnch’uk understood them 
at once as if he had known them from birth. Later, Wǒnch’uk was summoned to become the 
Great Virtue of Ximing Monastery where he composed and finished the commentary on the 

Chengweishi lun in ten rolls, the commentary on the Jieshenmi jing in ten rolls, and the 

commentary on the Renwang jing in three rolls, as well as the commentary on the Jingang 

bore, the [commentary on] the Guansuoyuan lun, the [commentary on] the Borexinjing and 

the [commentary on] the Wuliangyi jing, etc. He protected the profound scriptures and 

opened the eyes and ears of his contemporaries. That was how he assisted the venerable 

Xuanzang to bring the law of the Buddha to the east. He spread widely the infinite teachings.  

These are really the most significant events as mentioned in Song Fu’s inscription. This passage 
played a central role in the attempt to legitimize Wǒnch’ǔk as Xuanzang’s true heir. In order to 
establish this, Song Fu makes four points.  

1) Song Fu states that the name of Wǒnch’ǔk had already become widely known in Chinese 

Buddhist circles before Xuanzang’s return to China. This seems to indicate that Wǒnch’ǔk was well 

qualified to be a suitable recipient for the teachings from Xuanzang.  

2) Song Fu goes on to write that before Xuanzang’s return to China, ‘Wǒnch’ǔk had a prophetic 

dream in which a Brahmin gave him an armful of fruits.’164 The intention of Song Fu’s account here is 
clearly to resort to a strategy which enabled him to explain why Xuanzang transmitted his teachings to 

Wǒnch’ǔk, and why he attained mastery in Buddhist doctrine after Xuanzang’s return. Song Fu 
                                                           
163  See Songdai Shike wenxian quanbian 3: 444a9–18; Xuanzang sanzang shizizhuan congshu, X88,1651: 384b14–18. 
164  According to Xuanzang’s biography, he “took dreams very seriously” when he did his translation of the Da bore jing 

大般若經, see Da Tang da Ci’en si sanzang fashi zhuan 大唐大慈恩寺三 法師傳, T50, 2053:276a1–9. Note that the 
evidence also can be found in Kuiji’s biography, that Kuiji’s dream was the main reason for Xuanzang to accept his 
suggestion to incorporate ‘ten distinct Sanskrit commentaries’ on the Weishi sanshi song into the Cheng weishi lun. See 
Dan Lusthaus 2002: 382, 398.  
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further explains that ‘what Wǒnch’ǔk witnessed was a result of a former [factual] meeting [in a 

previous life] and was [thus] caused by superior reasons.’ Here, what exactly does the phrase ‘what 
Wǒnch’ǔk witnessed’ mean? This phrase may imply that: First, Wǒnch’ǔk’s dream was brought about 

by a former meeting with Xuanzang (i.e., Xuanzang and Wǒnch’ǔk may have already known each 

other in a previous life)165 and had been caused by the good merits Wǒnch’ǔk had accumulated in his 

previous life, or second, that under the instruction of Xuanzang, Wǒnch’ǔk would reach a high state 

of attainment.  

Although the dream itself was probably not authentic historically, nevertheless, accepted by 

religious people as a true event of the past, it brought along with it a great authority, because 

Buddhists took dreams very seriously, and prophetic dreams have always been used as an important 

instrument for establishing the authority of a master. For example, Mingxiang, 冥詳 in his Da Tang 

gu sanzang Xuanzang fashi xingzhuang 大唐故三 玄奘法師行狀, which was probably written 

shortly after Xuanzang’s death, tells that Śīlabhadra 戒賢  (ca. 529–645), who was Xuanzang’s 
principal teacher at Nālandā, three years earlier had dreamt that Xuanzang would arrive and cause the 

Yogācāra teachings to spread far and wide.166 From the analysis of the historical facts, one can see 

that Xuanzang studied under Śīlabhadra for five years and from him received the authoritative 

Yogācāra teachings. Xuanzang reached a position of prominence owing to the fact that his 

translations of the Yogācāra texts were spread throughout related Chinese Buddhist circles. So the 

dream of Śīlabhadra proved to become true. Therefore, one may conclude that accomplished masters 

in their dreams can foresee what will happen in the future. In view of this example, in describing the 

dream of Wǒnch’ǔk, it seems that it had the same kind of background, and that the intention of Song 

Fu was to idealize Wǒnch’ǔk.  

3) Song Fu touches upon the subject of Xuanzang’s initial meeting with Wǒnch’ǔk. He states 

that during the first meeting of Xuanzang and Wǒnch’ǔk, they were immediately on good terms with 

each other without any need to become acquainted. The intention behind this description was 

probably to further elevate Wǒnch’ǔk to the ranks of Xuanzang’s worthy heirs, emphasizing that he 
was a man of exceedingly great wisdom who thoroughly understood Xuanzang. Subsequently, Song 

Fu stresses that Xuanzang gave the Yuqie shidi lun and the Chengweishi lun, as well as the other 

sutras and treatises he had translated, to Wǒnch’ǔk. Considering his account, the intention of Song Fu 

was to claim that Xuanzang officially bestowed Wǒnch’ǔk with all his teachings, and that he did this 

by entrusting the Yuqie shidi lun, the Chengweishi lun, and the other texts he had translated to him, 

because they contained all his knowledge. 

However, Song Fu’s description appears to be rather vague. He does not tell us when the initial 

meeting happened, and the two treatises mentioned in Song Fu’s account were translated at different 
times, i.e., the Yuqie shidi lun was completed in the year 648, and the Chengweishi lun in 659. This 

raises a series of questions: Firstly, does this mean that the initial meeting took place shortly after 

Xuanzang’s return in 645 and then after some time his translations on certain texts were finished, so 

                                                           
165  Resorting to the previous life to explain the events that happened in one’s present life is a technique often used by 

Buddhists. 
166  See Ming Xiang’s Da Tang gu sanzang Xuanzang fashi xingzhuang, T50, 2052:216b13–15. 
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that Xuanzang gave each of them gradually to Wǒnch’ǔk? Or, secondly, does it mean that the initial 

meeting took place sometime after 648, and that Xuanzang gave his translation of the Yuqieshidi lun 

and the translations which had already been done to Wǒnch’ǔk on the very day of their first meeting, 

and then some eleven years later, after the Chengweishi lun had been completed, he gave him that text? 

Or, thirdly, does it mean that the initial meeting took place sometime after 659, and on the very day 

they met, Xuanzang gave all his translations to Wǒnch’ǔk? 

The failure to clarify the circumstances of the transmission of the translations can be interpreted 

as the result of Song Fu either questioning the statements made in Zanning’s Song Gaoseng zhuan, 

which he probably knew - trying hard to emphasize Wǒnch’ǔk’s legitimacy rather than making claims 

based on historical events - or else simply as the consequence of the fact that Song Fu did not know 

the relevant details. In order to highlight Wǒnch’ǔk as the true heir of Xuanzang, Song Fu further 

states that Wǒnch’uk understood Xuanzang’s translations at once, as if he had known them from birth. 

It is important to note at this stage that nowhere in Song Fu’s account it is said that Wǒnch’uk 
personally had participated in Xuanzang’s translation projects. Therefore, one may conclude that 

Wǒnch’uk wrote the commentaries on Xuanzang’s translation all by himself.  
4) Song Fu’s account then proceeds to maintain that Wǒnch’ǔk, as an independent Buddhist 

master, assisted Xuanzang to bring the Buddhist teachings to China and propagate them. This can be 

seen from the following two points.  

Firstly, Wǒnch’ǔk paid much attention to Xuanzang’s translations. Song Fu states that 
‘Wǒnch’ǔk was summoned to become the Great Virtue of Ximing Monastery where he composed and 

finished’ his commentaries. Song Fu does not enlighten us as to when Wǒnch’ǔk moved to Ximing 

Monastery, but there is historical evidence that the construction of the monastery was finished in 658 

and therefore Wǒnch’ǔk probably went there after this year. According to Song Fu, seven 

commentaries were made by Wǒnch’ǔk. Five of them were commentaries on Xuanzang’s translations: 
namely the commentary on the Chengweishi lun, the Jieshenmi jing, the Jingang bore, the 

Guansuoyuan lun, and the Borexinjing. A survey of the topics of the above five works demonstrate 

that Wǒnch’ǔk was a monk with broad Buddhist knowledge, comprising the traditions of Yogācāra, 
Madhyamaka, and Buddhist Logic.  

Secondly, Song Fu asserts that Wǒnch’ǔk ‘protected the profound scriptures and opened the eyes 

and ears of contemporaries’. What does Song Fu actually mean by these very allusive words? Why 
did he stress that Wǒnch’ǔk protected the profound scriptures? What happened? Probably we should 

understand that Xuanzang’s teachings were in danger. Although after Xuanzang’s death the imperial 
court lowered its esteem and withdrew its patronage for the Yogācāra teachings, there is no evidence 

to show that Xuanzang’s translations were materially destroyed. Therefore, the danger here may have 

been that the faithful interpretation of Xuanzang’s Yogācāra thought was in danger. 

What we know for certain is that after Xuanzang’s death, his main disciples interpreted and 
developed his teachings largely in their own way, as they understood them. For example, Kuiji’s 
commentary on the Yinming ru zhengli lun abounds with logical errors and miscomprehensions as 
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well as unwieldy misuse of traditional Buddhist logic.167 Another example is Fabao 法寶 (627–705), 

who was trained in the old Yogācāra tradition and had mastered the teachings of Tathāgatagarbha 
preceding Xuanzang’s return, became a disciple of Xuanzang after his return, and participated in his 

translation projects. After Xuanzang’s death, Fabao directed his particular focus toward the issue of 
how to forge a compromise between the thought of new Yogācāra and Tathāgatagarbha. This can be 

seen from the titles of his works. According to Liu Ming-wood, Fabao’s writings are: the Jushe lun 

shu 俱舍論疏 (Commentary on the Abhidharmakośa), the Yicheng Foxing jiujing lun 一乘佛性究竟

論, the Yicheng Foxing quanshi lun 一乘佛性權實論, the Daban Niepan jing shu 大般涅槃經疏 

(Commentary on the Mahāparinirvāṇa sūtra), the Shi chan cidi famen 釋禪次第法門, and the Hui 

kongyou lun 會空有論 . 168  So here also the teachings of Xuanzang have been changed, partly 

misinterpreted, and thereby distorted. 

As a result of the above examination of the two accounts regarding Wǒnch’ǔk’s relationship with 
Xuanzang and Kuiji given by Zanning and Song Fu, one can conclude that both of them cannot be 

taken as historically true. Zanning aimed at degrading Wǒnch’ǔk, because politico-social contexts 

weighed heavily on his mind, whereas Song Fu, being greatly influenced by hagiographical purposes, 

aimed at elevating Wǒnch’ǔk.  

 
 

                                                           
167  See Dan Lusthaus 2002: 384. 
168  Fabao’s biography is found in the Song Gaoseng zhuan, see T50, 2061: 272a20–25. Liu Ming-wood claims that Kuge 

Noboru 久下陞 provides an insightful article regarding Fabao’s biography. See Liu Ming-wood 2003: 177–179; 
Yoshimura Mokato 2003: 11–12. 
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Chapter Two: 
Reconstructing Wǒnch’ǔk’s life in the period between 680 and 696 

Upon undertaking a detailed survey of the scattered primary sources related to Wǒnch’ǔk in the Tang 
dynasty, one may conclude that Wǒnch’ǔk was a member of the committee which helped Empress Wu 
to create a religio-political ideology to legitimize her rulership during the period between 680 and 696. 
In order to illuminate this image of Wǒnch’ǔk, this chapter makes use of these largely unrelated 
textual resources and aims to establish him within the political and scholastic context of the time, 
taking into account the following five points: 1) the five translation projects he participated in 
(arranged in chronological order); 2) the monasteries at which he served; 3) Buddhist monks with 
whom he collaborated; 4) the categorization of the Buddhist texts which he translated; and 5) the 
function and status he held in the translation projects.  

It is worth noting that although modern scholars, such as Antonino Forte and Chen Jinhua, have 
researched most of these sources with the purpose of understanding Empress Wu’s political 
propaganda and reconstructing the biographies of Huizhi 慧智 (fl. 676–703) and Fazang 法  (643–
712),1 a more detailed study of these sources is needed in order to understand why the later Buddhist 
historiographer Zanning 贊寧 (919–1001) presents Wǒnch’ǔk as a Yogācāra monk who bribed the 
gatekeeper of a monastery in order to listen secretly to a lecture by Xuanzang. 

1 Sources 

1.1 Tang Sources 

1.1.1 Seven texts 

Seven texts mention the name of Wǒnch’ǔk, all of which reference his activities as a “Verifier of 
meaning” (zhengyi 證義) or as a “translator” in five translation projects in the period between 680 and 
696. Each of these sources will be discussed in detail, using the information contained in them to 
reconstruct Wǒnch’ǔk’s life from 680 to 696.  

a) The preface to the Foshuo Zaota gongde jing 佛說造塔功德經  (Sutra on the Merits of 

Constructing Stupas) 

This preface was composed by Wǒnch’ǔk himself. 2  The text states that this sutra began to be 
translated on the fifteenth day of the eleventh month of the first year of the Yonglong era 永隆 
(December 11, 680)3 and was completed on the eighth day of the twelfth month of this year (January 3, 
681) at Hongfu Monastery 弘4福5 by Divākara (Dipoheluo 地婆訶羅, 613–688). It also notes that this 
sutra was a joint translation by five monks. There is no information available about any of the other 
participants, but the inclusion of Wǒnch’ǔk’s name shows that he helped Divākara to translate the 
Foshuo zaota gongde jing.  
 

                                                           
1  See Antonino Forte 1985: 105–134; Antonino Forte 2005; Chen Jinhua 2007a: 217–239, 363–376, 393–405, 438–447. 
2  According to this preface, Wǒnch’ǔk was a monk at Ximing Monastery in the capital during the end of the period 

Yonglong (28 September, 680 to 15 November, 681), see QTW 19: 11996–11997; T16, 699: 800c21–801a5. 
3  The conversion of Chinese lunar dates into Western ones is based on two tools. The first is from the service provided by 

the Buddhist Authority Database Project, Foxue mingxiang guifan ziliao ku 佛學名相規範資料庫, the database address 
is: http //authority.ddbc.edu.tw /time /. The second is Hiraoka Takeo 1954.  

4  The character 宏 in QTW 19: 11997a7 instead of弘 in T16, 699: 801a4.  
5  The Da Zhou kanding zhongjing mulu says that this sutra was translated at the Eastern Taiyuan Monastery東太原寺, 

see T55, 2153: 379c7–379c9. 
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b) Dacheng fajie wuchabie lunshu 大乘法界無差别論疏6  

This commentary was written by Fazang 法  (643–712) in 689. 7  It includes a description of 
Devendraprajña’s (Tiyunbore 提 雲 般 若 ,?–690?) major activities in China and states that 
Devendraprajña collaborated with Wǒnch’ǔk. According to this record, there are six texts that were 
translated in collaboration with Wǒnch’ǔk between 689 and 691.  

c) The manuscript S. 2278 with the colophon of the Foshuo Baoyu jing 佛說寶雨經8 (The Sutra 

of the Precious Rain) 

The Foshuo Baoyu jing has come to be recognized as an important sutra because it allowed Wu Zetian 
武則天 (r. 684–704) ‘to use the title of cakravartin of the Golden Wheel and to present herself as a 
bodhisattva’.9 It also helped the empress to construct her religio-political ideology. The Foshuo Baoyu 
jing was translated by Dharmaruci (Damoliuzhi 達摩流支 ,?–727)10  in 693 at Foshouji 佛授記 
Monastery. 11  It has a colophon attached to the ninth fascicle which includes Wǒnch’ǔk’s name 
identifying him as a “Verifier of meaning”. This colophon confirms that Wǒnch’ǔk had extensive ties 
to the most influential people of that era. 

d) Huayan jing zhuanji 華嚴經傳記12 (Biographies related to the Huayan jing) 

This text was composed by the renowned monk Fazang. Although the main body was written around 
690, it is evident from the contents that the work was later supplemented, as the record ends at 710.13 
This is the first text to make reference to the location of the new Huayan jing (Skt. Avataṃsaka sutra) 
translation process, stating that it began at Danei Biankong 大內遍空  Monastery before being 
entrusted to Foshouji Monastery for completion.  

e) Xu Huayan jing lüeshu kanding ji 續華嚴經略疏刊定記14 (Notes on Collation and Editing of 

the commentary to the Huayan jing, continued) 

This text was compiled by Huiyuan 慧苑 (ca. 673–743), a disciple of Fazang. There is no clear 
information regarding the date of compilation of this work, though Chen Jinhua states that it was most 
likely finished sometime after Fazang’s death in 712.15 This is the first record identifying Wǒnch’ǔk as 
a Great Virtue and a participant — specifically a translator — in the new Huayan jing translation 
project at Foshouji Monastery.16 
 
 

                                                           
6  To be found in T44, 1838: 63c22–64a6. 
7  Chen Jinhua states that it must have been composed in 689. For more information, see Chen Jinhua 2007a: 19.  
8  It is also recorded in the T16, 660: 292a27–292b30. 
9  See Antonino Forte 2005: 203. 
10  Bodhiruci’s original religious name was Dharmaruci 達摩流支 but was changed to Bodhiruci by Empress Wu. 

‘However, no sources attest to when exactly Wu Zhao decided to change his name, nor the reason for the change. As to 
the time, it is certain that the new name was given between 7 October 693, the date of the colophon just mentioned, and 
7 December 695 when his new name appears in the long list of the collaborators of the Da Zhou kanding zhongjing 
mulu 大周刊定眾經目錄’, see Antonino Forte 2002: 92.  

11  According to Shi Juean’s 释覺岸 (1286-after 1335) Shishi jigu lüe 釋氏稽古略, Forte caculates Dharmaruci’s year of 
birth as 572, however, as Forte states, it is hard to believe the information that is presented in this biographical data, see 
Antonino Forte 2002: 80, 109. 

12  See T51, 2073: 155a14–19. 
13  It is noteworthy that Fazang’s Huayan jing zhuanji was probably finished around 690, however Śikṣānanda’s 

(Shichanantuo 實叉難陀, 652–710) translation of the Huayan jing took place between 695 and 696. Forte suggests that 
Fazang added some new material afterwards, including a narrative on Śikṣānanda which Fazang dates to 710, 
indicating that the Huayan jing zhuanji was completed after 710. For more information, see Antonino Forte 2000: 56.  

14  See X3, 221: 593c17–594a3. 
15  See Chen Jinhua 2007a: 21–22. 
16  To distinguish Buddhabhadra’s (Fotuobatuoluo佛馱跋陀羅, 356–429) translation of the Huayan jing in sixty fascicles 

from Śikṣānanda’s translation of the Huayan jing in eighty fascicles, the latter is called the “new translation”.  



Reconstructing Wǒnch’ǔk’s life in the period between 680 and 696 48 

f) Da fangguang Fo Huayan jing ganying zhuan 大方廣佛華嚴經感應傳  

This text is attributed to Huiying 惠英 (? – post 712), another outstanding disciple of Fazang, and was 
probably completed after 712.17 Huiying confirms that the new Huayan jing translation project had 
first been conducted at Danei Biankong for a short time before being transferred to Foshouji. 

g) Da fangguang Fo Huayan jing shu 大方廣佛華嚴經疏 (The Commentary on Dafangguang 

Fo Huayan jing) 

This commentary is regarded as Chengguan’s 澄觀  (738–839) magnum opus on Śikṣānanda’s 

(Shichanantuo 實叉難陀, 652–710) translation of the Huayan jing. It was probably composed in the 
period between 784 and 787.18 In the section detailing the transmission of the Huayan jing, it confirms 
that Wǒnch’ǔk acted as a translator in the new Huayan jing translation project.19 

1.1.2 Four Catalogues 

Four catalogues assist in locating Wǒnch’ǔk within a certain time period and geographical location.  

a) Da Zhou kanding zhongjing mulu 大周刊定眾經目錄20 (Catalogue of Collation and Editing of 

Scriptures, Authorized by the Great Zhou ), compiled in 695 

Compiled by Mingquan 明佺 (?–712) and other well-known monastic scholars under the endorsement 
of Empress Wu Zetian, the Da Zhou kanding zhongjing mulu was a state-commissioned catalogue. 
According to its colophon, the date of its completion is the twenty-sixth day of the tenth month of the 
first year of the Tiance wansui 天册萬歲 (December 7, 695) era.21 The colophon further identifies 
Empress Wu as a bodhisattva. Wǒnch’ǔk’s name is also mentioned, along with information which 
proves that he was a monk at Great Fuxian Monastery 大福先寺 in Luoyang in the year 695. More 
importantly, this catalogue gives the dates and locations not only for eleven translations attributed to 
Divākara, but also for Devendraprajña’s six translations, in which Wǒnch’ǔk acted as a Verifier.  

b) Xu Gujin yijing tuji 續古今譯經圖記 (Continuation of the Records of Pictures of [the Masters] 

who Translated Texts Past and Present), compiled in 730 

This catalogue was compiled by the great bibliographer and historian Zhisheng 智昇 (fl. 700–740), 
and was completed in 730.22 It contains three Indian masters’ biographies, each of which contains 
Wǒnch’ǔk’s name: the biography of Divākara; the biography of Bodhiruci (Putiliuzhi 菩提流支, –
527);23 and the biography of Buddhapālita24 (Fotuoboli 佛陀波利, 635–727).25 These records touch on 

                                                           
17  See Chen Jinhua 2007a: 22. 
18  Zanning’s贊寧 Song Gaoseng zhuan宋高僧傳 provides this date. The text mentions that Chengguan worked from the 

first month of the first year of the Yuanxing元興 period to the twelfth month of the third year of the Zhenyuan貞元 
period. See T50, 2061: 737a19. 

19  In addition to this major commentary, Chengguan’s other commentaries, which most likely were composed in later 
years, repeatedly mention Wǒnch’ǔk’s participation in Śikṣānanda’s translation of the Huayan jing. This includes 
commentaries such as the Da huayan jing luece (a brief commentary on Da huayan jing) and the Huayan jing xingyuan 
pin shu 華嚴經行願品疏 (commentary on the “Xingyuan” chapter of Huayan jing).  

20  See T55, 2153: 475a15–476a7. 
21  See T55, 2153: 475a16; Hayashiya Tomojirō 1940: 14–15; Ōuchi Fumio 1998: 449–470; Chen Jinhua 2007a: 135. 
22  See Hayashiya Tomojirō 1940: 14–15. 
23  ‘We know of two Indian teachers of the same name who earned great fame in China as translators. The first Bodhiruci 

was a Śramaṇa of Northern India who came to Lo-yang, the capital of the Northern Wei Dynasty, in 508 and had 
translated some thirty or more works by the year 535. The other Bodhiruci was a Śramaṇa of Southern India who 
translated fifty-three works during the first half of the T’ang Dyansty between 693 and 713; he was originally called 
Dharmaruci, but by order of the Empress Wu-tse-t’ien, his name was changed to Bodhiruci.’ See Bruno Petzold 1995: 
131. 

24  This Sanskrit term was suggested by Antonino Forte, see Antonino Forte 2005: 126. 
25  This is the probable date, see http //authority.ddbc.edu.tw /person / [Accessed March 17, 2011]. 
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three issues, all of which directly relate to Wǒnch’ǔk. First, they provide a list of titles in which 
Wǒnch’ǔk participated as a “Verifier of meaning” during their translation. Second, they mention 
several others with whom Wǒnch’ǔk collaborated in the translation projects, headed by these three 
Buddhist masters respectively. Last, they clearly portray Wǒnch’ǔk as a Verifier or Translator in the 
aforementioned projects.  

c) Kaiyuan shijiao lu 開元釋教錄 (Catalogue of Śākyamuni’s Teaching of the Kaiyuan Era), 
compiled in 730  

The Kaiyuan shijiao lu is generally regarded as the most important catalogue with regard to Chinese 
Buddhism in general due to its role in East Asian Buddhist canonical publications.26 It was also 
compiled by Zhisheng, and upon its completion in 730 it was adopted as an official catalogue.27 As 
with the Xu Gujin yijing tuji, Zhisheng includes in it three biographies. Although this catalogue fails to 
mention Wǒnch’ǔk in the biography of Buddhapālita, it does however supply the locations and the 
dates for the translation of four sutras which were rendered into Chinese by Divākara. This 
information helps to establish accurate accounts of Wǒnch’ǔk’s translation activity between 680 and 
693.  

d) Zhenyuan xinding shijiao mulu 貞元新定釋教目録 (A Catalogue of Śākyamuni’s Teaching, 
Newly Collated in the Zhenyuan Era), compiled in 799/800 

Compiled by Yuanzhao 圓照 (727–809) between 799 and 800,28 this catalogue records the same three 
biographies as the above works. Although their contents provide us with further details about 
Divākara,29 all additional information is largely identical with those records in Zhisheng’s Xu Gujin 
yijing tuji. Of equal importance is the fact that this catalogue also corroborates the earlier accounts of 
Wǒnch’ǔk’s participation in these three translation projects which were carried out in the later Tang 
dynasty. 

1.2 Three Korean sources 

Ch’oe Ch’iwǒn 崔致遠 (857–904) wrote three texts concerning Wǒnch’ǔk, which are collected in the 
Koun sǒnsaeng munjip 孤雲先生文集.30 

a) Tang Tae Ch’ ǒnboksa kosaju pǒn’gyǒng taedǒk pǒpjang hwasang chǒn 唐大薦福寺故寺主翻

經大德法 和尚傳31 (Biography of the Preceptor Fazang — the Late Translator Great 

Virtue and Abbot of the Great Jianfu Monastery of the Tang) 

This biography was composed by the Korean layman Ch’oe Ch’iwǒn in 904 32  and describes 
Wǒnch’ǔk as a participant in Śikṣānanda’s translation of the Huayan jing.33  Additionally, Ch’oe 
                                                           
26  See Kyoko Tokuno 1990: 52. 
27  See Hayashiya Tomojirō 1940: 14–15; Chen Yuan 1955: 12–19; Kyoko Tokuno 1990: 52. 
28  See Hayashiya Tomojirō 1940: 14–15. 
29  In the biography of Divākara, Yuanzhao reports that ten people assisted him. In addition, he gives new information 

concerning the locations and time of the translation. See T55, 2157: 864a19–864b19.  
30  This work was collected in its entirety in Ch’oe Yŏngsŏng’s Yŏkchu Ch’oe Ch’iwŏn chŏnjip 譯注崔致遠全集. See 

Ch’oe Yŏngsŏng 1998–1999. Thanks to Prof. Chen Jinhua, who has drawn my attention to this collection and provided 
me with his translation of it. 

31  See Ch’oe Yŏngsŏng 1998–1999: 317–364. According to Chen Jinhua, Ch’oe Yŏngsŏng’s edition was based on 
Sōshun’s 僧濬 (1659–1738) Taishō edition. Ch’oe ‘tried to reconstruct the Kōzanji version (of the Song) by the aid of 
Dōchū’s [道忠 ] (1653–1744) commentary’, Shinkan Genju hiden shōgo. See Chen Jinhua 2007a: 41–42, 345. 
Concerning the edition of Ch’oe Ch’iwǒn’s biography of Fazang, see Chen Jinhua 2007b: 159–161. Ch’oe Ch’iwǒn’s 
biography of Fazang is also included in T50, 2054: 280c17–286b10. Some slight differences exist between these two 
collections. For example, the character wangfu 王父 in Ch’oe Yŏngsŏng 1998–1999: 319 was used instead of the 
character zufu祖父 in T50, 2054: 281a20. Ch’oe Yŏngsŏng marks these with annotations. 

32  In terms of its editions, see Chen Jinhua 2007a: 41–42. 
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Ch’iwǒn names eight additional participants, all of whom collaborated with Wǒnch’ǔk in the Huayan 
jing translation project. 

b) Hwaǒmgyǒng sahoe wǒnmun 華嚴經社會願文34 (Prose of Vow of the Huayanjing Association) 

This text provides further consolidation with a review of Wǒnch’ǔk’s role in the Huayan canon. It was 
composed by Ch’oe Ch’iwǒn in 882 when Ch’oe Ch’iwǒn still lived in China, and contains a sentence 
which states that the important officials, clansmen, and relatives of the great king Hǒngang 獻康 (r. 
875–886) wished to promote the posthumous well-being of his highness and therefore made two 
volumes of the Huayan jing. It also reports that the above mentioned people visited a place at Bulguk-
sa Monastery 佛國寺 in the east of the capital which was named after Wǒnch’ǔk. This therefore shows, 
to some extent, that Wǒnch’ǔk was associated with the Huayan tradition in Silla.  

c) Wangbi Kimssi pongwi sǒngo mit mangju ch’ubok sigok wǒnmun 王妃金氏奉爲先考及亡兄追

福施穀願文 35  (Votive Text for Princess Jin’s Donation of Almsgiving Grains 36  for the 

Posthumous Well-being of Her Late Father and Elder Brother)37 

In addition to the evidence from the Vow of the Huayan Association, this text also indicates that 
Wǒnch’ǔk was considered in the Huayan tradition to be an important monk in 887 in Silla. According 
to the text, there was a lecturing hall named after him at Bulguk-sa.  

2 Five translation projects 

The information in the above mentioned sources is consistent with regard to Wǒnch’ǔk’s life in the 
period between 680 and 696. Therefore, a correct chronological reconstruction is possible. These 
sources clearly indicate that Wǒnch’ǔk participated in five translation projects, headed by five famous 
Buddhist translators: Divākara, Buddhapālita, Devendraprajña, Bodhiruci, and Śikṣānanda.  

2.1 Divākara, between 680 and 688? 

Wǒnch’ǔk was a member of the Sanskrit-to-Chinese translation team led by Divākara and was a close 
collaborator with the Indian master until at least 685,38 though it is not known when he joined the team. 
Almost forty-five years later, Zhisheng recorded this in his catalogue Xu Gujin yijing tuji:39 

沙門地婆訶羅,唐言日照,中印度人,洞明八 ,博曉四含,戒行清高,學業優贍,尤工呪術,兼
洞五明。志在利生來遊此國,以天皇儀鳳初至天后垂拱末,於兩京東京太原寺及西京弘
福寺,譯方廣大莊嚴經一部,大乘密嚴經一部,大乘顯識經一部,證契大乘經一部,大方廣
佛花嚴經續入法界品,大乘離文字普光明 經,大乘遍照光明 無字法門經,大方廣師子
吼經,大乘百福相經,大乘百福莊嚴相經,大乘四法經,菩薩修行四法經,七俱胝佛大心准
提陀羅尼經,佛頂最勝陀羅尼經,最勝佛頂陀羅尼淨除業障經,造塔功德經,金剛般若波羅
蜜經破取著不壞假名論一部,大乘廣五蘊論,凡一十八部合三十四卷.沙門戰陀般若提婆
譯,沙門慧智證梵語,勅召名德十人助其法化.沙門道成薄塵嘉尚圓測靈辯明恂懷度等證
義.沙門思玄復禮等綴文筆受. 
Śramaṇa Divākara means Rizhao (Illumination of the Sun) in the language of Tang. He was 
a man from the middle of India, who penetrated eight piṭakas and broadly knew four āgamas. 
He was chaste in accordance with the commandments. His studies were excellent and 
sufficient. He was especially skilled in sorcery. He penetrated the five sciences concurrently. 
He had a strong desire to benefit all living beings. For this reason, he travelled to our 

                                                                                                                                                                                     
33  See Ch’oe Yŏngsŏng 1998–1999: 327; T50, 2054: 282a20. 
34  See Ch’oe Yŏngsŏng 1998–1999: 223–229. 
35  See Ch’oe Yŏngsŏng 1998–1999: 234–237. 
36  This implies that Jin gave of grains as alms. 
37  Kim Young translates this as ‘Dowager Kim’s Vow to pursue the Happiness of Her Later Father through Rice-offering’, 

see Kim Jae Young 2011: 376.  
38  See Antonino Forte 2005: 165.  
39  See T55:2152, 368b28–368c19. 
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country. Starting in the early Yifeng era of Gaozong (December 18, 676 – July 14, 679) and 
concluding at the end of the Chuigong era of Tianhou (February 9, 685 – January 26, 689), 
he translated the following works in the Eastern Taiyuan Monastery and the Western 
Hongfu Monastery of the two capitals: (a complete list of the eighteen works follows) — a 
total of eighteen works in thirty-four fascicles. Śramaṇas Zhangtuo (?–699?) and Boretipo 
translated the text, Śramaṇa Huizhi (676?–703) verified the Sanskrit terms, and the emperor 
ordered ten “Fame and Virtues” to assist him in propagating the Dharma. Śramaṇas 
Daocheng (?–687?), Bochen (?–687+), Jiashang (? – 680+), Wǒnch’ǔk, Linbian (?–685+), 
Mingxun (?–685+), and others [assisted] to verify the meaning, Śramaṇa Sixuan (?–693+), 
Fuli (fl. 680–706?) and others polished the texts and [acted] as scribes.  

If this description is accurate, then the record shown above sheds light on four important issues to be 
discussed below: i) the dates that the translations within which Wǒnch’ǔk assisted took place and the 
locations of the projects; ii) the categorization of the sutras on which Wǒnch’ǔk worked; iii) his work 
as Verifier; and iv) the other members of Divākara’s translation group. 

i) The dates and locations of the translation project 

In his catalogue Zhisheng lists the titles of the translations led by Divākara and his team. It is 
unfortunate that he did not tell us where or when the sutras were translated, however there are four 
other works that can give us an idea of the time and place of the translations. These are the Da Zhou 
kanding zhongjing mulu, the Kaiyuan shijiao lu, the preface to the Foding zuisheng tuoluoni jing 
which was written by Yancong 彦悰  (?–688?), and the Zhenyuan xinding shijiao mulu. A 
chronological list of all the translations can be gleaned from these works:40 

[1] Dachengsifa jing 大乘四法經 (680) 

[2] Zhengqi dacheng jing 證契大乘經一部 (680) 

[3] Zaota gongde jing 造塔功德經一部 (680) 

[4] Dacheng xianshi jing 大乘顯識經 (680) 

[5] Dafangguang shizihou jing 大方廣獅子吼經 (680) 

[6] Foding zuisheng tuoluoni jing 最勝陀羅尼經 (682) 

[7] Dacheng baifuxiang jing 大乘百福相經 (683) 

[8] Jingang bore poluomi jing po quzhuo buhuai jiaming lun 金剛般若婆羅密經破取著不壞假

名論 (683) 

[9] Dacheng liwenzi puguangming zangjing 大乘離文字普光明 經 (683) 

[10] Zuisheng fodingtuoluoni jingchuyezhang jing 最勝佛頂陀羅尼淨除業障經 (683) 

[11] Pusa xiuxing sifa jing 菩薩修行四法經 (683) 

[12] Fangguang dazhuangyan jing 方廣大莊嚴經 (685) 

[13] Dacheng guang wuyun lun 大乘廣五蘊論 (685) 

[14] Qijuzhi fomuxin dazhunti tuoluoni jing 七俱胝佛母心大准提陀羅尼經 (685) 

[15] Da fangguang fo huayan jing xu rufajie pin 大乘廣佛花嚴經續入法界品 (685) 

[16] Dacheng miyan jing 大乘密嚴經 (?) 

[17] Dacheng bianzhao guangmingzang wuzi famen jing 大乘遍照光明 無字法門經 (?) 

[18] Dacheng baifu zhuangyanxiang jing 大乘百福莊嚴相經 (?) 

Fifteen of these translations can be dated and the locations where they took place are known. 
According to the Da Zhou kanding zhongjing mulu, the first five texts ([1], [2], [3], [4], and [5] above) 

                                                           
40  Chen Jinhua had used the same method to reconstruct Divākara’s life, see Chen Jinhua 2007a: 440–441. 
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were translated in 680 at the Eastern Taiyuan Monastery 東太原寺 in Luoyang.41 The texts numbered 

[7] to [9] were translated at the Western Taiyuan Monastery 西太原寺 in 683 in Chang’an. The texts 
numbered [12], [13], and [14]42 were translated in 685 at the Western Taiyuan Monastery 西太原寺. 
According to the Kaiyuan shijiao lu, we can see that text number [6] was translated at the Hongfu 
Monastery 弘福寺 in 682 in Chang’an.43 Text number [10] was translated in 683 as well, but Zhisheng 

only mentions the region of Dongdu 東都 (Luoyang),44 not the exact location. However, based on the 
collection of records of Divākara’s activities as a whole, it is reasonable to conclude that it was done at 
the Eastern Taiyuan Monastery. Concerning the texts numbered [16], [17], and [18], Zhisheng points 
to the Hongfu Monastery, but no exact dates are provided. Their years of translation therefore remain a 
point of speculation. The Zhenyuan xinding shijiao mulu suggests that Wǒnch’ǔk translated text 
number [11] at the Hongfu Monastery in 683, while text number [15] was translated at the Western 
Taiyuan Monastery in 685.  

The most significant information to be gleaned from the reconstruction of this chronological 
timeframe is the indication that the translations took place between 680 and about 688, allowing 
Wǒnch’ǔk’s activities during this period to be accounted for. Indeed, by way of summary, the 
following points must be emphasized: 

a) Wǒnch’ǔk aided Divākara in translating the first five texts ([1], [2], [3], [4], and [5]) at the 
Eastern Taiyuan Monastery in Luoyang in 680.  

b) Wǒnch’ǔk probably moved to the Hongfu Monastery in Chang’an, and finished the translation of 
the Foshou zaota gongde jing between the fifteenth day of the eleventh month of the first year of 
the Yonglong era (December 11, 680) and the eighth day of the twelfth month of that year 
(January 3, 681).45 

c) Wǒnch’ǔk probably lodged at the Hongfu Monastery in Chang’an. He helped Divākara to 
translate the Foding zuisheng tuoluoni jing in 682. 

d) Wǒnch’ǔk translated three texts ([7], [8], and [9]) at the Western Taiyuan Monastery in Chang’an 

                                                           
41  The preface of the Zaota gongde jing and the Da Zhou kanding zhongjing mulu contained different descriptions of the 

translation location in their accounts. The preface of the Zaota gongde jing indicated that this sutra was translated at the 
Hongfu Monastery. However, the Da Zhou kanding zhongjing mulu states that it was translated at the Eastern Taiyuan 
Monastery. Both records are probably correct: the preface focuses on the time the work was begun, while the later text 
focuses on the time it was finished. The preface states that the translation began on December 11, 680 and was finished 
on February 3, 681. Chen Jinhua’s study suggests that Divākara moved his translation place in 681 from Luoyang to 
Chang’an. See T16, 699: 801a3–6; Chen Jinhua 2007a: 444–447.  

42  Dr. Wang Ding introduced the manuscript S. 83 in his presentation in Hamburg in 2008. This manuscript confirms that 
the text number [14] was translated in 685 at the Western Taiyuan Monastery (Western Weiwang Monastery). For 
more information, see manuscript S. 83: 準提陀羅尼經出記(685), 七俱 (佛母心大准提陀羅尼經,出明咒 六萬偈經

中, 出此七俱) 佛母心大准提陀羅尼經, 具足成就竟右此經, 唐垂拱元年歳在乙酉在京兆長安魏王西寺, 三 地婆

呵羅法師爲諸修道行人僧等請問要法, 爲其譯出. 恐世代夐遠, 莫知所由, 故抄記時代年處, 後人體之. ‘Dhāraṇī of 
the Great Cundī, Heart of Seven Koṭis of Buddha-Mothers… The above scripture has been translated by the Tripiṭaka 
master Divākara in the Weiwang Western Monastery at the capital, Chang’an, in the 1st year of the Chuigong era (685) 
on the request of the practitioners of the Way and monks who wanted to know the essential laws. Being worried that 
the remote generations that follow should not know its origin, the time and the place [of this translation] are reproduced 
and noted here in the hope that people in the future may under-stand it.’ From Dr. Wang Ding’s translation. 

43  According to the prologue of the Foding zuisheng tuoluoni jing which was written by Yancong 彦悰 (?–?), it seems that 
the first translation of this text was made by Du Xingyi 杜行顗 (?–682 ) before the fifth day of the first month of the 
fourth year of the Yifeng 儀鳳 era (February 20, 679). This can be assumed as it is asserted that on February 20, 679, 
Du Xingyi submitted his translation of the Foding zuisheng tuoluoni jing to the court, see T19, 969: 355a21–23.  

44  According to Forte, on January 22, 658 when it became the second capital, Luoyang was renamed Dongdu 東都. When 
it became the principle capital on October 19, 684 its name was changed to Shendu 神都 (Divine Metropolis) on March 
3, 705, when the Zhou dynasty was deposed and the Tang dynasty reinstated, the city resumed the name of Dongdu, but 
was again renamed on March 31, 742, this time as Dongjing 東京. For more information, see Forte 2002: 88n.  

45  In the preface of the Zaota gongde jing ([3]), it is mentioned that this sutra was translated at the Hongfu Monastery in 
Chang’an, but the record in the Kaiyuan shijian lu shows that it was translated in Luoyang. One explanation for these 
contradictory records is that the preface laid emphasis on the location of the completion, while the Kaiyuan shijian lu 
recorded its preliminary location.  
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in 683. He also translated text number [11] at the Hongfu Monastery. Though it is difficult to 
pinpoint the exact date of Wǒnch’ǔk’s move to Luoyang in 683, it looks like he translated text 
number [10] at the Eastern Taiyuan Monastery. 

e) Wǒnch’ǔk translated four texts ([12], [13], [14], and [15]) at the Western Taiyuan Monastery in 
Chang’an in 685.  

f) There are three texts ([16], [17], and [18]) which were translated with the help of Wǒnch’ǔk at the 
Hongfu monastery in Chang’an before February 19, 687.46 

ii) The categorization of the sutras 

There are eighteen sutras that Wǒnch’ǔk helped to translate in Divākara’s translation project, which 
are not directly addressed in the accounts of later historians’ works, particularly the sources from the 
Song dynasty. However, they are of immense value in reconstructing Wǒnch’ǔk’s role in the Tang 
dynasty, and so an investigation into the categorization of these sutras is necessary.47 The eighteen 
sutras can be classified as follows: 

a) Ratna-rāśi (baoji 寶積) texts: [1], [2], [3], [4], [5], [7], [9], [11], [12]?,48 [16], [17], and [18].49  

b) Dhāraṇī (tuoluoni 陀羅尼) texts: [6], [10], and [14]. 

c) Avataṃsaka (huayan 華嚴) text: [15]. 

d) Yogācāra (weishi 唯識) text: [13]. 
e) Treatise on sutra: [8]. 

iii) Wǒnch’ǔk’s work as Verifier 

According to śramaṇa Divākara’s biography, it is clear that Wǒnch’ǔk acted as a “Verifier of meaning” 
in his translation activities between 680 and 685. 

iv) Other members of Divākara’s translation group 

Divākara’s biography provides a list of the names of Wǒnch’ǔk’s collaborators. They are as follows: 
Daocheng, Bochen, Jiashang, Linbian, Mingxun, Huaidu, Sixuan, and Fuli. He worked closely and 
frequently with them between 680 and 685. The findings of the investigation based on the 
chronological data indicates that Wǒnch’ǔk associated with them for at least four years, viz. 680, 682, 
683, and 685. Some research also reveals that a few of the collaborators had close ties with the 
Empress Wu, e.g. Fuli. This is discussed further in the sequel of the biography, along with the details 
of other collaborators who had a high status and close ties with the empress. 

2.2 Buddhapālita in 683? 

It is noteworthy that, in addition to his collaboration with Divākara, Wǒnch’ǔk worked as a Translator 
in Buddhapālita’s translation activity in 683? at the Ximing Monastery 西明寺, as stated in Zhisheng’s 
Xu Gujin yijing tuji: 
                                                           
46  Divākara probably lodged at the Eastern Taiyuan Monastery in Luoyang to wait for imperial permission to return to 

India. He first wanted to go after September 6, 685, and then subsequently, in the period between February 19, 687 and 
February 4, 688. Divākara probably finished his translation project before February 19, 687. 

47  Several fundamental bibliographic tools and dictionaries provide clear evidence for the categorization of these eighteen 
works. My current categorization is composed largely on the basis of the following books: Ouyi zhixu’s 藕益智旭
Yuezang zhijin 閱 知津; Lü Cheng’s吕瀓 catalogue titled Xinbian Hanwen dazangjing mulu; Mochizuki Shinkō 望月
信亨, Mochizuki Bukkyō dai jiten 望月佛教大辭典; and Xinban xiuding Dazangjing zong mulu 新版修訂大 經總目

錄, which was published by Xin wenfeng chuban gongsi in 1975. 
48  Lü Cheng attributes [11] — the Fangguang dazhuangyan jing to vinaya, and he further points out that this text is the 

same as the Puyaojing普曜經, which appears to be a mistake. According to Mochizuki Shinkō,this text belongs to the 
Vaipulya texts方等部. Based on Lü Cheng’s catalogue, one can conclude that it probably can be attributed to the ratna-
rāśi texts.  

49  There are different classifications of these texts, for example, the Yuezang zhijin attributed them to the Vaipulya texts, 
but Lü Cheng attributed them to the ratna-rāśi texts. Here, I adopt Lü Cheng’s classification.  
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[…] 波利得經不勝喜躍, 將向西明寺, 訪得善梵語僧順貞，奏共翻譯，帝允其請，遂對

翻經大德圓測共貞翻出, 名佛頂尊勝陀羅尼經. […].50 
Buddhapālita was very delighted when he got the sutra, and took it to the Ximing Monastery. 
He there found the monk Shunzhen, who was skilled in Sanskrit, and asked the emperor to 
allow them to translate [this sutra] together. The emperor agreed to his wish. He then 
translated it with [Shun]zhen in front of the Great Virtue of Translation Wǒnch’ǔk. This is 
called Foding zuisheng tuoluoni jing.  

[19] Foding zuisheng tuoluoni jing 佛頂尊勝陀羅尼經 (683)51 

In the above excerpt, Wǒnch’ǔk was a “Great Virtue of Translation” to assist Buddhapālita in the 
translating of the dhāraṇī text numbered [19]. The location was probably Ximing Monastery. 
Zhisheng does not mention Wǒnch’ǔk’s exact function in this translation, but based on other records, 
he probably verified the meaning in Buddhapālita’s translation project as well. The record clearly 
indicates that Wǒnch’ǔk also worked with Shunzhen.  

2.3 Devendraprajña between 689 and 691 

According to Fazang’s Dacheng fajie wuchabien lun shu,52 Wǒnch’ǔk was one of the Ten Great 
Virtues who assisted Devendraprajña’s translation projects from 689 to 691. The following excerpt is 
from Fazang’s commentary:  

有于闐國三 法師提雲般若, 此云天慧. 其人慧悟超倫,備窮三 .在於本國, 獨步一人,

後為觀化上京,遂齎梵本百有餘部,於垂拱年內屆至神都, 有勅慰喻,入內供養,安置魏國

東寺,令共大德十人翻譯經論. 仍令先譯華嚴, 余以不敏, 猥蒙徵召, 既預翻譯,得觀寶聚, 

遂翻得華嚴不思議境界分, 華嚴修慈分, 大乘智炬陀羅尼經, 諸佛集會陀羅尼經，已上

各一卷成. 造 功德經二卷, 法界無差別論一卷, 沙門慧智等譯語, 沙門法華筆授, 沙門

復禮綴文, 沙门圆测、慧端、弘景等證義. 其餘經論, 並未及譯，三 遂便遷化. 瘞於龍

門，與日照三 同處，勅甚優禮，道俗欽慕，如喪考妣焉. 
There was a Khotanese Tripiṭaka master named Devendraprajña, means Tianhui (Heavenly 
wisdom) in the language of our country. He was a man whose wisdom and understanding 
were exceedingly great, and he was a thoroughly skilled Tripiṭaka. In his country, he was 
singular in importance. Later, in order to visit the supreme capital and to teach [people there], 
he brought more than a hundred Sanskrit texts to the divine capital during the Chuigong era 
(February 12, 685 – January 29, 689). There was an imperial decree to facilitate him. [The 
emperor] allowed him to enter in the imperial places for offerings and support. He lodged at 
the Eastern Weiguo Monastery and was ordered to translate the sutras and treatises with the 
Ten Great Virtues. They asked him over and over again to translate the Huayan jing first. 
Although I was not clever, I had the fortune of being summoned to participate in the 
translation project, in which I had an opportunity to watch the [dharma] treasure. Then, he 
translated the Huayan busiyi jingjie fen, the Huayan xiuci fen, the Dacheng zhiju tuoluoni 
jing, and the Zhufo jihui tuoluoni jing – all of which are mentioned above in one fascicle – 
the Zaoxiang gongde jing in two fascicles, and the Fajie wuchabie lun in one fascicle. 
Śramaṇa Huizhi verified the Sanskrit terms; Śramaṇa Fahua (? – 689+) acted as a scribe; 
Śramaṇa Fuli polished the texts. Śramaṇa Wǒnch’ǔk, Huiduan, Hongjing and others acted 

                                                           
50  From Xu Gujin yijing tuji, see T55, 2152: 369a17–19. 
51  Ono Genmyō suggests that the Foding zuisheng tuoluoni jing was translated in 676. See Ono Genmyō’s 小野玄妙 

Bussho kaisetsu dai jiten 佛書解說大辭典, Vol. 7, pp. 105.  
52  See T44, 1838: 63c22–64a6. 
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as Verifiers of meaning. The other sutras and treatises had not yet been translated when the 
Tripiṭaka died. They buried him in Longmeng with Tripiṭaka Rizhao in the same place. An 
order of the emperor allowed people to show full respect to him, all the monks and the Lay 
people admired him, and for them, it felt like losing their parents [when he died].53  

The following subsections are the important points to be gleaned from the excerpt above: 

i) The sutras Wǒnch’ǔk helped Devendraprajña to translate between 689 and 691 

Six texts were translated by Devendraprajña and his collaborators from 689 to 691. They are listed 
below in chronological order based on the Da Zhou kanding zhongjing mulu: 

[20] Huayan busiyi jingjie fen 華嚴不思議境界分 (689) 

[21] Zhiju tuoluoni jing 智炬陀羅尼經 (691) 
[22] Zhufo jihui tuoluoni jing 諸佛集會陀羅尼經 (691) 
[23] Zaoxiang gongdejing 造 功德經 (691) 
[24] Fajie wuchabie lun 法界無差别論 (691) 
[25] Huayan xiuci fen 華嚴修慈分 (691) 

Again, based on the record of the Da Zhou kanding zhongjing mulu, text [20] was translated at the 
Eastern Weiguo Monastery 魏國東寺, while the remaining five were translated at the Great Zhou 
Eastern Monastery. In fact, the Eastern Weiguo Monastery, the Great Zhou Eastern Monastery and the 
Eastern Taiyuan Monastery are all names for the same monastery. The monasteries will be discussed 
in more detail in section 6.1.  

ii) Categorization of the sutras 

The texts translated by Wǒnch’ǔk, Devendraprajña, and other collaborators fall into four groups:  

a) Avataṃsaka texts: [20], [25].  
b) Dhāraṇī texts: [21], [22]. 
c) Ratna-rāśi text: [23]. 
d) Yogācāra text: [24]. 

iii) Wǒnch’ǔk as a Verifier 

With respect to Wǒnch’ǔk’s function in Devendraprajña’s translation group, Fazang’s writings clearly 
indicate that Wǒnch’ǔk acted as one of the Ten Great Virtues to help verify the texts.54 

iv) Wǒnch’ǔk’s collaborators in Devendraprajña’s translation team 

The above record also provides the names of those with whom Wǒnch’ǔk collaborated in the 
translation group: Huizhi, Fahua, Fuli, Huiduan, and Hongjing (643–712). 

2.4 Bodhiruci in 693 

Wǒnch’ǔk’s collaboration with Bodhiruci is directly stated in Zhisheng’s Xu Gujin yijing tuji:55 

沙門菩提流志, 本名達摩流支, 唐言法希, 天后改為菩提流志, 唐云覺愛, 南印度人, 婆羅

門種. […] 暨天后御極, 方赴帝京, 以長壽二年癸巳, 創達都邑. 即以其年, 於佛授記寺, 

                                                           
53  In addition to the last two sentences, Chen Jinhua also did a translation of this text, for his translation, see Chen Jinhua 

2007a: 221–222. 
54  See Fazang’s Dacheng fajie wuchabie lun, T44, 1838: 63c27.  
55  From Xu Gujin yijing tuji, T55, 2152: 371a15-b16, and the identical passage in the Kaiyuan shijiao lu T55, 2154: 

570a3-a21. 
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譯寶雨經一部十卷. 中印度王使, 沙門梵摩, 同宣梵本. 又於大周東寺, 及佛授記寺, 譯文

殊師利所說不思議佛境界經一部二卷, 實相般若波羅蜜經一卷, 大乘金剛髻珠菩薩修行

分一卷, 大乘伽耶山頂經一卷, 六字神呪經一卷, 護命法門神呪經一卷, 有德女所問大乘

經一卷, 般若波羅蜜多那經一卷, 妙慧童女所問經一卷, 不空羂索呪心經一卷, 妙德婆羅

門女問佛轉何法輪經一卷, 智猛長者問經一卷, 佛入毘耶離除一切鬼病經一卷, 那耶經

一卷, 大陀羅尼經一卷, 文殊師利呪法 經一卷, 一字呪王經一卷, 無迦略曳菩薩造廣大

摩尼祕密善住經一卷, 釋般若六字三句論一卷, 已上二十部合三十卷, 沙門行感等同譯, 

沙門戰陀, 婆羅門李無諂譯語, 沙門慧智證譯語, 沙門處一等筆受, 沙門思玄等綴文, 沙

門圓測、神英等證義, 司賓寺丞孫辟監譯. 

The Śramaṇa Putiliuzhi 菩提流志 (Bodhiruci) was originally called Damoliuzhi 達摩流支 

(Dharmaruci), and Faxi 法希  (Desirous of the Law) in the language of the Tang. The 

Heavenly Empress (Tianhou) changed [his name] to Bodhiruci, here known as Jue’ai 覺愛 
(Loving Illumination). [He] was born in southern India. He belonged to the Brāhman caste 
(Poluomen zhong 婆羅門種). […] During the period when the Heavenly Empress was on 
the throne, [Bodhiruci] directed himself towards the imperial capital and first reached the 
metropolis in the second Changshou year, guisi (14 dicembre 692 to 2 dicembre 693).56 That 
year, at the Foshouji Monastery, he translated the Baoyu jing in ten fascicles. The Śramaṇa 
Fanmo (Brahmā), envoy of the king of Central India, also enounced the Sanskrit original. 
Furthermore, in the Da Zhou Eastern and Foshouji Monasteries, he translated (…) (a 
complete list of the nineteen works follows). The above twenty works in thirty fascicles 
were translated in collaboration with Xinggan, etc.; The śramaṇa Zhantuo and Brahman Li 
Wuchan translated the words; (…) the śramaṇa Huizhi verified the translated words ； the 
śramaṇa Chuyi and others received [the translation] in writing: śramaṇa Sixuan and others 
connected the texts; the śramaṇas Wǒnch’ǔk (Yuance), Shenying and others verified the 
meaning; Sun [Cheng]pi, Aide of the Court of State Ceremonial supervised the translation.57 

From the above record, the following important points should be noted:  

i) Wǒnch’ǔk helped Bodhiruci to translate sutras at the Foshouji Monastery and the Great Zhou 
Eastern Monastery in 693 

The following is a chronological list of the sutras translated by Bodhiruci in 693: 

[26] Baoyu jing 寶雨經 

[27] Liuzi shenzhou jing 六字神呪經 

[28] Humingfamenshenzhoujing 護命法門神呪經  

[29] Bbore poluomiduo na jing 般若波羅蜜多那經  

[30] Bukong juansuozhou xinjing 不空羂索呪心經 

[31]Zhimeng zhangzhe wenjing 智猛長者問經  

[32] Forubiye lichu yiqie guibing jing 佛入毘耶離除一切鬼病經  

[33] Naye jing 那耶經  

[34] Da tuoluoni jing 大陀羅尼經  

[35] Wenshu shili zhoufazang jing 文殊師利呪法 經 

[36] Yizhizhouwang jing 一字呪王經  

                                                           
56  From Forte’s translation, see Forte 2002: 81, 87, 92. 
57  From Forte’s translation, see Antonino Forte 2005: 101–102. 
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[37] Wujialue ye pusa zaoguangda moni bimishanzhu jing 無迦略曳菩薩造廣大摩尼祕密善住經  

[38] Shi bore liuzi sanju lun 釋般若六字三句論  

[39] Wenshu shili suoshuo busiyi fojingjie jing 文殊師利所說不思議佛境界經  

[40] Shixiangbore poluomi jing 實相般若波羅蜜經 

[41] Dacheng jingang jizhu pusa xiuxingfen 大乘金剛髻珠菩薩修行分  

[42] Dacheng jiaye shanding jing 大乘伽耶山頂經  

[43] Youdenü suowen dacheng jing 有德女所問大乘經  

[44] Miaohui tongnü suowen jing 妙慧童女所問經  

[45] Miaode poluomennü wenfo zhuanghefalun jing 妙德婆羅門女問佛轉何法輪經 

According to the Da Zhou kanding zhongjing mulu and the Kaiyuan shijiao lu, texts [26] to [38] were 
translated at the Foshouji Monastery,58 and texts [39] to [45] were completed at the Great Zhou 
Eastern Monastery.59 It is unknown whether these texts were translated at the same time or one by one 
in 693,60 however, according to the manuscript S. 2278, the Baoyu jing was translated in the second 
year of Changshou, cycle year guiji 癸己, the third day, jichou 己丑, of the ninth month, the first day 
of which was dinghai (October 7, 693) at the Foshouji Monastery.  

ii) Categorization of the sutras 

According to the account above, it is clear that dhāraṇī texts were a major part of Bodhiruci’s 
translation activity. There were ten different dhāraṇī texts which were translated with the assistance of 
Wǒnch’ǔk and others who were part of Bodhiruci’s translation team. In addition, there were two other 
categories of sutras covered by his translation activities: the ratna-rāśi texts and the prajñā texts. 

a) Ratna-rāśi texts: [26], [31]?, [39], [42], [43], [44], and [45]?. 
b) Dhāraṇī texts: [27], [28], [30], [32]?, [33]?, [34], [35], [36], [37], and [41]. 
c) Prajñā (bore 般若) texts: [29], [38], and [40]. 

iii) Wǒnch’ǔk as a Verifier 

Zhisheng’s writing indicates that Wǒnch’ǔk’s function in Bodhiruci’s translation program was to be a 
Verifier, just as he had been in Devendraprajña’s group.  

iv) Wǒnch’ǔk’s collaborators in Bodhiruci’s translation team 

An examination of Wǒnch’ǔk’s collaborators in Bodhiruci’s translation team begins with the Xu Gujin 
yijing tuji by Zhisheng. Much of what is known about the team is heavily dependent on the 
descriptions given in his catalogues. Zhisheng lists eleven names: Bodhiruci, Fanmo, Xinggan (?–
693?), Zhantuo, Li Wuchan, Huizhi, Chuyi, Sixuan, Wǒnch’ǔk, Shenying, and Sun Pi.  

However, as Forte first documented in his study of the manuscript S. 2278 of the colophon of the 
Baoyu jing, a greater number of people participated in the translation than Zhisheng’s account names. 
The Baoyu jing colophon mentions thirty-one collaborators, along with Wǒnch’ǔk: Huaiyi 懷義 (?–
695), Dharmaruci, Fanmo, Zhantuo, Huizhi, Daochang 道昌  (?–699+), Damo nantuo 達摩難陀 

                                                           
58  It is worth noting that for texts [31] to [38] no information is given in the Da Zhou kanding zhongjing mulu. The record 

of these eight texts can be traced back to the Kaiyuan shijiao lu. Another point that should be mentioned here is that the 
event of the translation of text [33] (where and when it took place) is not mentioned in the Kaiyuan shijiao lu, but is 
mentioned in the Zhenyuan xinding shijiao mulu. 

59  A similar situation occurred for texts [40] and [45]. The record of these two texts can be found in the Kaiyuan shijiao lu. 
60  Forte suggests that ‘all nineteen works are dated the second Changshou year (14 December 692 to 2 December 693), as 

indicated by Zhisheng for each work in the list that precedes Dharmaruci’s biography. The year is the same as that of 
the translation of the Baoyu jing. It is possible that they were allowed to be included in the canon at the same date as the 
Baoyu jing, that is 7 October 693.’ See Antonino Forte 2005: 101.  
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(fl. 710s), Chuyi 處一 (?–693+), Degan 德感 (?–703+), Sixuan 思玄, Zhilian 智瀲 (?–699+), Zhijing 

知靜, Huiyan 惠儼 (?–703+), Zhidao 知道, Faming 法明, Zhiji 知機, Huileng 慧稜, Shengying, 

Xinggan, Bore 般若, Li Wuchan, Dupoju 度破具, Chiganzhizang 叱幹智  (?–699+), Jiayewudan 迦

葉 擔, Chaliwutai 刹利 台, Li Shengong 李審恭, Du Dabin 杜大賓, Xu Yuanchu 徐元處, Fu 

Shouzhen 付守真, Zhao Sitai 趙思泰, and Sun Chenpi 孫承辟. 
Although Wǒnch’ǔk helped Bodhiruci to translate the Baoyujing at the Foshouji Monastery in 

Luoyang, he was a monk at the Ximing Monastery during this same period. Manuscript S. 2278, 
clearly shows that Wǒnch’ǔk was a Śramaṇa of the Ximing Monastery in the capital, and worked there 
as a Verifier of meaning. 

In summary, Wǒnch’ǔk collaborated with thirty-one people and, in 693, helped to translate 
twenty texts at Foshouji Monastery in Luoyang and at the Great Zhou Eastern Monastery in Chang’an. 
These texts can be divided into three categories: dhāraṇī texts, ratna-rāśi texts, and prajñā texts. 

2.5 The new Huayan jing translation project between 695 and 696? 

The new Huayan jing translation began on the fourteenth day of the third month of the first year of the 
Zhengsheng 證聖 era (May 2, 695) and was completed on the eighth day of the tenth month of the 
second year of the Shengli 聖曆 era (November 5, 699).61 This translation project received significant 
support from Empress Wu: according to the preface of the Huayan jing, which was written by the 
empress, she personally participated in the editorial work.62 The same evidence regarding Empress Wu 
participating a little in the translation of the Huayan jing comes from Hongjing. He writes:  

陛下又親臨法座, 煥發序文, 自運仙毫, 首題名品.63 
Your Majesty came to the dharma-assembly in person, initiating [the whole translation 
process] with a preface. Wielding the immortal writing-brush herself, Your Majesty wrote 
out the titles of the whole sūtra and the first parivarta.64 

2.5.1 Vairocana (piluzhena 毗盧遮那) 

According to Stanley Weinstein, scholars agree that the interest of Empress Wu in the Huayan jing 
resulted from its cosmology, in which is described the pure land of Vairocana Buddha who abides in 
the middle of a limitless world system. In accordance with the principle of Huayan (the 
interpenetration of all phenomena) countless other worlds radiate out from Vairocana’s pure land in 
the ten directions, each presided over by its own Buddha.65 Empress Wu saw her highly centralized 
imperial state as analogous with the ‘well ordered universe presided over by Vairocana Buddha’.66  

Furthermore, this can be confirmed by Empress Wu’s personal name, of which the special form 
Zhao 曌 replaced the form Zhao 照 from December 18, 689. The new character Zhao ‘first appeared in 
the edict of clemency on the occasion of the change of the era name from Yongchang 永昌 to Zaichu 

                                                           
61  According to manuscript P. 2314 entitled Da fangguangfo Huayan jing zongmu進新譯大方廣佛花嚴經總目 written 

by Fuli, this was the officially declared date of completion. See Antonino Forte 2005: 573. This date also can be found 
in Empress Wu’s Da Zhou xinyi Da fangguang Fo Huayan jing xu 大周新譯大方廣佛華嚴經序 , and also in 
Zhisheng’s Kaiyuan shijiao lu, see T55, 2154: 565c15–18. According to the stone edition of the Huayan jing, the new 
Huayan jing translation was completed on the first day of the ninth month of the second year of the Shengli聖曆 era 
(September 29, 699), for more information, see Chen Jinhua 2007a: 225, 394.  

62  以證聖元年, 歲次乙未…於大遍空寺, 親受筆削. ‘In the first year (the cyclic year of yiwei) of the Zhengsheng era, 
she [Empress Wu] once participated in “condensing” (bixiao 筆削) the translation at Great Biankongsi’ See the Da 
Zhou xinyi Da fangguang Fo Huayan jing xu, T10, 279:1a6–1b22. From Chen Jinhua’s translation, see Chen Jinhua 
2007a 367–368.  

63  This sentence originally comes from a memorial (biao表) presented to the court by Hongjing弘景, which is titled Jin 
xinyi Da fangguang Fo Huayan jing biao 進新譯大方廣佛花嚴經表, Chengguan quoted it in his Da Fangguanfo 
Huayan jing suishu yanyi chao 大方廣佛華嚴經隨疏演義鈔, see P2314；T36, 1736: 113b25; Chen Jinhua 2007a: 
368n. This sentence was also quoted by Fazang, see Fazang’s Huayan jing zhuanji華嚴經傳記, T51, 2073: 155a13.  

64  From Chen Jinhua’s translation, see Chen Jinhua 2007a: 368n.  
65  See Stanley Weinstein 1973: 301 
66  See Stanley Weinstein 1973: 302. 
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載初’.67 The new form of Zhao ‘is clearly constituted of the characters ming 明 (light) and kong 空 
(void)’, so this symbol emphasizes light pervading the space. Moreover, this symbol has the same 
meaning as Vairocana which ‘is generally recognized as the spiritual or essential body of buddha- 
truth,’ and pervasive light; the esoteric tradition interprets it as being the sun, or the sun’s light, and 
uses the sun as a symbol. ‘Vairocana is the chief of the five dhyāni buddhas, occupying the central 
position, and is the Great Sun Tathāgata.’68 Empress Wu took the character Zhao as part of her 
personal name because she considered it to be synonymous with Vairocana.69  

2.5.2 “Wheel-turning sage king” (Skt. cakravartin, zhuanlun shengwang 轉輪圣王) and 

bodhisattva 

Another distinguishing feature is that people who participated in the Huayan jing translation project 
concentrated on confirming the notion of Empress Wu as identical with a cakravartin and a 
bodhisattva.  

天册金輪神聖皇帝陛下, 積因成德, 乘權降靈, 受灌頂而垂衣, 膺轉輪而馭.70 
Her Majesty being the saintly and divine Sovereign of the Golden Wheel by appointment of 
Heaven, accumulates the causes to attain virtues; she rides by expedient devices to descend 
[as] a spirit [to the earth]; due to receiving [the Buddha’s empowerment] in the form of 
lustration (guanding 灌頂 Skt. abhiśeka)71 she [is able to] hang down [her] clothes,72 and 
receives [the title of] cakravartin to govern [the country].  

According to Buddhist sources,73 there are five impediments (wuzhang 五障, Skt. pañcāvaraṇāni) in 
the bodies of all women. Because of these impediments, women can not be: 1) wheel-turning sage 
kings (zhuanlun shengwang 轉輪圣王, Skt. cakravartin-rāja); 2) the king of gods (dishi 帝釋, Skt. 
śakra devendras); 3) the great heavenly King Brahmā (da fantian wang 大梵天王, Skt. Brahmā 
devarājas); 4) devil kings (mowang 魔王, Skt. māra kings); and 5) Buddhas.74 It was commonly 
believed that before a woman could attain Buddhahood she must be transformed into a man. Therefore, 
the likely aim of this translation project was to bring forth a document to help Empress Wu establish a 
substantial Buddhist cakravartin ideology supportive of her rule. 

Cakravartin, meaning “wheel-turning king” or “wheel-turning sage king”, in the sense of ‘one 
who, turning a wheel bestowed by heaven, advances anywhere at will to establish peace and rule the 
world with justice rather than with force’,75 therefore refers to a king who uses Buddhism as an 
ideology to govern his country. 76  A cakravartin does not simply identify with buddhas and 
bodhisattvas, but governs the country as a buddha or a bodhisattva. 77  The first references to a 
                                                           
67  See Antonino Forte 2005: 3. 
68  See William Edward Soothill and Lewis Hodous 2004: 306.  
69  See Ku Cheng-mei 2003: 239. In terms of the reason why Empress Wu created the new character Zhao, many 

explanations have been given by different scholars. For example, Forte suggests that ‘the form Zhao was actually 
inspired by this text of Maitreyian millennialism, where Kongwang空王 (King of Space) is the first of Seven Buddhas, 
and Mingwang 明王 (Luminous or Illuminated King) is the one who historically will actualize the prophecy. Kong 空 
and Ming 明 symbolize the union of the two powers in the person Wu Zhao or merely represent the visual evocative 
symbol of the second sutra of the Zhengming jing and the ideas contained therein.’ See Antonino Forte 2005: 356–357.  

70  From Jin xinyi Da fangguangfo Huayan jing biao 進新譯大方廣佛花嚴經表, see fig. 3: P. 2314. 
71  ‘An Indian custom on the investiture of a king, whose head was baptized with water from the four seas and from the 

rivers in his domain; in China it is administered as a Buddhist rite chiefly to high personages, and for ordination 
purposes.’ See William Edward Soothill and Lewis Hodous 2004: 483.  

72  The symbol Chuiyi [shang]垂衣[裳] denotes that the sovereign was an immensely capable ruler.  
73  For example, the Miaofa Lianhua jing 妙法蓮華經, see T9, 262: 35c8–9. The Mishasai bu hexi wufen lü 彌沙塞部和

醯五分律, see T 22, 1421: 185a5. The Fo shuo chaori ming sanmei jing 佛說超日明三昧經, see T15, 638, 541a 24–34. 
The Da Zhidu lun 大智度論, see T 25, 1509: 72b27. However, the ordering of the lists is different with regard to the 
Five Impediments.  

74  This list is from the Da zhidu lun, see T25, 1509: 72b27. On the other hand, ‘the only known example in Buddhist 
literature of a woman to whom access was granted to one of the five positions is that of Nāgakanyā (the eight-year-old 
daughter of the dragon- king Sāgara), who was able to become a Buddha.’ See Antonino Forte 2005: 197, 197n.  

75  See SGDB 76–77. 
76  See Ku Cheng-mei 2003: 225.  
77  See Ku Cheng-mei 2003: 229. 
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cakravartin appeared on monuments dedicated to Aśoka (ca. 304–232 BC) 阿育王 from the time of 
the Maurya Empire (322–185 BCE).78 According to Buddhist texts there are four types of cakravartins: 
the King of the Golden Wheel (jinlun wang 金輪王), who governs the four continents; the King of the 
Silver Wheel (yinlun wang 銀輪王), who governs three continents (the eastern, western and southern); 
the King of the Copper Wheel (tonglun wang 銅輪王), who governs two continents (eastern and 
southern); and the King of the Iron Wheel (tielun wang 鐵輪王), who governs the southern continent, 
i.e. Jambudvīpa (yanfuti 閻浮提), that is the region of human existence.79 Generally speaking, a 
cakravartin governs his country by practicing the Ten Virtues.80 The Da Sazheni qianzi suoshuo jing 
大薩遮尼乾子所說經 offers a definition of a cakravartin: 

轉輪王者，有一種轉輪王，謂灌頂刹利，統四邊畔，独尊、最勝，護法法王。彼轉輪

王七寶具足，一者、夫人寶；二者、摩尼寶；三者、輪寶；四者、象寶；五者、馬寶；

六者、大臣寶；七者、主 [臣]寶.81 成就彼轉輪王,如是七寶具足，遍行大地無有敵對，
無有怨刺，無有諸惱，無諸刀仗，依於正法，平等無偏，安慰降服 …… 云何護法？
答言：大王，修十善法，不令邪法殺生等壞，名為護法。王言：大師，云何法王？答

言：大王，轉輪聖王,以十善道,化四天下，悉令受持，離十惡業，行十善道，具足成
就，名為法王.82 
Cakravartin is thus: there is a cakravartin who is called kśatriya of lustration. He is the best, 
is the most excellent Dharma king for maintaining the Buddha-truth, and governs the four 
borders. That cakravartin completely possesses the Seven Treasures. The first is [the 
collection of] jewels of women, the second is [the collection of] beautiful pearls, the third is 
[a golden] wheel, the fourth is an elephant, the fifth is a horse, the sixth is [the collection of] 
ministers, the seventh is the head minister of the treasury. After attaining that [state of a] 
cakravartin, he completely possesses those Seven Treasures. He goes everywhere without 
enemy, without complaining, without various sufferings, without sword and battle. Everyone 
relies on correct Dharma, and on equality without deflection, [people are] comfortable and 
tame… How to protect the Buddha-truth? He answered: ‘Great king! Practicing the Ten 
Virtues, do not let evil dharma, [such as] killing and so on, be destructive. This is called 
protecting Buddha-truth”. The King said: “Great master, how to be a Dharma king?” He 
answered: “Great king, a cakravartin uses the method of Ten Virtues to teach the so-called 
Four Continents (si tainxia), wholly let [everyone] receive and keep them. Let them leave 
the Ten evil karmas and practice the method of Ten Virtues, [when] all these are complete, 
he is named cakravartin”. 

This shows that the King of the Golden Wheel was the highest of the four types of rulers according to 
traditional Indian Buddhist cosmology.  

                                                           
78  See Le Kang 2010: 118–119. 
79  See Api damo jushe lun 阿毗達磨俱舍論, T29,1558: 64b25–28. Also see Antonino Forte 2005: 208–209. According to 

Le Kang’s study, in the record of the Zhuanlun shengwang xiuxing jing 轉輪聖王修行經, there is only one kind of 
cakravartin which has the Golden Wheel governing si tianxia 四天下. With regard to the specific area encompassing si 
tianxia, it does not offer any clues. But with the development of geographical knowledge, the knowledge of si tianxia 
becomes more specific; and the theory of cakravartin begins to develop as well. In the Apitan piposha lun 阿毘曇毘婆
沙論, four kinds of cakravarti are mentioned, see Le Kang 2010: 120. 

80  The Ten Virtues encompass ten prohibitions. According to the Māhayāna teachings, these ten prohibitions are: ‘not to 
kill, not to steal, to avoid all unchastity, not to lie, not to slander, not to insult, not to chatter, not to covet, not to give 
way to anger, and to harbour no scepticism’. See William Edward Soothill and Lewis Hodous 2004: 50. 

81  Regarding the Seven Treasures, different Buddhist texts offer us different sequences and names, for example, in the 
Zhong Ahan jing 中阿含經, the order is: the treasure of a wheel (lunbao 輪寶), the treasure of an elephant (xiangbao 
象寶), the treasure of a horse (mabao 馬寶), the treasure of pearls (zhubao 珠寶), the treasure of women (nübao 女寶), 
the treasure of laymen (jushibao 居士寶), and the treasure of head minister (zhubinchenbao 主兵臣寶), see T1, 26: 
493a29–30. Sun Yinggang has done a study on Empress Wu’s Seven Treatures, see Sun Yinggang 2015: 44–53.  

82  See Da Sazheni qianzi suoshuo jing, T 9, 272: 330a24–330b8.  
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2.5.3 Investigation into records of the new Huayan jing translation 

i) Nine records of the new Huayan jing translation 

Modern scholarship concerning the records of the members of the new Huayan jing translation reveals 
that there are nine different accounts. 83  Before giving a summary of these nine sources in 
chronological order, some explanations of the abbreviations used therein are necessary.  

First, the reconstructed characters which have to be inserted into the postscript of the Fengyu 
shijing 風峪石經 are placed in brackets.84 

Second, in the records of Huiying, Huiyuan, Chengguan and Ch’oe Ch’ iwon, the expressions 
Zanggong 公, the Monk of Huayan 華嚴和上, dharma-master Xianshou 賢首法師 and Zang are all 
employed respectively to refer to Fazang.85 It is clear that Zanggong [master] is an honorific salutation, 
and gong is used primarily for addressing elders. Master Xianshou is first mentioned in Fazang’s 
Huayan jing zhuanji.86 In addition to this record, evidence can also be found in later sources. For 
instance, in the Yuanjuejing lüeshu chao 圓覺經略疏鈔 which was composed by Zongmi 宗密 (780–
841), it is stated that Xianshou is an honorary name given to Fazang by Empress Wu.87 According to 
Ch’oe Ch’iwon’s record, the Monk of Huayan also refers to Fazang.88 

Third, a question mark (?) indicates that the information regarding the function is not given in the 
records.  

Finally, for the sake of convenience, abbreviations are applied to show the member’s function in 
the translation activity according to these different records. 

Enounced the Sanskrit original 宣梵文 = Eno. S. 
Explained the Sanskrit original text 釋梵本 = Exp. S. 
Verified and explained the Sanskrit original text 證釋梵本 = Ver. Exp. S. 
Translated the words 譯語 = Tra. w 
Explained the words 釋語 = Exp.w 
Verified the Sanskrit text 證梵語 = Ver. S 
Copied the Sanskrit text 寫梵本 = Cop. S. 
Verifier of meaning 證義 = Ver. M 
Polished the text 綴文 = Pol. 
Copied (the Chinese text) 寫 = Cop. Chi. 
Scrutinized and Reviewed 審覆 = Scr. R. 
Officials = Off. 
Scribe 筆受 = Scr. 
Translator 譯 = Tra. 
Compiled the Catalogue 撰録 = Com. C 
Scrutinizer, Reviewer and Verifier of meaning 審覆證義 = Scr. R. Ver. M. 

 

                                                           
83  See Chen Jinhua 2007a: 393–405; Chen Jinhua 2004a: 129–138. 
84  This is quoted by Chen Jinhua in his book on Fazang when he mentions that ‘this stone scripture is currently preserved 

in the shrine-museum Jinci 晋祠博物館, located at the foot of Mount Xuanweng 玄甕, twenty-five kilometers to the 
southwest of Taiyuan 太原 in Shanxi. It is therefore known as “Jinci cang Fengyu huayan shijing” 晋祠 風峪華嚴石

經 among scholars, better known as “Fengyu shijing” 風峪石經 because of the cave in Fengyuhou 風峪溝 where the 
scriptural slabs were stored before they were moved to the Jinci Museum.’ See Chen Jinhua 2007a: 394–405. 
Unfortunately, I had no chance to see them myself.  

85  According to Fazang’s Huayan jing tanxuan ji, the character shou in Xianshou means superiority, see T35, 
1733:186b22. 

86  See Huayan jing zhuanji, T51, 2073: 167a14–17. 
87  See Yuanjue jing lüeshu chao, X 9, 248:849b12. According to Chen Jinhua’s study on Fazang’s Names, Xianshou was 

Fazang’s courtesy name, see Chen Jinhua 2007: 66–67. 
88  See Tang Tae Ch’ ǒnboksa kosaju pǒn’gyǒng taedǒk pǒpjang hwasang chǒn, T50, 2054. 
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Table 3: Members of Śikṣānanda’s Avataṃsaka translation office according to nine records 

Text P. 2314 

Postscript 
of the 

Fengyu 
shijing 

Huayan 
jing 

zhuanji 

Da 
fangguan

gfo 
Huayan 

jing 
ganying 
Zhuang 

Xu 
Huanyanji
ng lüeshu 
kanding ji 

Xu 
Gujin 
yijing 
tuji 

Da 
fangguan

gfo 
Huayan 
jing shu 

Da 
Huayan 

jing 
lüece 

Tang 
Tae Ch’ 
ǒnboksa 
kosaju 

pǒn’gyǒ
ng 

taedǒk 
pǒpjang 
hwasan
g chǒn 

Author/Ed
itor 

Fuli ? Fazang Huiying Huiyuan 
Zhishen

g 
Cheng- 
guan 

Cheng- 
guan 

Ch’oe 
Ch’iwo

n 

Date 
 

Number 

On 6 
Novemb
er 699 

Probably 
during 

699–705 

Probabl
y 

between 
710 and 

712 

Probably 
after 712 

Probably 
after 712 In 730 During 

784–787 

Probabl
y after 
787? 

Probabl
y in 904 

1 
Fuli 
復禮 

Com. C 

Śikṣānand
a 

[Exp.] S. 

Śikṣāna
nda 
? 

Śikṣānan
da 
? 

Śikṣānanda 
Tra. 

Śikṣāna
nda 
? 

Śikṣānan
da 

Tra. 

Śikṣāna
nda 
Tra. 

Śikṣāna
nda 
? 

2 
Fabao 
法寶 

Scr. R. 

Bodhiruci 
菩提流 

[志] 
[Ver. Exp. 

S. ] 

Bodhiru
ci 

菩提流

志 
Eno. S. 

Fuli 
復禮 
Pol. 

Yijing 義淨 
Tra. 

Bodhiru
ci 

菩提流

志 
Eno. S. 

Yijing  
義淨 
Tra. 

Yijing 
義淨 
Tra. 

Zang  
Scr. 

3 
Lingrui 
靈叡 

Scr. R. 

A’nizhenn
a 

阿伱真那 
Ver. Exp. 

S. 

Yijing 
義淨 

Eno. S. 

Zanggong 
公 

Scr. 

Hongjing 
弘景 
Tra. 

Yijing 
義淨 

Eno. S. 

Hongjing 
弘景 
Tra. 

Hongjin
g 
弘景 
Tra. 

Fuli 復
禮 

Pol. 

4 

Hongjin
g 
弘景 

Scr. R. 

Yijing 義
淨 

Ver. Exp. 
S. 

Fuli 復
禮 
? 

Zhantuo 
戰陀 

Tra. w. 

Wǒnch’ǔk 
圓測 
Tra. 

Fuli 復
禮 
? 

Wǒnch’ǔ
k 圓測 

Tra. 

Wǒnch’
ǔk 
圓測 
Tra. 

Zhantuo 
戰陀 

Tra. w. 

5 
Bolun 
波侖 

Scr. R. 

Damozha
ntuo 
達摩[戰]
陀 

[Tra. w. ] 

Fazang 
法  

? 

Tipo  
提婆 

Tra. w. 

Shenying 
神英 
Tra. 

Fazang 
法  

? 

Shenying 
神英 
Tra. 

Shenyin
g 神英 

Tra. 

Tipo  
提婆 

Tra. w. 

6 
Zhilian 
智瀲 

Scr. R. 

Boretipo 
波[若]提
婆 

Tra. w. 

 

Fabao  
法寶 

Scr. R. 
Ver. M. 

Fabao  
法寶 
Tra. 

 
Fabao  
法寶 
Tra. 

Fabao 
法寶 
Tra. 

Yijing 
義淨 

Scr. R. 
Ver. M 

7 
Huiyan 
惠儼 

Scr. R. 

Li Wuai 
李無 [礙 ] 

Exp. w. 
 

Hongjing 
弘景 

Scr. R. 
Ver. M. 

Huayanhes
hang 華嚴
和尚等 

Tra. 

 

Xianshou 
fashi 

賢首法師 
Tra. 

Xiansho
u fashi 
賢首法

師 
Tra. 

Wǒnch’
ǔk 圓測 
Scr. R. 
Ver. M 

8 
Xuandu 
玄度 

Scr. R. 

Li 
Wuchan 
李無 [諂 ] 

Tra. w. 

 

Bolun  
波侖 

Scr. R. 
Ver. M. 

Fuli  
復禮 
Pol. 

 
Fuli 

 復禮 
Pol. 

Fuli 
 復禮 
Pol. 

Hongjin
g 
弘景 

Scr. R. 
Ver. M 

9 
Fazang 
法  

Scr. R. 

Damonant
uo 

達摩難陀 
Ver. S. 

 

Huiyan 
惠儼 

Scr. R. 
Ver. M. 

    

Shenyin
g 神英 
?. Ver. 

M 

10 
Degan 
德感 

Scr. R. 

Shilimodu
o 

尸利末多 
Ver. S. 

 

Quchen 
去塵 

Scr. R. 
Ver. M. 

    

Fabao 
法寶 

?. Ver. 
M 
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Text P. 2314 

Postscript 
of the 

Fengyu 
shijing 

Huayan 
jing 

zhuanji 

Da 
fangguan

gfo 
Huayan 

jing 
ganying 
Zhuang 

Xu 
Huanyanji
ng lüeshu 
kanding ji 

Xu 
Gujin 
yijing 
tuji 

Da 
fangguan

gfo 
Huayan 
jing shu 

Da 
Huayan 

jing 
lüece 

Tang 
Tae Ch’ 
ǒnboksa 
kosaju 

pǒn’gyǒ
ng 

taedǒk 
pǒpjang 
hwasan
g chǒn 

Author/Ed
itor 

Fuli ? Fazang Huiying Huiyuan 
Zhishen

g 
Cheng- 
guan 

Cheng- 
guan 

Ch’oe 
Ch’iwo

n 

11 
Xuangui 
玄軌 

Scr. R. 

Daochang 
道昌 

Ver. S. 
 

Yingfu 膺
福 

Tra. 
     

12 

Śikṣāna
nda 
實叉難

陀 
Scr. R. 

Xunadu 
玄度 

[Scr. R ] 
 

Yu Shiyi 
於師逸 

Tra. 
     

13 
Yijing 
義淨 

Scr. R. 

Fuli 復禮 
Pol. 

       

14 

Yu 
Shiyi 
於師逸 

Off. 

Hongjing 
弘景 

Ver. M. 
       

15 

Jia 
Yingfu 
賈膺福 

Off. 

Lingrui 靈
睿 

Ver. M. 
       

16  
Bolun 波
侖 

Ver. M. 
       

17  
Zhilian 智 

[瀲 ] 
Ver. M. 

       

18  
Fabao 法
寶 

Ver. M. 
       

19  
Huiyan 惠
儼 

Ver. M. 
       

20  
Fazang 法

 
Ver. M. 

       

21  
Degan 德
感 

Ver. M. 
       

22  
Xuangui 
玄軌 

Ver. M. 
       

23  
Yishena 
伊舍那 
Cop. S. 

       

24  
Zhumoluo 
祝模羅 
Cop. S. 

       

25  

Chigan 
Zhizang 
叱 [干] 智
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Text P. 2314 

Postscript 
of the 

Fengyu 
shijing 

Huayan 
jing 

zhuanji 

Da 
fangguan

gfo 
Huayan 

jing 
ganying 
Zhuang 

Xu 
Huanyanji
ng lüeshu 
kanding ji 

Xu 
Gujin 
yijing 
tuji 

Da 
fangguan

gfo 
Huayan 
jing shu 

Da 
Huayan 

jing 
lüece 

Tang 
Tae Ch’ 
ǒnboksa 
kosaju 

pǒn’gyǒ
ng 

taedǒk 
pǒpjang 
hwasan
g chǒn 

Author/Ed
itor 

Fuli ? Fazang Huiying Huiyuan 
Zhishen

g 
Cheng- 
guan 

Cheng- 
guan 

Ch’oe 
Ch’iwo

n 

Cop. S. 

26  
Zhang 

Zhengche
n 張正臣 

       

27  

Lü 
Xianqiao 
呂仙喬 

Cop. Chi 

       

28  

Liu 
Zhenyuan 
劉珍遠 

Off. 

       

29  
Yu Shiyi 
於師逸 

Off. 
       

30  
Wang Fan 
王璠 
Off. 

       

31  

Song 
Zhiwen 
宋之問 

Off. 

       

32  
Jia Yingfu 
賈膺福 

Off. 
       

 
Source: Compiled by me. 

According to the above table, the postscript of the Fengyu shijing includes the largest number of 
contributors from among these nine lists. 89  It provides the names of thirty-two individuals who 
engaged in its translation process. In comparison, Fazang’s list is a distinctively short one. He provides 
the names of only five individuals who participated in the translation.  

In examining the nine accounts of the members of Śikṣānanda’s Huayan jing translation team, the 
record of Wǒnch’ǔk’s participation in the new Huayan jing translation can be further traced back as 
early as to the period of Huiyuan, probably after 712. This record was later adopted by Chengguan, 
and there is another record from Ch’oe Ch’iwǒn in 904. Finally, the information concerning the 
members of the new Huayan jing translation which was given by Zhisheng is merely copied from 
Fazang: all the members whom he mentions appear in the same sequence and function.  

ii) Problems concerning the records 

Most of the studies of Śikṣānanda’s Huayan jing translation office focus on the composition of 
Śikṣānanda’s translation team.90 It is common to conduct research on Chinese Buddhism which is 

                                                           
89  Chen Jinhua suggests that this is a most ‘exhaustive list’. However, I would suggest that this list comprises the largest 

amount of people of all the lists, but not actually all the people involved. See Chen Jinhua 2007a: 393. 
90  See Chen Jinhua 2004a: 121–139; Chen Jinhua 2007a: 393–405.  
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limited to an analysis of the religion itself, but on the methodological level, considerable political 
concerns have been almost entirely neglected in treating Buddhist accounts. This is especially true in 
the case of the new Huayan jing translation. In particular, there is a considerable discrepancy 
regarding the enumeration of the members of the new Huayan jing translation in these nine lists. As 
previously mentioned, Fuli and Fazang are found in all the records of the new Huayan jing translation, 
however, their names are placed in a different order in these eight records.91 The accounts may be 
schematized as follows, illustrating the differences in the order of their appearance in the records:  

Table 4: Fuli and Fazang in the eight records 

Author 
or text 

Fuli’s 
P. 2314 

Postscript of the 
Fengyu shijing 

Fazang Huiying92 Huiyuan93 Zhisheng 
Chen 
guang 

Ch’oe 
Ch’iwǒn 

Date Nov. 5, 
699 699?–705? 710–

712? 712+ 712+ 730 784–
787? 904 

Total 15 32 5 12 8 5 8 10 
Fuli no. 1 no. 13 no. 4 no. 2 no. 8 no. 4 no. 8 no. 3 

Fazang no. 9 no. 20 no. 5 no. 3 no. 7 no. 5 no. 7 no. 2 
 –8 –7 –1 –1 +1 –1 +1 +1 

Source: Compiled by me. 

Note that Fuli’s name is considerably ahead of Fazang’s in the lists of P. 2314,94 and the postscript of 
the Fengyu shijing. 

Another concern is that Zhisheng copied the list of Fazang. This is noteworthy because Huiyuan’s 
arrangement of Fuli and Fazang marks a departure from those who put Fuli’s name ahead of Fazang’s. 
Huiyuan was the first to put Fazang’s name ahead of Fuli’s in the new Huayan jing translation. 
Chengguan merely adopted Huiyuan’s account a century later.  

The sequence of the names is significant; it does not represent a random arrangement, but in fact 
must be considered as a deliberately and intentionally chosen order. An examination of the 
relationship between Fuli and Fazang in this respect, focusing on the following three key records, 
suggests the importance of the ordering.  

1) The record from P. 2314 and the postscript of the Fengyu shijing in the period between 699 
and 705? 

According to table 4, the position of Fuli outlined in the period between 699 and 705 was far 
ahead of Fazang. An explanation for the change in sequence of Fuli and Fazang suggested by an 
analysis of biographical information and the socio-political context, is condensed into the following 
table:95 

                                                           
91  Given that Zhisheng’s two accounts are identical, this study takes only one as a sample. Since Zhisheng’s list is an 

exact copy of Fazang’s, this study only takes Fazang’s record into consideration. Meanwhile, given that Chengguan 
merely adopted Huiyuan’s account, this study only considers Huiyuan’s record.  

92  The ‘Da Fangguangfo Huayan jing ganying zhuan was edited by the layman Hu Youzhen 胡幽貞 (?–783?) sometime 
after 783’. Hu Youzhen based his text on Huiying’s two scrolls, which Huiying prepared ‘sometime after 701 (and more 
likely, after 712)’. Chen Jinhua also states that the description of the new Huayan jing translation was written by 
Huiying rather than Hu Youzhen as ‘the information about the composition of the translation team is so detailed and 
accurate.’ See Chen Jinhua 2007a: 22, 374.  

93  There is a mistake in Chen Jinhua’s study in 2004. He said that Huiyuan omitted Fuli’s name from his list. However, 
according to Huiyuan’s Xu Huayan jing lüshu kanding ji, it is clear that Fuli’s name is included in Huiyuan’s record, 
see X3, 221:593c25; Chen Jinhua 2004a: 130–131. 

94  P. 2314, entitled Da Zhou xinyi Dafangguangfo Huayan jing zongmu 大周新譯大方廣佛華嚴經總目, which was 
composed by Fuli. This manuscript is currently kept at the France Library. According to the colophon of this 
manuscript, it gives us a list of names of those who engaged in this catalouge. It shows that this colophon was witten on 
5 November 699 (聖曆二年十月八日). 

95  Biographical knowledge of Fazang comes from the following studies: a) Stanley Weinstein 1987: 46–47; b) Antonino 
Forte 2000: 23, 30; c) Chen Jinhua 2007a: 241–268, 384–389. With regard to Fuli, the following secondary studies are 
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Table 5: Biographical knowledge of Fuli and Fazang 

Fuli Fazang 

Date/Period Event Date/Period Event 

Between Feb. 
680 and Jun. 

685? 

Fuli engaged in Divākara’s translation 
project. He acted as a polisher and scribe at 

three monasteries (i.e., Eastern Taiyuan, 
Western Taiyuan and Hongfu) in Luoyang 

and Chang’an. 

Between Feb. 
680 and Jun. 

685? 

Fazang was a collaborator in 
Divākara’s translation activities at the 

Western Taiyuan Monastery in 
Chang’an. 

July 21, 681 

Fuli wrote Shimen bianhuo lun 十門辯惑論 
in three fascicles. Its tenth section ‘deals 

specially with the problem of the cakravartin 
in China.’ He declared that the question of 
the King of the Iron Wheel does not appear 

in the authentic documents. Therefore, he has 
already dealt with the problem of tianxia 天
下 and si tianxia 四天下 before the 

commentary on the Dayun jing 大云經. 
Obviously, he helped Empress Wu to 

legitimatize her rule.96 

  

Dec. 689 and 
Oct. 691 

Fuli engaged in Devendraprajña’s translation 
project at the Eastern Weiguo Monastery in 

Chang’an. His function is a polisher. 

Dec. 689 and 
Oct. 691 

Fazang engaged in Devendraprajña’s 
translation project at the Eastern 
Weiguo Monastery in Chang’an. 

  Feb. 2, 689 

‘Empress Wu orderd Fazang and other 
monks to convene the Avataṃsaka 

Dharma-Assembly’ in the vicinity of 
the North Gate of Xuanwu, which was 
near by the Luminous Hall complex 

(mingtang 明堂).97 The Luminous Hall 
complex was used mainly for the 

politico-religious propaganda. 

  Jan. 14, 690 

Fazang wrote a letter to ǔisang 义湘. In 
his letter, he mentions that he has not 

succeeded in the progress of 
(Avataṃsaka doctrines), and wanders 
‘restless with little peace of mind.’98 

  690 or early 
691 

Fazang visited his family in Xiazhou 夏
州. 

In 694 
Fuli participated in a relic veneration 

ceremony at a Dayun Monastery 大雲寺 in 
Jingzhou 涇州 (present Gansu).99 

  

Between June 
19, 694 and 
May 2, 695? 

Due to Fazang’s claim that the teaching of 
the Three Vehicles is provisional and his 
subjection of ‘those who have achieved 

mature, sudden and perfect realization to the 
category of provisionally-named 

bodhisattvas.’ Fuli and others ‘sent a 
memorial to the court’, calling for Fazang’s 
punishment by the state’s laws, as a result, 

‘an imperial edict was issued ordering 
[Fazang] to be exiled to the Jiannan area’.100 

Decreed after 
June 19, 694 

and before May 
2, 695 

Fazang was exiled to South China 

                                                                                                                                                                                     
available: a) Isshiki Junshin 1984: 27–38; b) Ishii Kōsei 1996: 429; c) Antonino Forte 2005: 119, 161, 173, 173n, 174, 
174n, 176, 177, 177n, 178n, 205–207, 209–210, 217, 220, 315n; d) Chen Jinhua 2007a: 129, 133, 136, 143, 220–225, 
226, 256, 323, 368–372, 395–397, 400n; e) Chen Jinhua forthcoming 2: 1–14, Appendix One, entitled “Some remarks 
on Fuli, Empress Wu’s Chief Ideologue and Huifan’s Possible Colleague at the Tianzhong si” in his forthcoming book 
Collusion and Collision. This appendix focuses on Fuli. Thanks to Prof. Chen for offering me his manuscript. In 
addition to these secondary studies, the following two important works give biographical accounts on Fuli. Firstly, 
Kaiyuan shijiao lu, T55, 9: 564b14–26. Secondly, Song Gaoseng zhuan, T50, 17: 812c4–813a1. It is clear that Zanning 
drew largely upon the account of the Kaiyuan shijiao lu. Both works give references to Fuli’s Shimen bianhuo lun.  

96  See Antonino Forte 2005: 205–206; 210 
97  See Chen Jinhua 2007a: 247. 
98  See Antonino Forte 2000: 4. 
99  See Chen Jinhua forthcoming 2: 1; Antonino Forte 2005: 206n63. 
100  See Chen Jinhua 2007a: 133–134. 
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Fuli Fazang 

Date/Period Event Date/Period Event 

  
After May 19, 
695 and before 
Aug. 15, 695 

Fazang returned from exile. 

May 2, 695–
Nov. 5, 699 

The new Huayan jing translation project was 
started at the Danei Biankong Monastery. 

After what might have been only a few days, 
the project was moved to the Foshouji 

Monastery. Fuli participated in it. 

May 2, 695-
Nov. 5, 699 

After his return from exile, on May 2, 
695, Fazang probably participated in 

the new Huayan jing translation project 
only at the Foshouji Monastery. 

  May 19-Aug. 
15, 695 

Fazang ‘performed a rain-prayer ritual 
for the Yongzhou 雍州 area.’101 

Dec. 7, 695 

Fuli was one of collaborators who together 
with Mingquan 明佺 compiled the Da Zhou 

kanding zhongjing mulu. They wrote a 
preface to the Da Zhou kanding zhongjing 

mulu which identifies Empress Wu as a 
bodhisattva. At this time, Fuli belonged to 
the Great Fuxian Monastery in Luoyang.102 

  

  
Between Nov. 

5, 699 and 
Nov. 16, 703 

He was appointed abbot of the Western 
Chongfu Monastery 西崇福寺 in 

Chang’an. This monastery was one of 
Empress Wu’s family monasteries. 

  June 697 

He performed the dhāraṇī of the 
Eleven-faced Avalokiteśvara near the 

battle ground to aid in the defeat of the 
Khitan rebels. 

On Nov. 5, 
699 

1. Fuli composed the Da Zhou xinyi 
Dafangguangfo Huayan jing zongmu 大周新
譯大方廣佛華嚴經總目. This catalogue 
confirms the notion of Empress Wu as a 

cakravartin and bodhisattva. 
2. Fuli ‘assisted Śikṣānanda in preparing a 
new version of the Dacheng qixin lun 大乘

起信論.’103 

On Nov. 5, 699 

1. Fazang was a member of Da Zhou 
xinyi Dafangguangfo Huayan jing 

zongmu. 
2. He ‘assisted Śikṣānanda in preparing 
a new version of the Dacheng qixin lun 

大乘起信論.’ 

In the summer 
of 700 

Fuli joined Empress Wu to prepare for a new 
translation of the Laṇkāvatāra Sūtra in one 

of her summer palaces. 

In the summer 
of 700 

He probably joined Empress Wu to 
prepare for a new translation of the 

Laṇkāvatāra Sūtra in one of her 
summer palaces. 

701 or 702 
Fuli lived at the Great Xingshan Monastery 

大興善寺. 
  

Between May 
31 and June 

29, 702 

Fuli asked Qingxu 清虛 (active 696–712) to 
use ‘the dhāraṇī of the Eleven-faced 

Avalokiteśvara 十一面觀世音菩薩 and that 
(or those) in Jin’gang bore jing 金剛般若經 

to pray for rain.… It was successful.’ 
Interestingly enough, it should be noted that 

the Eleven-faced Avalokiteśvara ‘was 
invoked by Fazang in his service on the 

battlefield’. 104 

  

May 700–Feb. 
704 

Fuli was engaged in Yijing’s translation 
project. His function was a polisher. 

May 700–Nov. 
17,703 

Fazang was a translator in Yijing’s 
translation project at the Ximing 

Monastery in Chang’an. 

  
At the 

beginning of 
705 

Fazang helped Empress Wu bring the 
relic of Famen Monastery 法門寺 to 
her palace in Luoyang. Empress Wu 
sought ‘a miraculous regenerating 

power to improve her health’ and also 
sponsored veneration of this relic ‘with 

                                                           
101  See Chen Jinhua 2007a: 386. 
102  See Antonino Forte 2005: 207. 
103  See Chen Jinhua 2007a: 143. 
104  See Chen Jinhua 2007a: 323 



Reconstructing Wǒnch’ǔk’s life in the period between 680 and 696 68 

Fuli Fazang 

Date/Period Event Date/Period Event 
an eye to rallying her declining political 

support.’105 
 

Aug. 8, 705 - 
begining of 

706 

Fuli was the head of the Great Fuxian 
Monastery.106 

Between Feb. 
20, 705 and 
Dec. 16, 705 

Fazang served as a plotter in the coup 
d’état which was directed at the 
Empress Wu. It was launched by 

Zhongzong 中宗 (r. 684, 705–710) and 
other court officials on Feb. 20, 705. He 
was one of the ‘two leaders of the relic-

fetching team,’ the other was Cui 
Xuanwei 崔玄暐 (638–705) after 

Empress Wu died.107 

  
Several months 
after Feb. 24, 

705 

Zhongzong degreed Fazang should ‘be 
rewarded with fifth-ranked title for his 
role in the coup.’ However, ‘Fazang 

staunchly declined this grant.’108 

  
Between Oct. 
22, 705 and 
Jan. 18, 706 

Zhongzong composed four verses to 
complement Fazang’s portrait at the 

Neidaochang 內道場. 

  April 9, 706 

Fazang was included ‘in a group of 
Buddhist monks and Daoist priests 

receiving honorific titles by an imperial 
decree.’ ‘Fazang and the government 
reached a compromise by having his 
reward transferred to his brother.’109 

  March 11, 708 

Fazang ‘supervised the ceremony for 
re-enshrining Buddha finger-bone into 

Famensi pagoda,’ along with the hair of 
‘Zhongzong and several of his 

relatives.’110 

  May 24 – June 
22, 708 

Due to Fazang successfully performing 
rain prayer ritual at the Jianfu 

Monastery, he was granted the “title of 
distinction” (biehao 別號) Guoyi 國一 

(First in the Empire).111 

  
In the summer 

of 709 
He ‘performed another rain prayer 

ritual.’ 

  Jan. 24 – April 
22, 711 

He ‘performed an esoteric ritual, 
reportedly bringing snow’112 at the 
Wuzhen Monastery on Zhongnan 

Mountain 終南山. 

  Dec. 4, 712 

On Fazang’s sixty-ninth birthday, he 
received ‘a set of monastic robes and 
“noodles of longevity” along with a 

congratulatory letter’ from Ruizong 睿
宗 (r. 710–712) in Chang’an.113 

  Dec. 16, 712 When Fazang died, he was granted a 
posthumous court rank. 

Source: Compiled by me. 

In examining Fuli’s biography outlined above, one may conclude that Fuli consistently upheld his 
superior position between 680 and the beginning of 706. Fuli not only participated in the translation 
projects supervised by almost all of the major Buddhist translators he was contemporaneous with — 

                                                           
105  See Chen Jinhua 2007a: 260. 
106  See Chen Jinhua forthcoming 2: 2. 
107  See Chen Jinhua 2007a: 260–261. 
108  See Chen Jinhua 2007a: 261. 
109  See Chen Jinhua 2007a: 261. 
110  See Chen Jinhua 2007a: 388. 
111  See Stanley Weinstein 1987: 47. 
112  See Chen Jinhua 2007a: 388. 
113  See Chen Jinhua 2007a: 263. 
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including Divākara, Devendraprajña, Śikṣānanda and Yijing (635–713)114 — but was also one of those 
who helped Empress Wu to foster her political ideology of cakravartin. Table 5 demonstrates that Fuli 
engaged in four crucial events which directly helped Empress Wu build up her politico-religious 
propaganda during the period between 681 and 699.  
First, Fuli helped Empress Wu to legitimatize her rule by addressing the problem of the cakravartin115 
in the tenth section of his Shimen bianhuo lun 十門辯惑論 (Argumentation for Dispelling Doubts in 

Ten Gates). 116  This work was published by Fuli as a rejoinder to Shidian jiyi 釋典稽疑 117 

(Considerations on the Doubtful Points of the Buddhist texts), a work by Quan Wuer 權無二 (d.u.), 

one of the taizi wenxue 太子文學 (Instructors of the Heir Apparent), detailing qualms that arose 
during his study of Buddhist literature.118 Drawn to Buddhism, but unable to reconcile it with his 
Confucian background, Quan Wuer was plagued by what he termed “perplexities”,119 which included 
qualms regarding the cakravartin.120 (It is likely that Quan Wuer was a brother to Quan Ruone 權若訥 
(660?–725?), who staunchly defended the legacy of Empress Wu during Zhongzong’s reign.)121 He 
asked: 

唯聞玉環西獻, 豈見金輪東轉? 雖緇素有殊, 而聞見無別, 未悟輪王聖,躬何為不至於此.122 
I have only heard that the ‘precious ring’123 is offered to the West: how can one see the Golden 
Wheel turning in the East? In spite of the different characteristics of ecclesiastics and laymen, 
their hearing and their sight do not differ: we do not understand why a thearch in person, King of 
the Wheel, did not reach here.124 

Fuli’s answer can be found in a letter, ‘presumably written on the 14th day of the 9th month of the same 
year (October 1st, 681)’.125 His answer must have been illuminating in the extreme, as Quan Wuer, 
having read the Argumentation, declared himself to be ‘fully satisfied’ and that ‘the doubts of a 
hundred years suddenly disappeared in a single morning.’126 The text provided a convincing enough 
argument for a Confucianist like Quan Wuer to sincerely accept the idea of Empress Wu’s status of 
cakravartin without the different Wheels and before the commentary on the Dayun jing was published 
in 690.127  

                                                           
114  This information from Zhisheng’s Kaiyuan shijiao lu provides us with twenty texts which were translated with the help 

of Fuli. It is very clear that Zhisheng connected Fuli to Yijing only in the period between 700 and 704. For more 
information, see T55, 2154, 568b24-c6. See Antonino Forte 2005: 207; Chen Jinhua forthcoming 2: 1. However, in the 
Xu Guji yijing tuji, Zhisheng generally refers to Fuli’s participation in Yijing’s translation team during the period 
between May 27, 700 and February 11,712.  

115  According to Forte’s study, Liang Wudi 梁武帝 (r. 502–549) and Sui Wendi 隋文帝 (r. 581–604) also identified 
themselves as cakravartins. Daoxuan 道宣 (596–667) confirms that China is fit for a cakravartin to rule the country, 
see Antonino Forte 2005: 205. 

116  This work has two or three fascicles; it was collected in T52, 2111:551a1–559b24.  
117  This work can been found in Fuli’s Shimen bianhuo lun. Note that ‘Quan Wuer was probably a brother of Quan Ruone, 

a strong defender of Empress Wu’s legacies under the reign of Zhongzong’, see Chen Jinhua forthcoming 2: 1. 
118  See Antonino Forte 2005: 206.  
119  The doubts were expressed as the ten topics. For more information, see T 52, 2111:551a13–17.  
120  See Antonino Forte 2005: 206. 
121  See Chen Jinhua forthcoming 2: 1. 
122  See Shimen bianhuo lun, T52, 2111: 558b1–2. 
123  Forte suggests that the precious ring refers to a wheel of a cakravartin, see Antonino Forte 2005: 206n64. 
124  From Forte’s translation, see Antonino Forte 2005: 206. 
125  This letter is titled Quan wenxue dashu 權文學答書. See T52, 2111: 559b12–24. Forte states that there is no reference 

to the letter, cited at the end of the Argumentation (Shimen bianhuo lun 3.559b12–24), in the Song, Yuan and Ming 
versions of the canon, and that the date (day and month, but not year) is only present in the Song edition, which is 
owned by the Library of the Japanese Imperial Household: Shimen bianhuo lun. See Antonino Forte 2005: 207, 207n. 

126  百年之疑, 一朝頓盡, see T52, 2111: 559b17; Antonino Forte 2005: 207.  
127  See Antonino Forte 2005: 207. 
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Fuli declared that ‘the question of the King of the Iron Wheel does not appear in the authentic 
documents’,128 which helped Empress Wu to deal with the cosmological conflict of Chinese one 
tianxia with Buddhist four tianxia. There is no doubt that, in accord with the stipulations of Buddhist 
scripture, Empress Wu was a King of the Iron Wheel, governing one of the four Continents. The 
commentary on the Dayun jing also confirms this by giving proof that Empress Wu only ruled 
Jambudvīpa, only one of the four continents that a cakravartin reigns over.129 The Chinese, however, 
considered China to be the center of the world, and who so ruled China was endorsed by the “Mandate 
of Heaven” (tianming 天命). In the eyes of the Chinese, therefore, the power of an emperor was not 
limited to a stipulated region but extended to encompass the entire world. To quell this contradiction 
of concepts, Buddhist would have favored the all-inclusive significance of China’s own theory of 
“tianxia”.130 The term tianxia was frequently used in the commentary on the Dayun jing, meaning that 
this difficulty was not raised in that text, to the effect that Empress Wu was all by default ruler of all 
four continents.131 A possible explanation is that the problem had previously been faced and solved in 
Fuli’s Argumentation.132 The Guangwu 廣武 Inscription says:  

廣武銘云,133 光宅四天下八表一時至者即明 神皇先發弘願, 造八百四万舍利寶塔. 以光宅坊

中所得舍利, 分布於四天下此則顯八表.134 
[She] will extensively stay in the Four Continents and the Eight Extremities will be reached 
simultaneously; thus rendering clear that Shenhuang135 previously made the ‘vast vow’ to build 
8,040,000 precious stupas for relics; by distributing in the Four Continents the relics obtained in 
the Guangzhai Quarter, the response is evident that the Eight Extremities simultaneously have 
been conceded the relics.136  

It is reasonable to presume that the commentary on the Dayun jing was an official document, because 
if this problem had not been resolved, there would have been a strong opposition from the Confucians 
and the Taoists. Furthermore, Fuli’s denial of the existence of a King of the Iron Wheel probably also 
provided a precursor for identifying Empress Wu as a King of the Golden Wheel in 690. The 
commentary on the Dayun jing affirms that it was generally accepted that Empress Wu had a right to 
style herself King of the Golden Wheel, because towards the end of the text a theoretical enquirer 
concedes that:137  

問: 金輪王馭四天下, 靈感寔繁, 神皇化跡, 閻浮未知有何祥瑞.138 
When a King of the Golden Wheel governs the four Continents, the divine responses are truly 
abundant. As for the traces of Shenhuang’s [Divine emperor] guidance, are there any good signs 
which Jambudvīpa does not yet know?139  

Fuli must have fostered the cakravartin idea before Empress Wu changed the “Mandate of Heaven” to 
her advantage. 

                                                           
128  鐵輪王之事未聞實錄矣. See Shimen bianhuo lun, T52, 2111: 559c9–10; Antonino Forte 2005: 210. 
129  See Antonino Forte 2005: 208. 
130  See Antonino Forte 2005: 208–209. 
131  See Antonino Forte 2005: 209. 
132  See Antonino Forte 2005: 209. 
133  This inscription is not extant, but it is quoted in S. 6502. This manuscript is kept in the British Library, titled Dayun jing 

Shenhuang shouji yishu 大雲經神皇授記義疏, see Antonino Forte 2005: 371. 
134  S. 6502, see Antonino Forte 2005: 407. 
135  This is the abbreviation of Shengmu Shenhuang, a title held by Empress Wu from 21 June, 688 to 19 October, 690. 
136  From Forte’s translation, see Antonino Forte 2005: 278–279. Chen Jinhua also made a translation of this text, see Chen 

Jinhua 2002b: 62. 
137  See Antonino Forte 2005: 209. 
138  For more information, see S. 6502, in Antonino Forte 2005: 418. 
139  From Forte’s translation, see Antonino Forte 2005: 209. 
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In a subsequent case, in 694, Fuli was involved in a ceremony in Jingzhou 涇州 (in present-day 

Jingchuan 涇川, Gansu) to venerate relics at a Dayun Monastery 大雲寺.140 According to the Zizhi 

tongjian 資治通鑒, an edict was issued after the Dayun jing was presented on September 7, 690 that a 
Dayun Monastery should be instituted in the two capitals and in every prefecture.141 This leaves little 
doubt that the Dayun Monasteries were directly related to the Dayun jing. Scholars have already 
clarified that the Dayun jing was an important document which included prophecies of the Buddha 
pertaining to Empress Wu.142 It is also clear that relic veneration played a political role in the rule of 
Empress Wu. 143  There are four important events which demonstrate that Empress Wu was a 
worshipper of Buddhist relics.144 According to Chen Jinhua’s study on Empress Wu’s relic veneration, 
the aim was to incorporate the idea of a cakravartin into her propaganda, following the example given 
by Aśoka. Accordingly, the preface to the inscription entitled Jingzhou Dayunsi sheli shihan 涇州大

雲寺舍利石函銘並序 identified Empress Wu as a cakravartin. The preface moreover showed that 

Fuli was an Elder (Skt. sthavira, shangzuo 上座) who participated in the relic venerations in 694.145  

Later, in his life, Fuli collaborated with Mingquan 明佺 and others to compile the Da Zhou 

kanding zhongjing mulu. This catalogue also identifies Empress Wu as a bodhisattva in its preface 
dating from December 7, 695.146  

Finally, Fuli composed the Da Zhou xinyi Da fangguang Fo Huayan jing zongmu 大周新譯大方

廣佛華嚴經總目 to comfirm the notion of Empress Wu as a cakravartin and bodhisattva.147  
In contrast to Fuli, the biographical table shows that Fazang’s social position fluctuated in the 

period between 681 and 705. Fazang was a translator without an explicit political bias (according to 
Buddhist records), and although he engaged in translation projects supervised by almost all of the 
major contemporary Buddhist translators, he was not, as evidenced by table 5 as powerful as Fuli 
during this period, nor did he enjoy as high a social position.  

Some evidence exists which hints at the nature of the liaison between Fuli and Fazang from 694 
to 695. Scholars have come to recognize that their relationship may have been full of conflicts, as 
evidenced by an incident in which Fuli impeached Fazang in court, resulting in Fazang’s exile to the 
south in 694. Fazang did not return to the capital until the beginning of 695 when Śikṣānanda and Fuli 
were fraught with overwhelming complications in their efforts with the new Chinese rendition of the 
Huayan jing.148  

Further evidence of their tumultuous association can be found in a Korean Buddhist source,149 
which reports that whilst working with Fazang on the translation of the Huayan jing, Fuli actually 

                                                           
140  See Chen Jinhua forthcoming 2: 1. 
141  See Zizhi tongjian 204. 6469; Antonino Forte 2005: 10. 
142  For example, according to the Zizhi tongjian, the Dayun jing states that ‘the Empress Dowager was no other than the 

Buddha Maitreya, who had descended to be born, that she had to take the place of the Tang and be head of Jambudvīpa.’ 
See Antonino Forte 2005: 7; Chen Yinke 1979: 421–436. 

143  See Chen Jinhua 2002b: 33–150. 
144  1) The veneration of the Famen Monastery 法門寺 took place between 659 and 662; 2) The “discovery” of the 

Guangzhai 光宅 relics was made in 677 and their distribution started in 678; 3) From 690 to 694 the relic veneration in 
the early period of the reign of Empress Wu took place; 4) From 700 to 705, Empress Wu’s relic verneration took place 
at Songshan 嵩山, the Qibaotai 七寶臺 and Famen Monastery. For more information, see Chen Jinhua 2002b: 37–150. 

145  See Quan Tangwen buyi 全唐文補遺, vol. 1: 6–8；Chen Jinhua 2002b: 71; 76–77; Chen Jinhua forthcoming 2: 1. 
146  For more information, see the subsection of “Wǒnch’ǔk’s participation in the compilation of the Da Zhou kanding 

zhongjing mulu.” 
147  天册金輪神聖皇帝陛下, 積因成德, 乘權降靈, 受灌頂而垂衣, 膺轉輪而馭寓. See P2314. 
148  See Chen Jinhua 2007a: 225. Chen Jinhua forthcoming 2: 2. 
149  This is from Kyunyǒ 均如 (923–973): ‘Sǒk hwaǒm kyopun ki wǒt’ong ch’o 釋華嚴教分記圓通鈔’. In: Han’guk 

pulgyo chǒnsǒ 韓國佛教全書. Vol. 4 1.256c19–257a11. Chen Jinhua translated the whole paragraph. See Chen Jinhua 
2007a: 133–134. 
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went as far as to compel Fazang to modify some parts of the source text to something he had dreamed 
of.150 

There is also indirect evidence suggesting that the relationship between Fuli and Fazang was far 
from harmonious. As is well known to scholars, the mastery of esoteric arts played an important role 
in Fazang’s religious life. He invoked the Eleven-faced Avalokiteśvara 十一面觀世音菩薩151during 

his service on the battlefield against the Khitans. Despite this expertise, Fuli asked Qingxu 清虛 
(active 696–712), not Fazang, to perform the dhāraṇī ritual of the Eleven-faced Avalokiteśvara and 

the Jingang bore jing 金剛般若經 to pray for rain in the period between May 31 and June 29, 702.152 
If the relationship between Fuli and Fazang was indeed as conflictual as the evidence suggests, it 

could be an example of Empress Wu’s political virtuosity. According to Denis Twitchett and John K. 
Fairbank’s study, by appointing and dismissing chief officials to fortify her own authority, Empress 
Wu manipulated governmental functions to great effect. Between 684 and 705 more than sixty-six 
ministers were installed, and the typical duration of positions was not more than two years. The rate at 
which postings were transferred increased to unparalleled rapidity. More than ever before, officials 
were sent on temporary assignments and prolonged commissions away from the capital and the 
empress was able to encourage competition and discord amongst her ministers by means of the 
intersection of departmental functions within the government. She frequently placed inept men who 
were her close relations or Taoist magicians in offices alongside excellent ministers. If a man was to 
be beheaded, she would often trump up charges to see his rival executed alongside him, 153 e.g. Lai 
Junchen 來俊臣 (651–697) and Li Zhaode 李昭德 (？–697).154 She may have fostered the rivalry 
between Fuli and Fazang by placing them in the same group for six consecutive times during the 
period 681–704, exhibiting the same political acumen she frequently used on others in the officialdom.  

Fuli was also at one point moved from a position of high honour to a lower post, providing 
further explanation for his placement at the top of the list in P. 2314 and subsequently as thirteenth in 
the postscript of the Fengyu shijing.  

2) Fazang’s record in the period 710–712? 

In his own list, Fazang placed his name fifth, directly after Fuli’s name, in the period between 710 and 
712?  

This placement can be at least partially attributed to the transformation of the political climate. 
Empress Wu handed over her throne to Zhongzong (r. 705–710) on February 21, 705, ending a reign 
which had lasted for fifteen years. Five years later in 710, after Zhongzong’s death, Ruizong 睿宗 (r. 

                                                           
150  See Chen Jinhua forthcoming 2: 2. According to Robert Klaus Heinemann’s study, ‘Fazang’s explanation on the Six 

Characteristics 六相 are different from the ideas of Vasubandhu. At first, as Fazang mentions that the meaning of the 
expressions Six Characteristics (in their un-translated form) are not immediately apparent, the Huayan jing does not 
comment them. Considering this, it is remarkable that Fazang was present during Śikṣānanda’s translation of the 
Huayan jing. Fazang has possiblely influenced the translation of the Huayan jing. For example, Fazang used new 
words for liuxiang 六相. Although Vasubhandhu used the same words as Fazang, the function is different from the 
understanding of Fazang’. (Original in German), see Robert Klaus Heinemann 1979: 59.  

151  Eleven-faced forms of Avalokiteśvara were popular in Central Asia and China during the seventh and eighth centuries. 
152  See Jingang bore jing jiyan ji 金剛般若經集驗記, X87, 1629:465a13; Chen Jinhua 2007a: 323. 
153  Denis Twitchett and John K. Fairbank 1979: 309–310. 
154  Being a secret police official during Empress Wu’s Zhou reign, Lai Junchen’s biography has been filed under the 

special category of “Evil” 酷吏  in official dynastic records. He was responsible for establishing an intelligence 
operation that consisted of a network of spies and informers. In a purpose-built prison, his agents obtained “confessions” 
from their victims  by means of torture, forgery, and other methods of extraction. He was the co-author of a manual 
known as Luozhi jing 羅織經 (Sutra of entrapment). Lai Junchen was ultimately executed after it was revealed that he 
plotted to falsely accuse members of the empress family of treason. An important defender of the interests of the Tang 
royal family Li Zhaode was another of the empress’ new brand of official. Like others of this ilk, he rose from the 
minor gentry to an official position through the examination system. He took his position very seriously, to the extent of 
having an official beaten to death for flouting sumptuary laws. See Denis Twitchett and John K. Fairbank 1979: 297, 
308. 
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710–712) came to the throne. Empress Wu’s unseating at the beginning of 705 did little to mitigate the 
position of honor that Buddhism had risen to while she reigned.155 For example, Fuli, who helped to 
foster Empress Wu’s political ideology, was still an abbot of the Great Fuxian Monastery at the 
beginning of 706. However, shortly after, circumstances appear to have changed, and there is no 
further record of him. In contrast, Fazang remained in esteem for a longer period under the reigns of 
both Zhongzong (705–710) and Ruizong (710–712). According to Chen Jinhua’s study, three factors 
played a crucial role in Fazang’s renown during the period from 705 to 712. Firstly, Fazang was 
involved in the 705 coup d’état.156 Secondly, he continued to capitalize on his mastery of the esoteric 
arts, performing rituals at least four times during this period. Lastly, Fazang’s reputation as a great 
Buddhist expounder and translator may also have been a factor.157  

Considering the above information, it is reasonable to conclude that, while Fuli was the most 
important monk in the process of Empress Wu’s politico-religious propaganda prior to 705, the 
situation changed radically in the period between 705 and 710. The political shift accompanying the 
deposition of Empress Wu deprived him of her support, and he found himself no longer in a 
favourable position within the new dynamic make-up of the empire. Fazang, however, had a better 
approach to retaining his power. Despite the decline in Buddhist sway, he had more success than Fuli. 
Fazang prayed for the victory of the faction fighting to restore the Tang dynasty, allowing him to 
continue to remain in well regarded at court even after Empress Wu was deposed at the beginning of 
705.158  

Furthermore, although pro-Buddhist policies pursued by Empress Wu and her son Zhongzong 
were abandoned under Ruizong’s 睿宗  (r. 710–712) reign,159 Fazang, due to his mastery of the 
esoteric arts, was like wise esteemed by Ruizong who ascended in 710 after the death of 
Zhongzong.160  

It is therefore understandable that Fazang put his name directly below Fuli’s in his list, indicating 
that, in his own reckoning, Fuli was more prominent earlier, but he considered himself next to Fuli in 
importance because he remained in a position of power after the deposition of the empress.  

3) Records from Huiying and Huiyuan after 712. 

Records subsequent to 712 show a gradual improvement in Fazang’s status. Many honors were heaped 
upon him by the court in his later life before his death on December 16, 712. Upon his death, Fazang’s 
disciples were inevitably faced with the need to reconsider their status in the changing religious and 
political circumstances. Xuanzong 玄宗  (r. 712–756) ‘succeeded to the throne upon his father’s 

                                                           
155  Stanley Weinstein uses the lunar date in the first month of 705. In fact, if one changes it into the Gregorian calendar, it 

is on February 21, 705. See Stanley Weinstein 1987: 47. 
156  ‘屬神龍初, 張柬之叛逆, 乃內弘法力, 外贊皇猷, 妖孽既殲, 策勳斯及, 賞以三品, 固辭固授,遂請迴與弟, 俾諧榮

養. 至二年，降敕曰, […] In the first year of the Shenglong era (January 30, 705 – January18, 706) Zhang Jianzhi 張
柬之(625–706) [and his group] conspired against the state. While internally promoting the power of the dharma, 
Fazang externally assisted [Zhongzong in his] grand plan. After the “bewitching evil-doers” were killed, he was 
rewarded with [a prestigious title of] third rank because of his merit [in helping the emperor foil the rebels]. Although 
Fazang resolutely resisted his honor, [the goverment] insisted on offering. Therefore, Fazang petitioned to transfer [this 
honor] to his younger brother, so that his [brother’s official] treatment could match his honor. In the second year [of the 
Shenglong era] (19 January 706 – 6 February 707), an imperial edict was issued….’ From Chen Jinhua’s translation, 
see Chen Jinhua 2007a: 152.  

157  See Chen Jinhua 2007a: 153–168, 387–389. 
158  See Stanley Weinstein 1987: 47. 
159  For instance, Ruizong issued an edict stripping Buddhism of the superior status that it had been accorded over Taoism 

in 691 after he ascended the throne in 710. For more information, see Tang Yongtong 1982: 266; Stanley Weinstein 
1987: 49–50. 

160  See Stanley Weinstein 1987: 47; Chen Jinhua 2007: 164–167. 
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abdication in 712.’161 In contrast to the policy pursued by Empress Wu and Zhongzong, Xuanzong 
issued edicts and carried out drastic means to curtail the power of the Buddhist clergy and monasteries 
which drew — he believed excessively — upon the resources of the state. During his reign from 712 
to 756, Xuanzong issued at least seven different edicts to strip Buddhism of its influencial status,162 
and thereby brought it under the control of the government.163 The reign of Xuanzong thus served as a 
kind of watershed for Buddhism in China; it had flourished during the reign of Empress Wu and 
Zhongzong, but under Xuanzong’s reign the importance of Buddhism diminished. According to 
Stanley Weinstein’s study, the reign of Xuanzong was remarkably devoid of any marks of the imperial 
endorsement of Buddhism, such as founding of monasteries, mass ordinations, or the imperial’s 
involvement in any major Buddhist rite.164  

The exception to Xuanzong’s campaign against Buddhism was the esoteric tradition. He was 
fascinated by the ritual practices which were employed in Taoism, and became fascinated by the 
astrology, incantations, and mystical trances of esoteric Buddhism as well.165 Beginning in 716, he 
communicated with esoteric practitioners such as Śubhakarasiṃha (Shanwuwei 善無畏, 637–735), 

Vajrabodhi (Jinganzhi 金剛智, 671–741), Yixing (Yixing 一行, 683–727), and Amoghavajra (Bukong 

不空 , 705–774)166  granting that strain of Buddhism imperial recognition and encouragement. In 
accordance with this shift in favour, Huiying also became enthusiastic for the esoteric legends of the 
Huayan jing. This is shown in his work Da fangguang Fo Huayan jing ganying zhuan, the title of 
which focuses on the esoteric aspect and especially on the responses related to this sutra. 

There is no evidence that Fuli was capable of esoteric practice, so one might wonder why 
Huiying chose to follow the early record of the sequence and placed Fuli ahead of Fazang. This is 
readily understandable, however, if one bears in mind that the conflict between Fuli and Fazang did 
not concern esoteric practices, and therefore Huiying did not take into consideration Fazang’s 
superiority in this area. 

In contrast, Huiyuan’s (673?–743?) treatment of the sequence of Fuli and Fazang in the Huayan 
jing translation reveals an elevated status for Fazang. There are many possible factors that may have 
influenced Huiyuan to enhance Fazang’s status, but the most probable explanation is that Huiyuan, as 
a disciple of Fazang,167 stressed the very high level of Fazang’s intellectual excellence after his death 
in order to establish his own supreme status; he demonstrated his superiority by demonstrating the 
superiority of his master.  

Huiyuan’s biography is found in the Song Gaoseng zhuan,168 and is largely based on descriptions 
of his life from Zhisheng’s Kaiyuan shijiao lu and Zhenyuan xinding shijiao mulu.169 According to this 
biography, Huiyuan apparently was recognized as the foremost scholar of the Huayan tradition after 
the time of Fazang.170 This can also be seen from his nickname (hao 號), Shangshou menren 上首門人, 
given in the Song Gaoseng zhuan, meaning the “foremost disciple of Fazang”.171 However, because of 

                                                           
161  See Stanley Weinstein 1987: 51. 
162  See Jan Yünhua 1966: 54–62; Tang Yongtong 1982: 267–273; Stanley Weinstein 1987: 51–57.  
163  For instance, in 729 he ordered that every three years a register of all monks in the empire should be compiled. Three 

copies of each register were to be made: one for the Department of Sacrifices 祠部, the authority ruling over the 
Buddhist and Taoist organizations; a second for the Court of State Ceremonials 鴻臚寺, which presided over foreign 
affairs, and the third copy was to be held by the local authorities. See Stanley Weinstein 1987: 52–53. 

164  See Stanley Weinstein 1987: 53. 
165  See Stanley Weinstein 1987: 54. 
166  For more information, see Stanley Weinstein 1987: 53–57. 
167  In 694, Fazang accepted Huiyuan as a disciple. See Chen Jinhua 2007a: 385. 
168  See T50, 739: a7-a20. 
169  See T55, 571: a14–16; T55, 874: a8–10. 
170  ‘But the later creators of the Hua-yen patriarchal lineage apparently felt that his [Huiyuan’s] interpretation of Fa-tsang’s 

system was not orthodox enough. Therefore, he was made a “nonperson”; i.e., he was denied the title of fourth patriarch, 
and Ch’eng-kuan, even though born twenty-six years after the death of Fa-tsang and therefore by no means a real heir 
to Fa-tsang’s teaching, was given the title of patriarch.’ See Francis H. Cook 1991: 24. 

171  See Song Gaoseng zhuan, T50, 2061: 739a8. 
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changes in the political field which disadvantaged Buddhism, the study of the Huayan jing after the 
time of Fazang was difficult for Buddhist scholars without the active support of the emperor. Huiyuan 
was probably forced to compete against the representatives of the rival teachings of esoteric Buddhism 
not only for the emperor’s patronage and resources, but also for popular support.172 

In addition to Huiyuan, the study of the Huayan jing under the reign of Emperor Xuanzong (r. 
712–756) by the lay exegete Li Tongxuan 李通玄 (635–730), who was a contemporary of Huiyuan, 
also needs to be examined. 173  According to Sakamoto Yukio’s study, Li Tongxuan’s thought 
influenced Huiyuan’s scholasticism,174 indicating that Huiyuan had a chance to read Li Tongxuan’s 
texts while he was still alive. Although there is no definite evidence concerning the relationship 
between Huiyuan and Li Tongxuan at this point, there are some studies which provide a general 
picture in which to consider this issue. Kojima Taizan declares that the Huayan tradition in China 
flourished around two groups of mountains: one being the Wutai Mountains 五台山, the other the 

Zhongnan Mountains 終南山.175 He states that in these two areas, emphasis was placed on different 
aspects of the tradition.‘The former is practice-oriented and down-to-earth, whereas the latter is 
theory-oriented and aristocratic.’176 Moreover, Kojima Taizan identifies the tradition of the Wutai 
Mountains with the teaching of emptiness and the tradition of the Zhongnan Mountains with the 
teaching of Tathāgatagarbha. He also regards masters such as Zhiyan 智儼 (602–668), Fazang, and 
Huiyuan, as belonging to the lineage of the Zhongnan Mountains, and Li Tongxuan as a representative 
of the tradition of the Wutai Mountains.177 In other words, the ideas of Huiyuan and Li Tongxuan 
exhibited different notions which were characteristic of the independent traditions of the Wutai and 
Zhongnan Mountains respectively. This, for example, becomes evident from their standpoints 
concerning the doctrinal classification (panjiao 判教 ) scheme. It is clear that Tathāgatagarbha 
thought played a key role in Huiyuan’s evaluation of the teachings.178 This stands in a stark contrast 
with Li Tongxuan’s understanding of the doctrinal classification, which served to reassure the 
practitioners and had a strong practical orientation. For example, Li Tongxuan thought both the 
inherent equality of all sentient beings, including the Buddha, had to be accepted, and practices built 

                                                           
172  As there is only very limited information of Huiyuan’s personal life, only a tentative suggestion can be presented in the 

following. 
173  Huayan jing jueyi lun xu 華嚴經決疑論序 is a preface to Li Tongxuan’s Lüeshi xin Huayan jing xiuxing cidi jueyi lun 

略釋新華嚴經修行次第決疑論 which was written by Zhaoming 照明 in 770. It says that Li Tongxuan studied the 
Huayan jing during the reign of Empress Wu (r. 684–705). ‘Having examined the eighty-fascicle Huayan jing, he now 
revealed the subtle implications, and opened up the gate of meaning through the forty fascicle Xin Huayan jing lun 新
華嚴經論 (A treatise to the Newly-translated Flower Garland Sutra; hereafter Xin lun), which is divided into former 
and later divisions. Considering the shallow faculty of secular society of the time, he also wrote the four-fascicle Jueyi 
lun and the one-fascicle Shiming lun [十明論] followed by the Shixuan liuxiang 十玄六相 (The Ten Profundities and 
the Six Marks), the Baimen yijie 百門義解 (Explication of the Meaning through a Hundred Gates), the Puxian xingmen 
普賢行門 (A Gate of the Samantabhadra Practice), the Huayan guan華嚴觀 (Contemplation of the Flower Garland 
Sutra), and other poetry and prose.’ See Huayan jing jueyi lun xu, see T 36, 1741: 1011c6–1012a3; Seunghak Koh 2011: 
9, 13. Seunghak Koh translated the Huayan jing jueyi lun xu from Chinese into English, see Seunghak Koh 2011: 13–
14. 

174  See Sakamoto Yukio 1964: 6. 
175  See Kojima Taizan 1990: 83–87. 
176  See Kojima Taizan 2010: 149–150; Seunghak Koh 2011: 276. 
177  See Kojima Taizan 1990: 83–84. However, Seunghak Koh disagrees with Kojima. He states that ‘it would be difficult 

to verify Kojima’s hypothesis of an independent tradition of Huayan study around Mt. Wutai without having extensive 
geographical and textual evidence’. See Seunghak Koh 2011: 277.  

178  Based on the faculty of Tathāgatagarbha’s cognition, Huiyuan’s doctrinal classification is given as follows: 1)Teaching 
of men and gods (rentian jiao 人天教): to serve those men and gods; 2)Teaching of half of patial of ture (zhen yifenban 
jiao 真一分半教): to serve those śrāvakas and pratyekabuddhas; 3)Teaching of encompassing all parts of ture (zhen 
yifenman jiao 真一分滿教): to serve those bodhisattvas who are at the beginning of their aspiration (chufaxin pusa初
發心菩薩); 4) Teaching of full encompassing of all parts of ture (zhen jufenman jiao真具分滿教) for the recognition 
of permanency of the womb of the Tathāgatha (rulaizang 如來 , Skt. Tathāgatagarbha). See Xu Huanyanjing lüeshu 
kanding ji, X3, 221:581a18–22. 
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on that belief for application in daily life had to be performed.179 Therefore, it is clear that the ideas of 
Huiyuan and Li Tongxuan stand in a contrast to each other.  

Additionally, Li Tongxuan was identified as a distant relative of the imperial Li family.180 By 
contrast, there is no evidence showing that Huiyuan had a close connection with the realm of politics 
after Fazang’s death.  

Furthermore, Li Tongxuan was self-taught and therefore did not follow a particular teacher. 
Contrarily, Huiyuan was a monastic scholar and thereby part of the teacher-disciple relationship 
system which was an integral part of the Huayan jing tradition. Therefore, it is quite understandable 
that the intention of Huiyuan in elevating Fazang involved no small amount of personal interest.  

One may come to the conclusion that not only political contexts weighed heavily on the minds of 
authors in the consideration of a person’s status, but that also this consideration may have resulted 
from the different perspectives or personal views of the said authors.  

Similar doubts arise regarding the records which attach Wǒnch’ǔk to the Huayan jing translation, 
such as why the texts which were composed under or close to the rule of Empress Wu give no 
reference to Wǒnch’ǔk being engaged in the new Huayan jing translation. Chen Jinhua was the first 
modern scholar to shed light on the absence of Wǒnch’ǔk in the early sources. Chen suggests that 
Wǒnch’ǔk probably participated in the translation from the beginning and might have been later taken 
from the list of participants when he passed away.181According to the Song sources, Wǒnch’ǔk passed 
away on August 27, 696. The new Huayan jing translation project began on May 2, 695 and was 
completed on November 5, 699. If Wǒnch’ǔk did participate in the new Huayan jing translation from 
the beginning of the project, he must have been involved for at least one year — not an insignificant 
amount of time. On the other hand, there is almost no evidence to confirm that a person’s name was 
absent in the list concerning the new Huayan jing translation due to a death during the translation 
process. It is thus difficult to develop a precise explanation for the absence of Wǒnch’ǔk’s name in the 
early socurces, however, as can be seen from the case of Fuli and Fazang, political considerations 
could play a crucial role in prompting authors to change the order of their names in the lists which 
were composed under the reign of Empress Wu. Perhaps this is also the case for Wǒnch’ǔk and his 
name has been removed from the lists. 

i) Records on the location of the new Huayan jing translation 

A number of studies on the new Huayan jing translation are now available, and I will briefly outline 
the main points regarding its location here.182 Six sources shed light on where the new Huayan jing 
translation took place. Fazang’s Huayan jing zhuangji, Huiyuan’s Xu Huayanjing lüeshu kanding ji, 
Huiying’s Da fangguangfo Huayan jing ganying zhuan, Zhisheng’s Xu Gujin yijing tuji, and 
Chengguan’s Da fangguangfo Huayan jing shu and Da Huayan jing lüece. Because the accounts of 
Zhisheng and Chengguan directly draw from Fazang and Huiyuan respectively, the following 
discussion will focus on the records of Fazang, Huiyuan, and Huiying. According to Fazang’s Huayan 
jing zhuanji, the new Huayan jing translation began at the Danei Biankong Monastery before moving 
to the Foshouji Monastery.183 Huiyuan’s account states that the translation was carried out at the 
Foshouji Monastery.184 Huiying points out that the preface to the new Huayan jing was written by 

                                                           
179  See Seunghak Koh 2011: 110–222. 
180  北京李長者皇枝也, 諱通玄, 性稟天聰, 智慧明簡,學非常師,事不可測. ‘Elder Li from the Northern Capital (Beijing 

北京, i.e., present-day Taiyuan prefecture of Shanxi 山西 Province) is an offspring of the royal family (huangzhi 皇枝). 
Named Tongxuan, he was clever by nature and had wisdom that clearly discerns [everything]. He did not study under a 
specific teacher. His way of behavior was unfathomable’. See Huayan jing jueyi lun xu, T 36, 1741: 1011c6. From 
Seunghak Koh’s translation, see Seunghak Koh 2011: 13. 

181  See Chen Jinhua 2004a: 136; Chen Jinhua 2007a: 405. 
182  The most comprehensive study of the new Huayan jing translation is found in: Chen Jinhua 2007a: 367–376; Chen 

Jinhua 2004a: 121–129.  
183  See Huayan jing zhuanji, T51, 2073: 155a15–19; Chen Jinhua 2004a: 122, 124. 
184  See Xu Huanyanjing lüeshu kanding ji, X 3, 221: 593c23–25; Chen Jinhua 2004a: 124. 
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Empress Wu at the Danei Biankong Monastery,185 but the translation project itself was carried out at 
the Foshouji Monastery. 186  The accounts concerning the location of the translation projects are 
summarised in the following chart:  
 

Table 6: Locations of Śikṣānanda’s Huayan jing translation office according to three records 
Text Author Time of composition Location 

Huayan jing zhuanji 華嚴經傳記 
Fazang 
法  

Probably between 710 
and 712 

Danei Biankong 
Monastery 
大內遍空寺 

Foshouji 
Monastery 
佛授記寺 

Xu Huayanjing lüeshu kanding ji  
續華嚴經略疏刊定記 

Huiyuan 
慧苑 

Probably after 712 Foshouji Monastery 佛授記寺 

Da fangguang Fo Huayan jing ganying 
zhuan 大方廣佛華嚴經感應傳 

Huiying 
慧英 

Probably after 712 
Danei Biankong 

Monastery 
大內遍空寺 

Foshouji 
Monastery 
佛授記寺 

Source: Compiled by me. 

Both Fazang and Huiying state that the new Huayan jing translation project was located at the Danei 
Biankong Monastery for a short time, however, Huiyuan’s record has no reference to that location. 
Recent studies indicate that the Dharma-assembly ceremony and the opening of the new Huayan jing 
translation were probably performed at the Danei Biankong Monastery for a few days before the 
translation office moved to the Foshouji Monastery, 187  giving a possible explanation for the 
discrepancy.  

Although the work of recent scholars provides an answer to questions surrounding the translation 
project’s location at both these monasteries, the question of why the authors gave inconsistent records 
has not been addressed. The original authors of foregoing texts possibly attributed little importance to 
the discrepancies which existed in the above records. Huiying’s Da fangguang Fo Huayan jing 
ganying zhuan explores the new direction regarding esoteric Buddhism within the new political 
context after Fazang’s death. He meticulously decribes an episode in which Empress Wu has a miracle 
dream related to the location of the Huayan jing translation:188 

則天與三 大德等, 於內遍空寺, 親御法筵, 製序刊定, 其夜則天夢見天雨甘露, 比至五更, 果

有微雨,香水之雨, 又於內苑庭沼中, 生一莖百葉蓮華, 綠枝紅葩香艶超倫。蓮花有三種, 一

人間華有十葉, 二天上華有百葉, 三淨土華有千葉. 今內苑生百葉者, 明是天華也. 則天嘉此, 

翻譯瑞應, 詔出花椂使中官, 送向佛授記寺翻譯之所. 
Zetian, along with the tripiṭaka [masters] and bhadantas, personally participated in the Dharma-
assembly at the Inner (chapel) Biankong Monastery. [Her Majesty] wrote a preface to open and 
set the direction of the translation activities. That night Zetian dreamed that ambrosia rained from 
the sky. By the fifth watch, sure enough, there was drizzle. [Sprinkled by] the rain of fragrant 
water, a lotus flower with one hundred petals grew out of the pond within the Inner Park. With a 
green stem and red flower, it was exceptional in fragrance and beauty. There are three kinds of 
lotus flowers: first, flowers in the human world with ten petals; second, flowers in heaven with 
one hundred petals; third, flowers in the Pure Land with one thousand petals. Now, from the 
Inner Park grew [a flower with] one hundred petals; it was clear that this was a heavenly flower. 
Zetian appreciated this auspicious response to the translation activities, ordering that a picture be 

                                                           
185  Note that the preface was written at the beginning of the translation project. 
186  See T51, 2074: 176b4–19; Chen Jinhua 2004a: 128–129. 
187  Chen Jinhua analyzed primary materials, and came to this conclusion. See Chen Jinhua 2007a: 367–376; Chen Jinhua 

2004a: 128–129.  
188  From Da Fangguangfo Huayan jing ganying zhuan, see T51, 2074: 176b6–10.  
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drawn of the flower and then dispatching a palace servant (or eunuch) to send [the picture] to the 
translation office at Foshouji Monastery.189 

This account establishes the location of the Huayan jing translation within a magical context. It seems 
reasonable to assume that Huiying’s intention with this description was to give great emphasis to 
Empress Wu’s auspicious dream, perhaps explaining why he made the reference to the Danei 
Biankong Monastery as the initial location for the translation project.  

2.5.4 Examination of the four records of Wǒnch’ǔk’s participation in the Huayan jing 
translation 

Four records which make reference to Wǒnch’ǔk’s participation in the Huayan jing translation are 
classified in Table 3. As important evidence in the reconstruction of Wǒnch’ǔk’s biography, these 
records must be examinated in detail. 

The first major text is Huiyuan’s Xu Huayanjing lüeshu kanding ji, which was the first to refer to 
Wǒnch’ǔk’s engagement in the Huayan jing translation. Huiyuan states: 

第三本者, 證聖元年, 于闐國三 實叉難陀, 此云喜學, 於東都佛授記寺, 再譯舊文, 兼補諸闕, 

計益九千頌. 通舊, 總翻四萬五千頌, 合成漢本八十卷. 大德義淨三 , 弘景禪師, 圓測法師, 

神英法師,寶法法師, 華嚴和尚等同譯, 復禮法師綴文.190 
The third translation [of the Avataṃsaka sūtra]: in the first year of the Zhengsheng era of the 
Great Zhou (November 23, 694 – October 21, 695), at Foshoujisi in the eastern capital, the 
Khotanese Tripiṭaka Śikṣānanda (in Chinese called Xixue 喜學  [“Pleasure in Learning”]) 
retranslated the old text and at the same time supplemented what was missing [in the old text], 
which resulted in nine thousand new verses. Thus, when added to the old version (s), there were 
forty-five thousand verses which formed the Chinese version of eighty juan. The Great Virtue, 
Tripiṭaka [master] Yijing (635–713), Meditation Master Hongjing, Dharma Master Wǒnch’ǔk, 
Dharma Master Shenying 神英 (?–703+), Dharma Master Baofa 寶法 (an error for Fabao 法

寶 ,?–703+), Upādhyāya Avataṃsaka (i.e., Fazang) and others joined together to [assist 
Śikṣānanda in] translating [the sūtra into Chinese]. Dharma Master Fuli acted as a polisher.191 

According to Huiyuan’s account: 

a) Wǒnch’ǔk engaged in the new Huayan jing translation project, and his function was as a 
Translator.  

b) Wǒnch’ǔk collaborated with Śikṣānanda, Yijing, Hongjing, Shenying, Fabao, Fazang and Fuli 
in the new Huayan jing translation.  

c) The location for its translation was the Foshouji Monastery.  

The next two texts, the Da fangguang Fo Huayan jing shu and the Da Huayan jing lüece were written 
by Chengguan probably during the period between 784 and 787?. Chengguan’s knowledge concerning 
the Huayan jing translation is heavily dependent on Huiyuan’s description and so will not be discussed 
in detail. The account of Ch’oe Ch’iwon 崔致遠 (854–907+),192 the Tang Tae Ch’ǒnboksa kosaju 

                                                           
189  Based on Chen Jinhua’s translation, little changes have been made by me. See Chen Jinhua 2007a: 372–374. 
190  From Xu Huayan jing lüeshu kanding ji, X 3, 221: 593c23–25. 
191  From Chen Jinhua’s translation, see Chen Jinhua 2007a: 370. 
192  According to the Samguk sagi 三國史記 which was written by the government official Kim Pusik (金富軾 ca. 1075–

1151), during the Tang dynasty (in 869), Ch’oe Chi’iwon’s father sent him to study in China. He passed the imperial 
examination, received jinshi 進士 degree, and in 877 he was posted to south China for an appointment in a prefectual 
office. During the Huangchao 黄巢 (?–884) rebellion he serviced under the Tang general Gao Pian 高駢. Returning 
home in 885, he was made instructor and reader at the Confucian Hallim Academy in Silla. During his career, Ch’oe 
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pǒn’gyǒng taedǒk pǒpjang hwasang chǒn was probably written after his resignation from office. The 
fundamental purpose for writing this biography was, more or less, to reform society, corrupted by the 
distortion of political power.193 In 904, Ch’oe Ch’iwon wrote: 

暨女皇革命, 變唐為周, 遣使往于闐國求索梵本.仍迎三 實叉難陀,譯在神都,作起乎證聖牂

年.功成乎聖歷狶歲,計益九千偈,勒成八十卷,命 筆受,復禮綴文,梵僧戰陀,提婆二人譯語.仍

詔唐三 義淨,海東法將圓測,江陵禪師弘景,及諸大德神英,法寶而下審覆證義.194 
After the female emperor [Wu Zetian] succeeded in changing the (Heavenly) Mandate by 
replacing the Tang dynasty with the Zhou, she dispatched an envoy to the Khotan to search for 
the Sanskrit text (of the Avataṃsaka sūtra). She greeted the Trepitaka Shicha’nantuo. 
Shicha’nantuo’s translation project was initiated in the ewe year of the Zhengsheng era (695), and 
was successfully completed in the year of hog of the Shengli era (699) in the Divine Capital. In 
total, nine thousand verses were added and the [new] translation was compiled into an eighty-
fascicle text. The emperor ordered Fazang to be a scribe, Fuli to be a polisher, the two Indian 
monks Zhantuo and Tipo as translators. She further summoned the Tang Trepiṭaka Yijing, the 
Haidong master Wŏnch’ŭk, the Jiangling Meditation Master Hongjing, in addition to other Great 
Virtues to review and verify the meaning, it was including and Fabao.195 

Ch’oe Ch’iwon included two member’s names in his list which were not recorded by Huiyuan: 
Zhantuo and Tipo. Additionally, according to the first three records, Wǒnch’ǔk acted as a Translator; 
but according to the record of Ch’oe Ch’iwon, Wǒnch’ǔk acted as a Verifier of meaning.  

Although there are different records of Wǒnch’ǔk’s participation in the Huayan jing translation, 
the following conclusions can be drawn from the above examination: 

1) Wǒnch’ǔk was a member of the new Huayan jing translation project, and this can be traced back to 
as early as the record of Huiyuan, written after 712; 

2) Wǒnch’ǔk’s function was that of a Translator or Verifier in the period between 695 and August 25, 
696; 

3) Wǒnch’ǔk’s activity took place at two monasteries — the Danei Biankong Monastery and Foshouji 
Monastery. 

2.5.5 Later views on Wǒnch’ǔk in the Huayan tradition in China and Silla before 907 

i) Attribution of Wǒnch’ǔk to the Huayan tradition in China by Chengguan 

Several contrasting methods of establishing Wǒnch’ǔk as a figure in the Huayan tradition emerged in 
the centuries following his death, as it became necessary for the teachings to be founded on an 
uninterrupted lineage of Indian masters whose authority came directly from the Buddha himself.196 
Wǒnch’ǔk was involved in the Huayan jing translation, therefore, he was mentioned respectfully in 
references to the Huayan jing translation in later records in China, for example, in the case of the 

                                                                                                                                                                                     
Chi’iwon functioned in numerous official positions, including as War minister and as an emissary in an ambassadorial 
assignment to China. He retired circa 900 and spent some time travelling in regions of Silla. As an old man, he 
embraced Buddhism, and lived out his years on Gaya Mountain 伽倻山 in Haeinsa 海印寺. See Sun Wenfan 2003: 
524–529. 

193  See Yoon Ki-Yup 1998: 81.  
194  From Tang Da Jianfu si gu sizhu fanjing dade Fazang heshang zhuan, T50, 2054: 282a14–21. 
195  From Chen Jinhua’s translation, see Chen Jinhua forthcoming 1: 179. 
196  The term “school” is likely to cause some confusion for contemporary scholars of Chinese Buddhism, particularly with 

regards to when the linegaes of sects in Chinese Buddhism arose. Sharf suggests that the association of monasteries 
with particular lineages or schools was not recognized until Northern Song, and even after that point demoninational 
awareness was minimal compared to Japan. In other words, the term “school” is more suited to Japanese Buddhism. 
See Robert H. Sharf 2002: 8–9. Therefore, I suggest the term “tradition” as being more suitable for the academic 
scholarships which devoted to systematizing, studying, and propagating one particular aspect of the Huayan jing. 
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records of Huiyuan and Chengguan (738–839).197 It is now accepted that Huayan’s patriarchal198 
tradition was not established during the time of the first three “patriarchs”,199 but during the time of 
Chengguan, the fourth patriarch, a separate tradition was established and became known as Huayan.200 
Chengguan’s record asserted that ‘Master Wŏnch’ŭk acted as a Translator in the Huayan jing 
translation’.201 Based on the authority and reliability of Chengguan, we can understand that Wǒnch’ǔk 
was a member of the Huayan jing translation team and, to some extent, these were reasonable grounds 
on which to accept Wǒnch’ǔk as a member of the Huayan tradition in China.  

ii) Attribution of Wǒnch’ǔk to the Huayan tradition in Silla by Ch’oe Ch’iwǒn 

At the begining of the ninth century, because of the schism within the royal class of the “true bone” 
(Chin’gol 真骨),202 the ‘peasant revolt and the rise of a powerful local gentry’, the life of Sillans was 
in extreme disorder.203 A great change in thought took place when Chan Buddhism was introduced to 
Sillan society. (This was able to happen due to the Chan tradition enduring in China under only 
moderate suppression, while Yogācāra and Huayan, and other academic traditions suffered greatly. It 
was for this reason that Chan, still robust in China, was able to spread to Silla.) The Huayan and the 
Chan tradition, despite the tension between them, coexisted in Silla. This resulted in part from the 
encouraging way in which they were treated by the royal family of Silla, and in part from the positive 
influence of the unification of the textual and the contemplative traditions that was proliferated in 
Tang by Chengguan and Zongmi 宗密. The Huayan tradition had remained powerful since the middle 
Silla period, and, according to Ch’oe Ch’iwǒn’s records, was closely linked to the royal family. 
However, following the separation from political power, the Huayan tradition of Haeinsa 海印寺204 

was divided into two factions, one group supporting Wang Kŏn 王建 (877–943),205 and the other 

supporting Kyŏn Hwŏn 甄萱 (r. 900–935).206 This led to the differences in Buddhist doctrine between 
these two factions.207 In order to contribute to the reformation of a society corrupted by the division of 
political power, Ch’oe Ch’iwǒn wrote a biography of Fazang. 208  At that time, he recognized 
Wǒnch’ǔk as a participator in Śikṣānanda’s Huayan jing translation. In other words, Wǒnch’ǔk was 
recognized as an authority in Huayan by Ch’oe Ch’iwǒn in 907. 

                                                           
197  For Chengguan’s biographical information, see Imre Hamar 2002: 9–82. 
198  The phenomenon of partriarchs may originate from the Chan Buddhist concern with authentic transmission and validity 

of the teachings. It is a notable feature of East Asian Buddhism, prevalent in cultures where the Confucian reverence for 
ancestors is dominant. See Paul Williams 2009: 138. 

199  During the lifetime of Dushun (557–640), Zhiyan, and Fazang — the original three patriarchs of Huayan — there was 
not distinctive “Huayan” school, and thus they would not have considered themselves as belonging to it. The first 
patriarch, Dushun, was in in fact not named such until after the time of Zongmi 宗密 (779–840), the fifth patriarch, 
who was himself renowned as a master of both the Chan and Huayan schools. For more information, see Francis H. 
Cook 1991: 23–24. The lineage of the five Huayan patriarchs began with Dushun, succeded by Zhiyan, Fazang, and 
Chengguan, and ended with Zongmi. This lineage was establised by the Huayan masters of the later periods such as 
Changshui Zixuan 長水子璿 (965–1038) and Jinshui Jingyuan 晋水淨源 (1011–1088), see Seunghak Koh 2011: 5. 

200  See Francis H. Cook 1991: 23–24. Concerning the evidence that the earliest use of the empression “Huayan School” 
was made by Chengguan, see Paul Williams 2009: 138–139.  

201  See Da fangguang Fo Huayan jing shu, T35,1735: 524a5; Da Huayan jing lüece, T36, 1737: 704a23. 
202  Chin’gol belongs to the second layer of the “bone rank system” (kolp’um). This system was mainly used to rank the 

layers of the aristocracy and ‘their unique claim to the throne’ in Silla. On Chin’gol, see Sem Vermeersch 2008: 33–40.  
203  Yoon Ki-Yup 1998: i. 
204  Haiyin Monastery was founded in 802. According to the Tang Tae Ch’ǒnboksa kosaju pǒn’gyǒng taedǒk pǒpjang 

hwasang chǒn which was written by Ch’oe Ch’iwǒn, this Monastery was the main site for studying the Huayan jing 
among the ten mountains, see T50, 2054: 285b3. 

205  Wang Wǒn was the founder of Koryǒ 高麗. See Jung Byung-Sam 2012: 23. 
206  Kyŏn Hwŏn was the king and founder of Later Paekche 後百濟, one of the later Three Kingdoms of Korea. See Jung 

Byung-Sam 2012: 24. 
207  For the information about the socio-political background which is mentioned above, see Yoon Ki-Yup 1998: i–iii; Sem 

Vermeersch 2008:31–40; Jung Byung-Sam 2012: 22–24. 
208  Yoon Ki-Yup 1998: iii. 
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iii) Questions concerning Ch’oe Ch’iwǒn’s records associating Wǒnch’ǔk with Bulguk-sa 

Although Ch’oe Ch’iwǒn states that Wǒnch’ǔk had no opportunity to go back to Silla due to Empress 
Wu’s disapproval, the Koun sǒnsaeng munjip 孤雲先生文集 includes two texts which note that Ch’oe 
Ch’iwǒn associated Wǒnch’ǔk with Bulguk-sa. One of them is the Hwaǒmgyǒng sahoe wǒnmun 華嚴

經社會願文, written in 882.209 The second is the Wangbi Kimssi pongwi sǒn’go mit mangju ch’ubok 
sigok wǒnmun 王妃金氏奉為先考及亡兄追福施穀願文, written in 887 when Ch’oe Ch’iwǒn served 
as the Procurator of Pusǒng 富城.210 It is noteworthy that this record was written during the period of 
Ch’oe Ch’iwǒn’s service for the Government of Silla.211 

Ch’oe Ch’iwǒn was the first Sillan to state that Wǒnch’ǔk was engaged in the Huayan jing 
translation. Bulguk-sa was founded in the first year (742) or the tenth year (752) of king Kyǒngdǒk’s 
reign (景德王, r. 742–765,)212 and was closely related to the Huayan tradition,213 as confirmed by four 

texts of Ch’oe Ch’iwǒn.214 Furthermore, the record states that Wǒnch’ǔk — in addition to Yuga 瑜伽 

and P’yohun 表訓 — was one of the three great teachers in the lecture hall at Bulguk-sa. There is no 

record related to Yuga,215 but P’yohun216 is described as a major disciple of Ǔisang 義湘 (625–702) 
who was a disciple of Fazang and the founder of the Huayan tradition in Silla.217  Furthermore, 
according to a letter from Fazang to Ǔisang,218 Zhiyan was their chief teacher in the study of the 
Huayan jing at the Zhixiang Monastery 至相寺. Fazang and Ǔisang separated from each other when 
Ǔisang returned to Silla around 669. 219  Therefore, it is clear that the purpose of the author in 
associating Wǒnch’ǔk with Bulguk-sa resulted primarily from Wǒnch’ǔk’s participation in the 
Huayan jing translation.220  

                                                           
209  Concerning the time of composition, there is a possibility that it was added later because this text is included in the 

Wǒnjong mulyu 圓宗文類, which was written by Ǔich’ǒn 義天 (1055–1101) in 1087. There is no postscript included in 
his records, see X58, 1015:566c14-567a. However, in the Koun sǒnsaeng munjip 孤雲先生文集, the postscript says 
that it was composed in the second year of the Zhonghe era by Ch’oe Ch’iwǒn, a secretarial receptionist at the Guiyuan.
中和二年桂苑行人 崔致遠撰. 

210  The postscript says that it was composed by the Procurator of the Buseong Prefecture, Ch’oe Ch’iwǒn, in the eleventh 
month of the Dingwei year of the Zhonghe era. 中和丁未末年暢月 富城太守崔致遠. 

211  See Yoon Ki-Yup 1998: i, 79. 
212  Kim Young Jae 2011: 302. The record relating to the foundation of Bulguk-sa in Samguk Yusa has been translated by 

Kim Young Jae, see Kim Young Jae 2011: 401–404. 
213  See Kim Young Jae 2011: 387. Some Korean scholars were interested in identifying the relationship between Bulguk-sa 

and Buddhist thought, and also between the monastery and Huayan jing thought. However, Kim Jongmyung suggests 
that the Fuoguo Monastery aimed to express the original teaching of Sakyamuni Buddha in this very world. My thanks 
for his letter from October 28, 2011 which provides a brief introduction concerning the research of Korean scholars on 
this topic.  

214  For example, the Dae hwaŏm Bulguk-sa pinoch’ana munsu pohyŏn sangch’an 大華嚴宗佛國寺毗盧遮那文殊普賢
讚, the Dae hwaŏm Bulguk-sa a’mit’abul sangch’an pyŏngsŏ 大華嚴宗佛國寺阿彌陀佛 讚並序 , the Hwaŏm 
Bulguk-sa susŏkka yŏrae sangpŏnch’an pyŏngsŏ 華嚴佛國寺繡釋迦如來 幡讚並序 and the Hwaŏmgyŏng sahoe 
wŏnmun 華嚴經社會願文.  

215  See Kim Young Jae 2011: 379–380. 
216  ‘The Sipgujang wontonggi (十句章圓通記, the Ten Sentences Chapters of Avatamsaka Thought), written by Gyunyeo 

(均如, 923–973), deals with many issues concerning Pyohun (表訓). Also, the Beopgye dogi chongsulog (法界圖記叢
隨錄) recorded that Pyohun dwelled in Hwangbok-sa temple in 760 in the nineteenth regnal year of King Gyeongdeok, 
and he met with Kim Daeseong therein to let him know the method for practicing the sambon jeong (three essential 
Samadhis)’. See Kim Young Jae 2011: 58. 

217  See Song Gaoseng zhuan, T50, 2061: 729b7; Kim Young Jae 2011: 385. 
218  The complete text of the letter has come down to us in two ways: 1) the so-called Autograph of Fazang; and 2) the 

literary tradition. See Antonino Forte 2000: 19–21. 
219  唐西京崇福寺僧法 致書於海東新羅大華嚴法師侍者. […] 蓋由宿世同因, 今生同業, 得於此報, 俱沐大經, 特蒙 

先師授茲奧典. ‘The monk Fazang of the Chongfu monastery 崇福寺 in the Western Capital of the Tang has a letter 
delivered to the servant of the Great Avatamsaka Master of the Law in Silla, East of the Sea […]. Probably, by reason of 
the same primary conditions in former existences and the same karma in the present life, we have gained this reward, 
both having the benefit of the “great sutra,” and having been specially favoured by the late Master in receiving from 
him the teaching contained in this profound text.’ Forte’s translation, see Antonino Forte 2000: 3–4, 22–29. 

220  See Kim Young Jae 2011: 380. 
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However, one needs not rely on this evidence alone. Ch’oe Ch’iwǒn’s writings relating to 
Bulguk-sa, including the above two records, were preserved in ‘temple literature of the late Joseon 
period.’221 Some different accounts are found in other records which do not associate Wǒnch’ǔk with 
Bulguk-sa. This is illustrated in the following table:222 

 
 

Table 7: Two records of Hwaram Tongŭn associate Wǒnch’ǔk with Bulguk-sa 

Text Author Time 
Hwaŏmgyŏng sahoe wŏnmun 

華嚴經社會願文 

Wangbi Kimssi pongwi 
sŏngo mit mangju 

ch’ubok sigok wŏnmun 

王妃金氏奉為先考及亡

兄追福施穀願文 

Wŏnjong 
mulyu  
圓宗文類 

Ǔich’ŏn 
義天 

1087 

唐曆景午相月五日, 獻康大王, 宮車
晏駕. 台庭重德, 宗室懿親, 相與追奉
冥福, 成華嚴經兩部, 將陳妙文, 乃著

斯文. 

 

Hwaŏm-sa 
sajŏk  

華嚴寺事蹟 

Chunggwan 
Haean 
中觀海眼 

1636？ 

唐曆景午相月五日, 獻康大王, 宮車
晏駕. 台庭重德, 宗室懿親, 相與追奉
冥福, 成華嚴經若干部，將陳妙文, 

乃著斯文. 

今奉為先考夷粲及亡兄

追福, 共捨稻榖三千苫於
武州智異山華嚴寺光學

. 
Pulguk-sa 

gogŭm 
ch’anggi  

佛國寺古今創

記 

Hwaram 
Tongŭn 
活庵東隱 

1740 

唐曆景午相月五日, 獻康大王, 宮車
晏駕. 台庭重德, 宗室懿親, 相與追奉
冥福, 成華嚴經兩部, 齊詣京城東佛
國寺圓測和尚講壇. 將陳妙文, 乃著

斯文. 

今奉為先考夷粲及亡兄

追福, 共捨稻榖三千苫於
京城東山光學寢陵, 佛國
寺表訓, 瑜伽, 圓測三聖

講院. 
Source: Data adapted from Kim Young Jae 2011: 377. 

There is no need to give a detailed report of the above sources here — the descriptions are 
substantially similar, except for Hwaram Tongŭn’s edition which adds the phrases which are 
underlined.223 For the present purposes it is only necessary to highlight Tongŭn’s two records which 
attributed Wǒnch’ǔk to Bulguk-sa. First, Hwaram Tongŭn’s record in the Hwaǒmgyǒng sahoe 
wǒnmun states that:  

On the fifth day of the seventh month of the year of jingwu by the Tang calendar, the great king 
Heongang 獻康  (r. 875–886) demised. Important courtiers, Cardinal Virtues, and gracious 
clansmen and relatives jointly promoted the posthumous well-being for His Highness, and 
therefore made two sets of the Huayan jing. [Together visiting the rostrum of Master Wǒnch’ǔk 
(613–696) at the Bulguk-sa in the east of the capital,] they were to profess their marvelous vows, 
and thereby this prose was composed.224 

The second key source is Hwaram Tongŭn’s record in Wangbi Kimssi bongwi seongo mit mangju 
chubok sigok wonmun, which states that:  

Now for the posthumous well-being of my late father, a recipient of the ichan 夷粲 rank, and my 
deceased elder brother, I donate three thousands of paddy to the mausoleum of Master Gwanghak 

                                                           
221  See Lee Moon-key 2005: 210. 
222  See Ch’oe Yŏngsŏng 1998–1999: 223n, 236n, 239; Kim Young Jae 2011: 372, 377–378. 
223  This was underlined by Kim Young Jae, see Kim Young Jae 2011: 377.  
224  From Chen Jinhua’s translation. See Chen Jinhua forthcoming 1: 107.  
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at the East Mountain in the capital, and to the Lecturing Halls of the three sages, Master Pyohun, 
Master Yuga, and Master Wǒnch’ǔk (613–696) at the Bulguk-sa.225 

Two conclusions can be drawn from the above excerpts. Firstly, the two records in the Koun sǒnsaeng 
munjip were copied from Hwaram Tongŭn’s 活庵東隱 (f. 1740?) record. Second, it is noteworthy that 

Ǔich’ŏn 義天 (1055–1101) and Chunggwan Haean 中觀海眼 (ca. 1567–?) did not mention Wǒnch’ǔk 
in connection with Bulguk-sa. Hwaram Tongŭn’s 活庵東隱  record, however, did claim that 
Wǒnch’ǔk stood in connection with Bulguk-sa. It says, for example, ‘Together visiting the rostrum of 
Master Wǒnch’ǔk at Bulguk-sa in the east of the capital’. Lee Moon-key states that Chunggwan Haean 
found Ch’oe Ch’iwǒn’s six works at Bulguk-sa when he was staying there in 1612.226 In contrast, 
Hwaram Tongŭn’s source is based on the Samguk Yusa 三國遺事 which was written by Iryǒn 一然 
(1206–1289).227 In fact, the Samguk Yusa does not give any information regarding Wǒnch’ǔk at 
Bulguk-sa. This raises the issue of the attribution itself — did Ch’oe Ch’iwǒn originally affix 
Wǒnch’ǔk’s name to these two texts, or were the associations made later on? Because Ǔich’ŏn is the 
author of the Wǒnjong mulyu 圓宗文類, Kim Young Jae believes that it includes Ch’oe Ch’iwǒn’s 
original version, suggesting that Hwaram Tongŭn inserted Wǒnch’ǔk’s name when he dealt with 
Ch’oe Ch’iwǒn’s records related to Bulguk-sa.228 He further suggests that Hwaram Tongŭn, in order to 
show that Bulguk-sa was superior to the other temples, attempted to create the impression that 
Wǒnch’ǔk was one of the three Great Teachers. 229  Secondly, Hwaram Tongŭn may also have 
associated Wǒnch’ǔk with Bulguk-sa in order to show that the Yogācāra and the Huayan traditions 
had both been accepted there.230  

In summary, Ch’oe Ch’iwǒn was the first Sillan who connected Wǒnch’ǔk to the Huayan 
tradition in Silla, but he did not associate Wǒnch’ǔk with Bulguk-sa. 

3 Wǒnch’ǔk’s participation in the compilation of the Da Zhou kanding zhongjing mulu on 
December 7, 695  

According to its colophon, Wǒnch’ǔk was a monk at the Great Fuxian Monastery 大福先寺 of 
Luoyang and participated in the compilation of the Da Zhou kanding zhongjing catalogue, which was 
finished on December 7, 695 at the Foshouji Monastery in Luoyang.  

Wǒnch’ǔk, as one of the compilers of this catalogue, sought to ingratiate himself with Empress 
Wu.231 Because of the importance of the commentary on the Dayun jing for documenting the political 
propaganda of Empress Wu presented in 690, the official Da Zhou catalogue — compiled mainly by 
those who had directly produced the commentary 232  — held the strong aim of tying the said 
commentary to the monastic environment in 695.233 The catalogue used the term Da Zhou tiance jinlun 

shengshen huangdi bixia 大周天策234金輪聖神皇帝陛下 to identify Empress Wu as a “wheel-turning 
sage-king” (cakravartin) and a bodhisattva. The preface to the Great Zhou Catalogue by Mingquan 
states: 

                                                           
225  From Chen Jinhua’s translation, see Chen Jinhua forthcoming 1: 116. 
226  See Lee Moon- key 2005: 209–257; Kim Young Jae 2011: 374, 375n.  
227  See Kim Young Jae 2011: 368. 
228  See Kim Young Jae 2011: 367–381. 
229  See Kim Young Jae 2011: 367, 374.  
230  See Kim Young Jae 2011: 387. 
231  See Kyoko Tokuno 1990: 51. 
232  Degan, Huiyan and Xuangan were not included. 
233  See Antonino Forte 2005: 43. 
234  In the edition of Song, Yuan, and Ming, ce 策 is written with the character册. Antonino Forte mentions it in his book, 

see Antonino Forte 2005: 218, n. 109. 
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我大周天策金輪聖神皇帝陛下, 道著恒劫, 位隣上忍. 乘本願而下生, 演大悲而廣濟. 金

輪騰轉, 化偃四洲.寶馬飛行, 聲覃八表.莫不齊之以五戒十善, 運之以三乘六度.帝王能

事, 畢踐無遺.菩薩法門, 周行莫怠. 紹隆之意, 與金剛235而等堅.弘誓之心, 共虛空而比大.

聖情以教為悟本.法是佛師, 出苦海之津梁, 導迷塗之眼目.236  
The Majestic Sovereign of Saintliness and Divinity of the Golden Wheel by appointment of 
Heaven, our Great Zhou,237 her way is prominent in the gaṇgāvālukā kalpa; her position 
approaches that of the sublime śākya ([neng] ren [能] 忍238). She descends to be born in 
accordance with riding of her original vow. She practices great Compassion (mahākaruṇa 

大悲) and aids broadly. [She] rises and turns the Golden Wheel to instruct and govern the 
four continents. The Precious Horse 239  goes in flight; the resonance extends the eight 
directions. There is nothing that she does not govern by means of the Five Precepts (pañca 

śīlā 五戒) and the Ten Virtues (daśa kuśalā 十善). [There is nothing that she does not] 

revolve [in her mind] by means of the Three Vehicles (triyāna 三乘) and the six kinds of 

practice (pāramitās 六度). All things a sovereign ought to do, [she] carries out without 
oversight. Concerning the bodhisattva’s gateway to the Dharma, [she] fulfils [her tasks] 
thoroughly and without idleness. Her intention of inheriting and prospering is equal to the 
hardness of a diamond. Her mind of great avowal is as vast as the sky (gagana 虚空). The 
sentient saint regards teaching as the basis for the awakening and the Dharma as the teacher 
of the Buddha. It is the bridge of leaving the sea of sorrow. It is the eye for guiding [one] 
through the path of confusion.240  

The feeling conveyed by Mingquan in this foreword can be seen as a display of support for the 
explanation of the Dayun jing in the commentary and the interpolation in the Baoyu jing. These works 
both forecast the pending rebirth of Maitreya as a goddess and ruler of all the world as well as granting 
Empress Wu the right to style herself as cakravartin of the Golden Wheel and to be presented as a 
bodhisattva. It is obvious that Mingquan compared Empress Wu to a universal queen, who was born 
into this world to save all sentient beings due to her great compassion. There is a considerable 
continuity reflecting governmental necessities in this catalogue which shows agreement with the 
previous documents in the commentary on the Dayun jing and the interpolation in the Baoyu jing.  

On the other hand, compilers were not only aware of the need for Buddhism to hold its own in the 
rivalry of the various religious groups, they also had concerns regarding political exigencies. An 
obvious illustration of this is seen in the way the catalogue deals with texts associated with Taoism 
and the Sanjie jiao 三階教.241 The classification of Taoism242 and twenty-two Sanjie jiao works as 

                                                           
235  In the editions of the Song, Yuan and Ming, the character jingang金剛 is written with the character jinshi金石.  
236  Da Zhou kanding zhongjing mulu xu, T55, 2153: 372c14-c21.  
237  According to Forte’s study, on October 22, 695, Tiance天策 was added to the title of Jinlun shengshen Huangdi 金輪

聖神皇帝 which was adopted by Empress Wu on October 13, 693. There is epigraphical evidence proving that a 
pilgrim by the name of Yijing義淨 was responsible for establishing Tiance in the title. See Antonino Forte 2005: 218–
219. 

238  From Forte’s translation. For more information, see Antonino Forte 2005: 218, 115n. 
239  Forte suggests that the character 馬 should be 象 in his translation of this preface. He says that ‘the Golden Wheel 

(jinlun bao 金輪寶) and White Elephant (baixiang bao 白象寶) are the first two of the Seven Treasures (qibao 七寶) of 
a cakravartin.We have seen that Empress Wu had the seven Treasures installed at court’. See Antonino Forte 2005: 218, 
219. 

240  Slightly modified on the basis of Forte’s translation, see Antonino Forte 2005: 218–219. 
241  Initiated by Xinxing 信行 (540–594), the Teaching of the Three Levels was a far-reaching effort to reform Buddhism. 

Though it caused disquiet among court ministers and clergy from the outset, it was ultimately endured. For offical 
catalogues such as the Lidai sanbao ji 曆代三寶記 and the Da Tang neidian lu 大唐內典錄. See Antonino Forte 2005: 
240; Kyoko Tokuno 1990: 51.  

242  ‘Taoism was treated as an “outer doctrine” and official Buddhism in 690 in the Commentary had fully approved the 
policy towards Taoism implemented through Huaiyi’. See Antonino Forte 2005: 238 
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unauthentic came not due to any in-depth study by the cataloguers, but because of an imperial 
ruling:243  

奉證聖元年恩勅, 令定偽經, 及雜符籙等遣送祠部進內。前件教門既違背佛意, 別搆異端, 即

是偽雜符之限。244又准聖曆二年勅, 其有學三階者, 唯得乞食、長齋絕穀、持戒坐禪, 此輒

行皆是違法, 幸承明勅, 使革往非, 不敢妄編在於目錄, 並從刊削以示將來.245 
In the prime year of Cheng-sheng (695), we received an imperial order to classify [the above San-
chieh chiao texts] as spurious scriptures. Together with miscellaneous prophetic documents (fu-lu) 
[of the Taoists], they were sent to the Office of Sacrifice. The doctrinal approach of the above 
texts has transgressed the intention of the Buddha and the schismatic establishment [of the San-
chieh chiao] is heretical. These [texts], then, are subject to the same restrictions that were 
imposed upon these falsified, miscellaneous prophetic documents. An edict issued in the second 
year of Sheng-li (699) proclaimed that those training in the teachings of the San-chieh chiao are 
allowed [to practice] only alms-begging, long retreats (Ch’ang-chai), abstinence from grain, 
observance of precepts, and sitting in meditation. Anything else would be illegal. Having been 
fortunate enough to receive this clear directive that removed past faults, we dare not register them 
in the wrong sections of the catalogue. We all comply with [the decision] to exclude [them from 
the canon], as a lesson for future [generations].246 

According to the colophon of the catalogue, the following sixty-nine monks were associated with 
Wǒnch’ǔk, all of them participating in its compilation:247 

Table 8: Information regarding compilers of the Da Zhou kanding zhongjing mulu 

Monastery Location 
Number of 
compliers 

Name Title Function 
Sequence in 

the list 

Foshouji 
Monastery 
佛授記寺 

Luoyang 
洛陽 

6 

Mingquan 明佺 
Great Virtue 
大德 

都檢校刊定目

錄及經真偽 
1 

Xuanyi 玄嶷 翻經大德  53 

Degan 德感 
翻經大德 寺主 
昌平縣開國公 

 56 

Wencai 文才 翻經大德  60 
Shenying 神英 翻經大德  66 
Zhifang 智方  校經目 7 

Great Fuxian 
Monastery 大福
先寺248 

Luoyang 
洛陽 

27 

Daoyou 道憂 
Great Virtue 
大德 

都檢校刊定目

錄及經真偽 
2 

Xuanfeng 玄奉  刊定真偽經僧 6 
Chongye 崇業 都維那 檢校僧 51 
Huicheng 慧澄 寺主 檢校僧 52 

Huiyan 惠儼 
翻經大德都維

那 豫章縣開國
公 

 58 

                                                           
243  See Kyoko Tokuno 1990: 51–52.  
244  One point is that this catalogue underwent a serious revision in the years of 699–700. The content regarding the second 

decree implies that it might have been added after the catalogue was finished. It says that the second decree was issued 
in 699 but the colophon shows that the catalogue was finished on December 7, 695.  

245  Da Zhou kanding zhongjing mulu, T55, 2153: 475a9–15.  
246  From Kyoko Tokuno’s translation, see Kyoko Tokuno 1990: 52. Forte also has a translation. For Forte’s translation, see 

Antonino Forte 2005: 238–239, 241. 
247  This table is based on the following sources:1) the colophon of the Da Zhou kanding zhongjing mulu, see T 55, 2153: 

475a13–476a7; 2) Ōuchi Fumio 1998: 451–452. 
248  In the colophon of the Da Zhou kanding zhongjing mulu, it says that Chongye 崇業, Huicheng 慧澄, Huiyan 惠儼, 

Bolun 波侖, Fuli 復禮, Wǒnch’ǔk 圓測, and Yijing 義淨 were monks in Da Fuguang Monastery 大福光寺. See T55: 
2153, 475c13–14, 22–23, 27–28,476a3–4. Ōuchi Fumio suggests that this was a mistake and should have been Da 
Fuxian Monastery 大福先寺. For more information, see Ōuchi Fumio1998: 467, n2. 
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Monastery Location 
Number of 
compliers 

Name Title Function 
Sequence in 

the list 

Bolun 波侖 翻經大德  62 

Fuli 復禮 翻經大德  63 

Wǒnch’ǔk 圓測 翻經大德  67 

Yijing 義淨 翻經大德  68 
Shenyan 審言  校經目僧 22 
Huaiyan 懷琰  校經目僧 23 
Cixun 慈訓  校經目僧 24 

Huaigan 懷感  校經目僧 25 
Yikong 義空  校經目僧 26 
Wudeng 無等  校經目僧 27 
Huaidao 懷道  校經目僧 28 

Chengxing 澄性  校經目僧 29 
Yanwang 彦汪  校經目僧 30 

Huijue 慧覺  校經目僧 31 
Zhensui 貞邃  校經目僧 32 
Huizhen 惠贞  校經目僧 33 
Daizhen 待真  校經目僧 34 

Huiyi 會一  校經目僧 35 
Xuanta 玄沓  校經目僧 36 
Huixian 慧獻  校經目僧 37 
Xidao 晞道  校經目僧 38 

Chongyan 崇彦  校經目僧 39 

Taiping 
Monastery 
太249平寺 

Luoyang 
洛陽 

5 

Fuqing 福慶 上座 刊定真偽經僧 3 

Siyan 思言 
Great Virtue 
大德 

刊定真偽經僧 4 

Chengbian 承辯 都維那 校經目僧 47 
Xiuxiang 休祥  校經目僧 48 

Xingchong 行充  校經目僧 49 
Tiangong 
Monastery 
天宮250寺 

Luoyang 
洛陽 

2 
Tanyi 曇懿  刊定真偽經僧 5 

Mingshao 明紹  校經目僧 50 

Great Baima 
Monastery 
大白馬寺 

Luoyang 
洛陽 

17 

Yihe 義合 
翻經大德 都維

那 
 57 

Mingyuan 明遠  校經目僧 8 
Fachong 法沖  校經目僧 9 
Yunxuan 雲璿  校經目僧 10 
Chenzuo 承祚  校經目僧 11 

Xingguang 行光  校經目僧 12 
Hongguan 宏觀  校經目僧 13 

Yuanqi 元齊  校經目僧 14 
Linggan 靈幹  校經目僧 15 
Huisan 慧傘  校經目僧 16 
Yanxu 彦旭  校經目僧 17 
Yixuan 義宣  校經目僧 18 
Zhien 知恩  校經目僧 19 

Mingxian 明獻  校經目僧 20 
Yizhen 義貞  校經目僧 21 
Tanjing 曇景  校經目僧 45 

Daochuo 道綽  校經目僧 46 
Zhong Dayun 

Monastery 
中大雲寺 

Luoyang 
洛陽 

6 
Hyǒnbǒm 

(Xuanfan)玄範 

翻經大德 都維
那 象城縣開國

公 
 55 

                                                           
249  In the colophon of the Da Zhou kanding zhongjing mulu, the character tai 太 is written as da大. Ōuchi Fumio suggests 

that it is a mistake. For more information, see Ōuchi Fumio 1998: 468, n. 3. 
250  In the colophon of the Da Zhou kanding zhongjing mulu, the character gong 宮 is written as guan官. Ōuchi Fumio 

suggests that it is a mistake. For more information, see Ōuchi Fumio 1998: 468, n. 4 
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Monastery Location 
Number of 
compliers 

Name Title Function 
Sequence in 

the list 

Chuiyou 垂幽  校經目僧 40 
Lingxuan 靈璿  校經目僧 41 
Shenlong 神驡  校經目僧 42 

Youda 有大  校經目僧 43 
Huiguan 慧觀  校經目僧 44 

Chongxian 
Monastery 崇先

寺251 

Chang’an 
長安 

2 
Wenche 文徹 

翻經大德 都維
那 

 54 

Fabao 法寶 翻經大德 上座  65 
Changshou 

Monastery 長壽
寺 

Luoyang 
洛陽 

1 Zhilian 智瀲 翻經大德 寺主  59 

Great Ci’en 
Monastery 
大慈恩寺 

Chang’an 
長安 

1 Yingzhi 英芝 翻經大德  61 

Yuquan 
Monastery 玉泉

寺252 

Jingzhou 
荊州 

1 
Hong[Heng]jing 

[恒] 弘景 翻經大德  64 

？  1 Bodhiruci 三 法師  69 
？  1 Baosiwei 寶思惟 三 法師  70 

Source: Compiled by me. 

The above table shows that ten official monasteries were involved in the compilation of this catalogue. 
Sixty-four of monks involved in the project came from official monasteries in Luoyang, namely the 
Foshouji Monastery, the Great Fuxian Monastery, the Taiping Monastery, the Tiangong Monastery, 
the Great Baima Monastery, the Zhong Dayun Monastery, and the Changshou Monastery: three 
monks came from the official Chongxian and Great Ci’en Monasteries in Chang’an, and one monk 
came from the Yuquan Monastery in Jingzhou.  

According to Ōuchi Fumio’s study of the compilation of the Da Zhou kanding zhongjing mulu, 
the sequence of compilers in the colophon was dependent on the function of the participants in its 
compilation.253 Wǒnch’ǔk’s name was listed in sixty-seventh place in the section of those monks who 
served as Great Virtues of Translation. Those superintendents who collated and verified the spurious 
scriptures were listed ahead.254 Those who compiled the catalogue saw their work as an activity critical 
to the preservation to the dharma, and considered it their duty to reveal the specious works that were 
being passed off as doctrine.255  

However, the explanation given above does not fully explain the sequence of the names. This 
catalogue was finished on December 7, 695. The Luminous Hall (mingtang 明堂)256 burned down on 
December 8, 694, beginning ‘a political crisis of vast proportions’.257 On February 22, 695 Huaiyi, an 
abbot of Great Baima Monastery 大白馬寺 who was known to be the lover of Empress Wu, was 
murdered. ‘The project to rebuild a mingtang identical to the previous one was abandoned and a new, 
                                                           
251  In the colophon, Chongguan Monastery 崇光寺  is written, Ōuchi Fumio suggests that it should be Chongxian 

Monastery 崇先寺. For more information, see ōuchi Fumio 1998: 468, n. 5 
252  In the colophon, it is written with Wangquan monastery 王泉寺, Ōuchi Fumio also states that should be Yuquan 

monastery 玉泉寺. For more information, see Ōuchi Fumio 1998: 468, n. 6. 
253  See Ōuchi Fumio 1998: 465. 
254  According to their work, ‘of the total of 231 titles registered in the section devoted to spurious scriptures (wei-ching 

mu-lu), 110 or 48 percent, are new, while the remaining 121 are relistings from earlier catalogues.’ See Kyoko Tokuno 
1990:50.  

255  See Kyoko Tokuno 1990: 59.  
256  The mingtang was a space for rituals, developed from ancient concepts of the cosmos and possibly evolved from the 

“symbolism of the centre.” It was a structure in which the emperor would perform a variety of sacred imperial rituals. 
Within it, he could symbolically stand at the center of the cosmos and, moving with it through the cardinal directions, 
signs of the zodiac, months of the year, and so on, he could bring or restore order to the natural world and his subjects. 
Thus, the mingtang became a symbol of the divinity and great virtue of the ruler. See Antonino Forte 2005: 233. On the 
mingtang of Empress Wu, see Antonino Forte 1988: 141–198; Lü Bo 2015: 42–58.  

257  See Antonino Forte 2005: 239. 
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completely different project was proposed.’258 On March 6, 695 ‘Empress Wu abolished her title of 
cishi 慈氏 (Maitreya)’.259 Evidence shows that the compilation of the Da Zhou catalogue coincided 

with the above important events. For example, the Zhengming jing 證明經, which was so important 
for the foundation of the new Zhou dynasty, was included in the list of spurious texts, because the 
‘Zhengming jing was the Bible of Maitreyism, to which Huaiyi belonged’. 260  It is of particular 
importance that three of the compilers of the catalogue were also the compilers of the commentary on 
the Dayun jing: Hyǒnbǒm (Xuanfan 玄範), Degan 德感 and Huiyan 慧儼, who closely collaborated 

with Huaiyi in the Neidaochang in 690. Furthermore, Wǒnch’ǔk and Shenying 神英 also collaborated 
with Huaiyi to incorporate new passages into the Baoyu jing in 693. The names of these five monks 
were listed at the end of the colophon, with Wǒnch’ǔk’s name in sixty-seventh position.  

In addition to this, one may notice that a group of new monks participated in the catalogue’s 
compilation. In particular, there is a considerable number of new monks who acted in the role of 
“Collator” for this compilation. What does this mean? Of course the motives for Empress Wu’s choice 
were complex, but, the foremost was probably that she had taken an interest in relying on a group of 
new monks and thereby freeing herself from an alliance with the monk Xue Huaiyi. 

4 Overview of the six important aspects associated with Wǒnch’ǔk 

As the above three sections indicate, there is little direct information about the circumstances leading 
to Wǒnch’ǔk’s involvment in five different translation teams. However, there are some hints which are 
sufficient to enable some general conclusions to be reached. 

4.1 Locations of translation projects 

During the period from 680 to 696, six monasteries were of great importance in Wǒnch’ǔk’s career. 
They were the Eastern Taiyuan Monastery 東太原寺, the Western Taiyuan Monastery 西太原寺, the 

Foshouji Monastery 佛授記寺, the Hongfu Monastery 弘福寺, the Ximing Monastery 西明寺, and 

the Danei Biankong Monastery 大內遍空寺 . All of these monasteries were venues in which 
Wǒnch’ǔk engaged in a series of important translation projects. Wǒnch’ǔk’s activities in these 
monasteries are discussed chronologically below.  

In 680, possibly between February 6 and September 21,261 Wǒnch’ǔk was probably in Luoyang 
洛陽 at the Eastern Taiyuan Monastery, collaborating with Divākara. Five texts (numbers [1], [2], [3], 
[4], and [5]) were finished during this period. Divākara moved his translation project in 681 from 
Luoyang to Chang’an,262 and Wǒnch’ǔk probably moved to the Hongfu Monastery with Divākara. 
From 681 to 682, they finished the translation of text number [3] and translated text number [6] there 
as well.  

In 683, Wǒnch’ǔk’s activities took place both in Chang’an and Luoyang. He helped Divākara to 
translate three texts, (numbers [7], [8], and [9]), at the Western Taiyuan Monastery in Chang’an in the 
month of September. A little later, Wǒnch’ǔk probably went to the Hongfu Monastery to translate text 
number [11] as a member of Divākara’s translation office. He also went to the Eastern Taiyuan 
Monastery in Luoyang in 683 to translate text number [10], though it is difficult to establish the exact 
date of translation of text [10] and [11]. In addition to his participation in Divākara’s translation office, 
Wǒnch’ǔk also collaborated with Buddhapālita to translate the Foding zuisheng tuoluoni jing at the 
Ximing Monastery at the beginning of 683. 

                                                           
258  See Antonino Forte 2005: 239. 
259  See Antonino Forte 2005: 239. 
260  See Antonino Forte 2005: 239. 
261  According to the research of Chen Jinhua, at this time Divākara stayed in Eastern Taiyuan Monastery. See Chen Jinhua 

2007a: 444. 
262  See Chen Jinhua 2007a: 444. 
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In 685, Wǒnch’ǔk went to Chang’an and lodged at the Western Taiyuan Monastery, where he 
translated text number [15]. Three texts (numbers [16], [17], and [18]) were translated at the Hongfu 
Monastery by Wǒnch’ǔk and his collaborators but we do not know the exact date of their translation. 
From a study of Divākara’s activity, we can deduce that it was probably before the year 688. 
Wǒnch’ǔk’s function in these translation activities was almost exclusively as a Verifier of meaning.263  

From 689 to 691, Wǒnch’ǔk acted as a Verifier of meaning in Devendraprajña’s translating 
activities. He helped Devendraprajña to translate six texts (numbers [20], [21], [22], [23], [24], and 
[25]) at the Eastern Taiyuan Monastery in Luoyang.  

In 693, Wǒnch’ǔk probably worked with Bodhiruci in Luoyang. If the records are reliable, then 
Wǒnch’ǔk spent a year in Luoyang, where he lodged at the Eastern Taiyuan Monastery and the 
Foshouji Monastery. There, Wǒnch’ǔk was a participant in Bodhiruci’s translation office, 
collaborating with him to translate twenty Buddhist texts. According to my examination, there are 
thirteen texts (numbers [26], [27], [28], [29], [30], [31], [32], [33], [34], [35], [36], [37], and [38]) 
which were finished at the Foshouji Monastery, and seven texts (number [39], [40], [41], [42], [43], 
[44], and [45]) which were completed at the Eastern Taiyuan Monastery. Wǒnch’ǔk again acted as a 
Verifier of meaning in this translation activity. According to the manuscript S. 2278, Wǒnch’ǔk 
translated text number [26] on October 7, 693 at the Foshouji Monastery. However, due to the scant 
information available, the precise dates of his collaboration in the translation of the other texts at these 
two monasteries are unknown.  

On May 1, 695, Wǒnch’ǔk probably participated in the celebratory ceremony of the Huayan jing 
at the Danei Biankong Monastery. A few days later, he followed Śikṣānanda and other monks to the 
Foshouji Monastery to continue the translation of the Huayan jing until such time as he passed away. 
On December 7, 695, Wǒnch’ǔk probably helped Mingquan to complete the Da Zhou kanding 
zhongjing mulu at the Eastern Taiyuan Monastery.  

Based on the above investigation, Wǒnch’ǔk’s life in the period between 680 and 696 can be 
summarised as follows: 

Table 9: Wǒnch’ǔk’s activities during the period between 680 and 696 

Source: Compiled by me. 
Note: the × mark shows Wǒnch’ǔk’s activities in a location within a certain year. 

  

                                                           
263  Wǒnch’ǔk only acted as a translator in the case of text number [10]. 

Chang’an 長安 Luoyang 洛陽 

Time 
Hongfu 

Monastery 
弘福寺 

Western 
Taiyuan 

Monastery 
西太原寺 

Ximing 
Monastery  
西 明寺 

Eastern Taiyuan 
Monastey 
東太原寺 

Foshouji 
Monastery 
佛授記寺 

Danei 
Biankong 
Monastery 
大內遍空寺 

680 ×?   ×   
681 ×      
682 ×      
683 × × × ×?   
685  ×     

?b. 688 ×      
689    ×   
691    ×   
693    × ×  
695    × × × 
696     ×  
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Figure 1: The sites of the three monasteries in Chang’an  

 
Source: From Hiraoka Takeo 1956: map 4; Chen Jinhua 2010: 170. 
Note: Monasteries were added by me. 

  

Xiuzhen 

修真 

Anding 

安定 

Xiude 

修德 

Puning 

普寧 

Xiuxiang 

休祥 

Fuxing 

輔興 

Daming Palace 

大明宮 
Hanyuan Palace 
含元殿 

Yeting 

Palace 

掖庭宮 

 

Daji 

Palace 

大極宮 

 

Eastern 

Palace 

東宮 

 

Guang
zhai 
光宅 

Changle 

長樂 

Shiliu 
Residence 
十六宅 

Yi 
shan 
翊善 

Yong 
chang 
永昌 

Daning 

大寧 

Xingning 

興寧 

Lai 
ting 
來庭 

Yining 

義寧 

Jincheng 

金城 

Banzheng 

頒政 

Jude 

居德 

Liquan 

醴泉 

Buzheng 

布政 

Imperial City 
皇城 

Yongxing 

永興 

Guanghua 

廣化 

Yongjia 

永嘉 

Chongren 

崇仁 

Shengye 

勝業 

Xingqing 
Palace 
興慶宮 

Qunxian 

群賢 Western 
Market 

西市 

 

Yanshou 

延壽 

Huaide 

懷德 

Guangde 

光德 

Pingkang 

平康 Eastern 
Market 

東市 

 

Daozheng 

道政 

Xuanyang 

宣陽 

Changle 

常樂 

Taiping 

太平 

Guanglu 

光祿 

Xingdao 

興道 

Wuben 

務本 

Tongyi 

通義 

Zhiye 

殖業 

Kaihua 

開化 

Chongyi 

崇義 

Chonghua 

崇化 

Huaiyuan 

懷遠 

Yankang 

延康 

Fengyi 

豐邑 

Chang 
shou 
長壽 

Chong 
xian 
崇賢 

Xinghua 

興化 

Fengle 

豐樂 

Anren 

安仁 

Chang 
xing 
長興 

Chong 
de 
崇德 

Anye 

安業 

Guangfu 

光福 

Yongle 

永樂 

Qinren 

親仁 

Anyi 

安邑 

Jinggong 

靖恭 

Yongning 

永寧 

Xuanping 

宣平 

Xinchang 

新昌 

Daixian 

待賢 

Jiahui 

嘉會 

Yanfu 

延福 

Yonghe 

永和 

Yongping 

永平 

Yong’an 

永安 

Huai 
zhen 
懷貞 

Chong 
ye 
崇業 

Jingshan 

靖善 

Jing’an 

靖安 

Xuanyi 

宣義 

Yongda 

永達 

Lanling 

蘭陵 

Anshan 

安善 

Yongchong 

永崇 

Chang 
ping 
昌平 

Shengdao 

昇道 

Zhaoguo 

昭國 

Xiuxing 

修行 

GGuangde 
廣德 

廣Chang’an 

常安 

Tonggui 

通軌 

Dunyi 

敦義 

Feng’an 

豐安 

Daode 

道德 

Kaiming 

開明 

Daye 

大業 

Jinchang 

進昌 

Xiuzheng 

修政 

Lizheng 

立政 

Heping 

和平 

Guiyi 

歸義 

Datong 

大通 

Chang 
ming 
昌明 

Guang 
xing 
光行 

Baoning 

保寧 

Changle 

昌樂 

Tongshan 

通善 

Qinglong 

青龍 

Dunhua 

敦化 

Yongyang 

永陽 

Zhaoxing 

昭行 

Da’an 

大安 

Anle 

安樂 

Yanzuo 

延祚 

Anyi 

安義 

Ande 

安德 

Tongji 

通濟 

Quchi 

曲池 

Furong 
Garden 
芙蓉園 

Hongfu Monastery 弘福寺 

 

Western Taiyuan Monastery 西太原寺 

 

Ximing Monastery 西明寺 

唐•長安城圖 



Chapter Two 

 

91 

Figure 2 The sites of the three monasteries in Luoyang 

 
Source: From Hiraoka Takeo 1956: map 26; Antonino Forte 1988: fig. 8. 
Note: Monasteries were added by me. 
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As Stainley Weinstein has successfully clarified, Buddhism in the Tang dynasty involved a complex 
array of political factors. This was especially true for Buddhism under the reign of Empress Wu. 
Modern scholars believe that Empress Wu usurped power from Gaozong and became the ruler of the 
empire by the end of 660.264 Because neither Confucian265nor Taoist266 doctrine could help her secure 
formal recognition, Empress Wu turned to Buddhism to build up her politico-religious propaganda.267 
This can be seen from a series of activities: an homage to the River Luo 洛河 was conducted on 

December 28, 688;268 the Heaven Hall (tiantang 天堂) was completed on January 23, 689;269 the 

empress ‘acted as the first host of the offering (chuxian 初獻)’ with emperor’s robe and cap in a great 
ceremony at the Shrine of Myriad Images 萬象神宮270 which was held on January 27, 689;271 she 
accepted congratulations in the Luminous Hall;272 the Huayan jing Dharma-assembly was performed 
in the north gate of Xuanwu 玄武 on February 2, 689;273 the Dayun jing was presented on September 6, 
690; the Baoyu jing was presented on October 7, 693; and the state-commissioned Da Zhou kanding 
zhongjing mulu was finished on December 7, 695. ‘The culmination of pro-Buddhist policies was 
reached during the reign of Empress Wu Zetian (r. 690–705).’ 274  The increasing influence of 
Buddhism also resulted in a growing interaction between the Buddhist community (saṇgha) and state 
officials.275  
My investigation shows that six monasteries played an important role in Wǒnch’ǔk’s life in the period 
between 680 and 696, five of which were heavily associated with Empress Wu. An overview of these 
monasteries is therefore important in order to understand the circumstances of Wǒnch’ǔk’s life within 
the Chinese political context of the Tang era.  

1) The Hongfu Monastery was founded in 634 by Taizong 太宗 (r. 626–649) ‘in memory of his 
mother Empress Taimu 太穆.’ This monastery was situated in the northwest corner of Xiude Ward 修

                                                           
264  Concerning this point, Stanley Weinstein suggests that ‘Although Kao-tsung nominally remained emperor until his 

death in 683, actual political power passed into the hands of his consort, Wu Chao, after the Emperor suffered his first 
stroke in 660’. See Stanley Weinstein 1987: 37–38; Chen Jinhua mentions that ‘by the end of 660, the empress Wu had 
become the ruler of the empire in fact if not in name (權與人主侔矣).’ See Chen Jinhua 2002b: 48. 

265  ‘The Confucian canon did not accept the principle that a woman might rule in her own right’. Therefore, ‘thoughout her 
period of power, she was hampered by the biological fact of her womanhood’. See Stanley Weinstein1987: 40; Denis 
Twitchett and John K. Fairbank 1979: 294. 294n. 

266  ‘Since the founding of the T’ang [Gaozu 高祖, r. 618–626] had enjoyed an especially favored status because of the 
claim of the T’ang rulers that they were descended from Lao-tzu.’ See Stanley Weinstein 1987: 40. 

267  Concerning the relationship between empress Wu and Buddhism, see Stanley Weinstein 1987: 37–47; Antonino Forte 
1988; Shigeo Kamata 1994: 71–86; Antonino Forte 2005; Chen Jinhua 2007a: 244–252; Chen Yinke 1979: 421–436. 

268  The aim for this homage is to receive the baotu 寶圖 (Chart of Luo ), a white stone, bearing the prophecy “A Sage 
Mother shall come to Rule Mankind; and her Imperium shall bring Eternal Prosperity” (shengmu linren yongchang diye
聖母臨人永昌帝業). This baotu was found in 688 in the Luo River, and there is no disagreement among sources that it 
was the creation of Wu Chengsi 武承嗣 (?–698), the empress’s nephew and her most stalwart supporter. According to 
Denis Twitchett and John K. Fairbank, this was the culminating step in Empress Wu’s attempts to be seen as glorious in 
the eyes of the people and to be associated herself with the celebrated Zhou dynasty. The empress considered the baotu 
as so important that she gave to it the official title Tianshou shengtu天授聖圖 (‘Heaven bestowed holy stone’), and 
took “Heaven bestowed” 天授 as her new dynasty’s first reign title. See Denis Twitchett and John K. Fairbank 1979: 
302. 302n29; On baotu, also see Chen Jinhua 2007a: 246, 246n. 

269  ‘The tiantang was a wooden tower made out of five superimposed pavilions or chongge 重閣. It was a massive, 
imposing pagoda, probably octagonal, on the top of which several dragons holding up a fire globe were represented.’ 
See Antonino Forte 2005: 234.  

270  ‘The tiantang-dayi was named Wanxiang Shengong 萬象神宮 (Divine Palace of the Myriad Images), because of its 
astronomic equipment that included the images of representations (xiang象) of the heavenly bodies.’ See Antonino 
Forte 2005: 234. 

271  See Chen Jinhua 2007a: 246. 
272  See Chen Jinhua 2007a: 247. 
273  See Chen Jinhua 2007a: 244. 
274  See Albert Welter 2006: 7. 
275  On the relationship between the monasteries and the state, see Stanley Weinstein 1987; Zhang Gong 1993: 81–89; 

Anazawa Shōko 2004: 101–173.  
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德坊 in Chang’an and was also known as Xingfu Monastery 興福寺.276 
2) The Western Taiyuan Monastery was established by Wu Zetian in memory of her mother in 

670. According to Fazang’s biography, the Western Taiyuan Monastery was built immediately after 
the death of Empress Wu’s mother.277 It was located in the northeast corner of Xiuxiang Ward 休祥坊 

in Chang’an. This monastery was renamed Weiguo Monastery 魏國寺 in 687, and then renamed 

Chongfu Monastery 崇福寺 in 690.278 
3) The Ximing Monastery was built by Gaozong and Empress Wu in 656. It was located in the 

southwest corner of Yankang Ward 延康坊 in Chang’an. The Ximing Monastery ‘had previously been 
the mansion of Yang Su 楊素, president of the Department of State Affairs of the Sui dynasty. Under 
the Tang, the property changed hands amongst royal family members. In 656, on the occasion of 
Crown Prince Li Hong’s 李弘 recovery from illness,’ 279 the mansion was converted into a monastery 
for the purpose of celebration. 

4) The Eastern Taiyuan Monastery was founded by Wu Zetian in 675 in Jide Ward 積德坊 in 
Luoyang. She established this monastery in memory of her mother who had died in 670. Wu Zetian 
carefully chose its resident monks from amongst the most eminent of the period.280 It changed names 
several times. From 687 it was known as Weiguo Eastern Monastery.281 According to Forte’s study, it 
also had the name Great Zhou Eastern Monastery and Great Fuxian Monastery 大福先 during the 
period between 690? and 691. After October 7, 693, the name Great Zhou Eastern Monastery was no 
longer mentioned in contemporary documents.282  

5) The Foshouji Monastery (monastery of Buddha’s prophecy) was situated in Huairen Ward 懷

仁坊 in Luoyang. It was ‘founded by the heir apparent, Prince Li Hong 李弘 (652–675) for his mother 
Wu Zhao, in 657 or 658.’283 At that time, Wu Zetian was very energetic and ‘must have considered it 
more or less her own monastery, both during the life and after the death of her son in 675’.284 It was 
first named Great Jing’ai 大敬愛 Monastery in 657 or 658 but was called Foshouji Monastery in the 
period between December 6, 690 and November 25, 691. Based on the date of its renaming and the 
fact that Huaiyi had a hall constructed in this monastery, Forte suggests that the name was changed 
because of ‘the prophecy contained in the Dayun jing’.285 He also asserts that during the Zhou dynasty, 
‘the Foshouji Monastery must have had a special status, although it was never qualified as a “great 
monastery”’大寺.286  

6) The Danei Biankong Monastery was probably situated in the Palace City of the emperor in 
Luoyang. It was a neidaochang 內道場287 during the time of Empress Wu.288 The functions of the 

                                                           
276  See Ono Katsutoshi 1989: 131–132; Victor Cunrui Xiong 2000: 259. 
277  See Da Tang Da Jianfusi gu dade Kang Zang fashi zhi bei 大唐大薦福寺故大德康 法師之碑, 280b17–19; Tang Tae 

Ch’ǒnboksa kosaju pǒn’gyǒng taedǒk pǒpchang hwasang chǒn 唐大薦福寺主翻經大德大德法 和尚傳, T 50, 2054: 
281b15; Antonino Forte 2000: 10; Antonino Forte 2005: 162; Chen Jinhua 2007a: 92–93. 

278  See Victor Cunrui Xiong 2000: 265; 316. 
279  See Victor Cunrui Xiong 2000: 263. 
280  See Antonino Forte 2005: 162. 
281  See Antonino Forte 2005: 113. 
282  See Antonino Forte 2005: 171–179. But, in the colophon of the Da Zhou kanding zhongjing mulu, it shows that 

Chongye 崇業, Huicheng 慧澄, Huiyan 惠儼, Bolun 波侖, Fuli 復禮, Wǒnch’ǔk 圓測, andYijing 義淨 were monks in 
Da Fuguang Monastery 大福光寺. According to ōuchi Fumio’s study, Da Fuguang Monastery is a misrecording of Da 
Fuxian Monastery. If his study is correct, then it means that the name Da Fuxian Monastery was still in use in 695. For 
more information, see ōuchi Fumio 1998: 467, n. 2. 

283  See Antonino Forte 2005: 159, 495. 
284  See Antonino Forte 2005: 159. 
285  See Antonino Forte 2005: 43n. 
286  See See Antonino Forte 2005: 159; Antonino Forte 1983: 701–702. 
287  With regard to neidaochang, Zanning provides us with an examination in his Da Song sengshi lüe 大宋僧史略. For 

more informations, see T54, 2126: 247b8. With regard to the function of the neidaochang, see Zhou Yiliang 1944–1945: 
241–332; Chen Jinhua 2004b: 101–173; Zhang Gong 1993: 81–89. 
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neidaochang during the Tang dynasty were diverse. Not only did it perform a religious function, but 
also a political one by serving the emperor and the court officials.289 

One point from this discussion is particularly crucial to the reconstruction of Wǒnch’ǔk’s 
biography. With the exception of the Hongfu Monastery, all other monasteries were heavily related to 
Empress Wu.  

4.2 Wǒnch’ǔk’s function and status in the translation projects 

During the period between 680 and 696, Wǒnch’ǔk mainly functioned as a Verifier of meaning (see 
following table 10) in five major translation projects led variously by Divākara, Buddhapālita, 
Devendraprajña, Bodhiruci, and Śikṣānanda.  

Table 10: Wǒnch’ǔk’s function 

Time 680 681 682 683 685 ? before 688 689 691 693 695 696 
Verifier × × × × × × × × × × × 

Translator           ×? 

Source: Compiled by me. 

Key to understanding Wǒnch’ǔk’s role in the five translation teams during this period is an 
examination of the function of a Verifier of meaning in the Buddhist translation procedure.290 The 
following discussion answers two questions: a) what was the function of a Verifier of meaning in a 
translation project?; and b) what qualification was needed for a person who acted as a Verifier in the 
Buddhist translation procedures? 

4.2.1 Function  

In studying Buddhist translation procedures, one is impressed by its transformation between the Sui 
and Tang dynasties,291especially in terms of the development of a meticulous separation of different 
functions in the translation process.292 A Verifier of meaning is one such functions. It appeared for the 
first time in the preface to the Baoxing tuoluoni jing 寶星陀羅尼經序 in 648, which was mentioned 

by Shi Falin 釋法琳 (572–640).293 Subsequently, this title appeared frequently in Buddhist translation 
procedures, where it probably referred to the title of a specific position. Its function in the process is 
discussed by both Zanning (919–1001) and Zhipan 志磐 (?–1269?). Zanning defined it as follows: 

證義, 蓋證已譯之文所詮之義也.294 
A Verifier of meaning is [one who] verifies the meaning explained in the text which has 
been translated.  

                                                                                                                                                                                     
288  See Chen Jinhua 2004b: 117–120, 156; Chen jinhua 2004a: 124–125. 
289  See Chen Jinhua 2004b: 102. 
290  For the study of Buddhist translation procedures, see Fukaura Seibun 1938: 3, 260–280; Matsumoto Bunzaburo 1944: 

195–227; Li Sichun 1957: 79–91; Tso Sze-bong 1963: 239–320; Takayosi Shiga 1986: 1–15; Fujiyoshi Masumi 1986: 
399–428; Daniel Boucher 1996; Chen Jinhua 2005: 603–662. 

291  This transformation reflects three aspects. Firstly, under the reign of Emperor Yang Guang 楊廣  (r. 605–616) 
translation activity started to be held in the official daochang instead of in public; Secondly, compared to the situation 
before the Sui dynasty, the number of participators involved in the translation projects was distinctly curtailed and the 
collaboration begun to number fewer members of the classification “Fame and Virtues” 明德. Thirdly, the translation 
procedure developed completely in the Tang dynasty. For more information, see Tso Sze-bong 1963: 257–266. 

292  For example, in Śikṣānanda’s Huayan jing translation office in the Tang, the division of functions in Buddhist 
translations are: shifanben 釋梵本, yiyu 譯語, zhengfanyu 證梵語, zhuiwen 綴文, zhengyi 證義, xiefanben 寫梵本, 
jianyi 監譯, fanbei 梵唄 and jiaokan 校勘. See Chen Jinhua 2007a: 397- 404. 

293  It is mentioned that the śramaṇa Huicheng 慧乘, together with other monks, acted as a Verifier of meaning in 648. It is 
clear that this term refers to a verb in Huilin’s record, see Tso Sze-bong 1963: 260, 288. 

294  See Song Gaoseng zhuan, T50, 2061: 273c24. 
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Zhipan, however, described the position thus: 

第一, 譯主, 宣傳梵文; 第二, 證義坐其左, 與主譯評 梵文.295 
Firstly, the chief Translator enounces and interprets the Sanskrit text. Secondly, a Verifier of 
meaning sits to the left-hand side of him to review and evaluate the Sanskrit text. 

These explanations are not precisely the same, and so the question arises as to which is historically 
accurate. Tso Sze-bong was the first modern scholar to address this problem. He investigated different 
prefaces and colophons which refer to someone who has a function similar to that of a Verifier of 
meaning prior to the Sui dynasty.296 According to his study, Zanning’s explanation of a Verifier of 
meaning mainly denoted the function of proofreading (jiaojian 檢校 ). However, the weight of 
prefatory evidence shows that Zhipan’s understanding was based on the function of an exegetic monk 
in the translation process during the reign of Yao Xing 姚興 (r. 394–416).297 Tso Sze-bong, combining 
the ideas of Zanning and Zhipan, claims that a Verifier in the Buddhist translation procedure not only 
needed to pursue the task of verifying the doctrine but also needed to evaluate the Sanskrit text 
together with the chief translator.298 

4.2.2 Qualification 

The official Institute for Buddhist Translation began with Emperor Yang Guang (r. 604–618) in the 
capital of Luoyang.299 According to Shi Falin’s 释法琳 (572–640) Baoxing jing xu 寶星經序, the path 
for becoming a member in the official translating institute was by election.300 In order to be considered 
eligible for election, a monk had to qualify by penetrating the meaning of the sutras and śastras. There 
is no information available regarding who was responsible for carrying out the election. In terms of the 
election of Verifiers of meaning, Tso Sze-bong examined the biographies of monks who acted as 
Verifiers in the translation procedure301 and concluded that the manner in which a monk qualified to 
take the position was largely determined by two abilitities:  

a) Penetrating the meaning of the sutras and śastras; b) Proofreading the meaning of a Sanskrit 
text.  

If Tso Sze-bong’s statement is accurate, it suggests that Wǒnch’ǔk must have been an eminent 
Sanskrit scholar, and some evidence can be found for his proficiency in his extant works.302 For 
example, in Wǒnch’ǔk’s Bore boluo miduo xinjing zan 般若波羅蜜多心經贊,303 he states: 

                                                           
295  This reference is from Tian Xizai 天息災 (?–1000?). It is collected in Zhipan’s Fozu tongji 佛祖統紀, see T49, 2035: 

398b8–9. 
296  Tso Sze-bong mainly uses the following prefaces in his study: the preface to the Fangguang jing 放光經記; the preface 

to the Rulai Da ai jing 如來大哀經記 ; Sengzhao’s (374?–414) preface to the Bailun 百論; the preface to the 
Abhidharma 阿毗曇; Daoan’s 道安 (314?–385) preface to the Ekottarāgama 阿含經; the colophon to the Sengjia 
luosha ji jing houji 僧伽羅刹集經後記; Shi Daobiao’s 釋道標 preface to the Shāriputra’s Abhidharma 舍利佛阿毗曇; 
and the preface to the Dapin jing 大品經. 

297  For example, in the preface to the Dapin jing 大品經序, it says that five hundred exegetical monks proofread the text 
and verified the doctrine. But among these five hundred monks, only twelve of them played an important role in the 
translation, such as Huigong 慧恭 and Sengrui 僧叡. See T55, 2145: 53b4–10; Tso Sze-bong 1963: 288–292.  

298  See Tso Sze-bong 1963: 288–299. 
299  The biography of Dharmagupta (?–619) gives reference to this, see T50, 2060: 435c6–8; Li Sichun1957: 83; Tso Sze-

bong 1963: 260.  
300  See T13, 402: 536c13–14. Tso Sze-bong 1963:260. 
301  Tso Sze-bong selects three biographies of monks as an example. They are: the Biography of Shi Lingrun of Hongfu 

Monastery in the capital of Tang 唐京師宏福寺釋靈潤傳, see T50, 2061: 545b12–547a19; the Biography of Feixi of 
Great Qianfu Monastery of Tang 唐大聖千福寺飛錫傳, see Song Gaoseng zhuan, T50, 2061: 721c4–8; the Biography 
of Huizhao in Zizhou of Tang 唐緇州慧沼傳, see T50, 2061: 728c2–7. 

302  蓋是譯者之誤也, 離為二處,不依梵本 […] 雖有兩釋, 此猶未了仁王經梵本, 為是數十百是什字. The Renwang jing 
shu 仁王經疏, see T33, 1708:408b4, 13–14. 若爾如何深密解節具合二喻, 解云, 梵本有此差別. Jieshenmi jing shu 
X21, 369:249b21–22. 梵本經文有此異故, see Jieshenmi jing shu X21, 369:251a18; 二十唯識梵本記中自有二說, see 
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依護法宗,三種蘊中,但遣所執,以辨空性,所引理教,具如上說.或有本曰,照見五蘊等皆空.

雖有兩本,後本為正.撿勘梵本,有等言故,後所說等準此應知.304 
According to the essence of Dharmapāla’s teaching, among the three kinds of aggregates, by 
negating only parikalpita-svabhāva, the nature of emptiness is explained. Doctrines and 
scriptures which would be quoted are explained above in detail. Another version [of the 
Heart Sūtra] states: ‘Contemplate that the five aggregates and others are all empty.’ Because 
the word “others” appears when the Sanskrit version is examined, the latter [translation] is 
correct. In this way, the word “others” which is explicated in the latter [version] should be 
known.305 

Wǒnch’ǔk’s linguistic abilities can be further confirmed by Ch’oe Ch’iwǒn’s 崔致遠 record, which 
states:306 

學寧限於七洲, 語將通於六國. 果能天言鼓舌, 而重譚華音; 海會印心, 而優探梵義. 若楚材歸

晉, 如趙璞入秦. 遂得行高十地之中, 名達九天之上. 
As for [the trail of] his study, had it ever been limited to the seven districts [of China] only? As 
for languages, he mastered [those of] six countries. Eventually he had a facile tongue to speak 
Indian languages and meanwhile he could also switch to talk in Chinese. With his mind 
sanctioned by the teaching of Ocean Assembly, he was outstanding in exploring the meanings of 
the Sanskrit texts. He is like a talent of the Chu 楚 kingdom who emigrated into the Jin 晉 

kingdom, or like the superb jade of the Zhao 趙 kingdom which was brought into the Qin 秦 
kingdom. Thus his practice reached the levels of the Tenth Stage, while his fame spread to the 
height of the Ninth Heaven.307 

4.3 Categorization of the translated texts 

In the course of Wǒnch’ǔk’s life during the period between 680 and 696, he engaged in five major 
Buddhist translation projects, translating forty-six different texts. This was possible because these texts 
were relatively small in extent, comprising about 71 scrolls.308 These texts fall into five groups. 
Twenty can be categorized as ratna-rāśi texts 寶積類. Seventeen are dhāraṇī texts. Four are Huayan 

canonical texts. Three are prajñā texts. The last two texts are Yogācāra texts. Two categories played 
the most important role in Wǒnch’ǔk’s translation activity, containing the majority of his translation 
work: ratna-rāśi texts and dhāraṇī texts. According to Sangharakshita, the Ratna-rāśi catagory covers 
a broad range of subjects, including monastic precepts (vinaya), intuitive wisdom (prajñā), the 
manifestation of the Tathāgata’s light, illusion (māyā), ingenuity (upāya), the nature of consciousness, 
and the Pure Land practice. There are also sutras detailing the evolution of Hīnayāna to Mahāyāna, 
and others that show the evolution from Mahāyāna to Vajrayāna, i.e. from Mahāyāna sutras to 
tantras. 309  The reason for the translation of ratna-rāśi texts in China from 680 to 696 remains 
something of a mystery, but two possible explanations have been offered. One is that the ratna-rāśi 
texts, in whose translation Wǒnch’ǔk participated, included ideas like ‘a bodhisattva will descend to 

                                                                                                                                                                                     
Jieshenmi jing shu X21, 369: 255a14. 

303  ‘Zan 贊 or Lunzan 論贊 was a genre of criticism used in the Chinese traditional historiography. The genre was 
discussed in the “Lunzan Section 論贊篇” of the Shitong 史通, compiled by Liu Zhiji 劉知幾 from 702 to 710.’ See 
Teng Weijen 2011: 18–19. 

304  Bore boluo miduo xinjing zan, see T33, 1711:544c10–14. 
305  From Hwang Chang-geun’s translation, see Hwang Chang-geun 2000: 323–324. 
306  See Chen Jinhua forthcoming 1: 122. 
307  From Chen Jinhua’s translation, see Chen Jinhua forthcoming 1: 123. 
308  Since Wǒnch’ǔk must have been involved in the new Huayan jing translation only for one year, it is impossible to give 

a definite number of scrolls he has translated, the figure mentioned above does not include the Huayan jing. 
309  See Sangharakshita 1985: 182, 183.  
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be born,’310 and concepts concering a cakravartin, the sitianxia, and Jambudvīpa.311 All of these ideas 
were quite fitting Buddhist topics for Empress Wu’s reign. The second possible explanation might be 
connected with Xuanzang’s translation project. In the biographical information given by Zhisheng, 
Bodhiruci was involved in an important translation of texts from the Great Vehicle, i.e. the complete 
edition of the Da Baoji jing 大寶積經 (Skt. Mahāratnakūṭa sūtra) in 707–713. Zhisheng states:312 

此經都有四十九會. 上代譯者摘會別翻而不終部帙. 往者貞觀中玄奘法師往遊印度將梵

本還. 於弘福寺譯大菩薩 經, 即是寶積第十二之一會. 後於玉華宮寺翻大般若竟諸德

慇懃請翻寶積. 奘法師云: 譯寶積之功,不謝於般若. 余生涯已窮恐不終其事. 固請不已, 

遂啟夾譯之. 可得數行, 乃嗟歎曰: 此經與此土群生,未有緣矣. 余氣力衰竭, 不能辦也. 

因而遂輟, 流志來, 復齎其梵本, 和帝命志續奘餘功。 
This Sūtra consists of forty-nine pariṣads. The translation of previous epochs had chosen 
some of the pariṣads and had translated them separately, so it was not complete. Formerly, 
during the Zhenguan era, the Master of the Law Xuanzang travelled to India and came back 
with the Sanskrit text. He translated the Da pusa zang jing, the twelfth pariṣad of the 
Ratnakūta, at the Hongfu Monastery. Then, when he finished the translation of the 
Mahāprajñāparāmitā at the monastery of Yühua Palace, the bhadantas warmly asked him to 
translate the Ratnakūta. Master of the Law [Xuan]zang said: ‘The work of translating the 
Ratnakūta is not inferior to that [necessary for translating the] Mahāprajñāparāmitā. My life 
is going to end and I am afraid that I will not be able to bring to completion this work.’ 
Since he was insistently asked, he opened the [Sanskrit] text to translate it; he was able to 
translate some lines, then, sighing, said: ‘The conditions for the transmission of this sūtra to 
the beings of this land (China) are not present. My energies are weakening and I cannot 
succeed.’ Then he stopped. When Bodhiruci came, he too brought the Sanskrit text [of this 
sūtra]. Hedi (Zhongzong) ordered Bodhiruci to continue [Xuan]zang’s unfinished work.313 

Therefore, according to Zhisheng’s summarization, the translation of the ratna-rāśi texts may have 
been carried out as a continuation of Xuanzang’s unfinished work. After returning to China, the first 
translated text of Xuanzang was the twenty-fascicle Da pusa zang jing, belonging to ‘part of the 
Ratnakūṭa sūtra.’314  
The overall categorization of the texts is illustrated in the following chart:  

Chart 4: Categorization of the translated texts 

 
 
 
 
 
 
 
 
 
Source: Compiled by me. 

                                                           
310  See the Fangguang Dazhuangyan jing, Shengzu pin 勝 品, see T3, 187: 541b24–543c23.  
311  For example, the Fangguang Dazhuangyan jing says that 譬如輪王於四天下化平等,七菩提分以為其寶, 於一切眾生

心行平等以為十善,大願成就無礙之法以為其輪, see T3, 187: 540c11–12.  
312  See Kaiyuan shijiao lu, T55, 2154: 570b15–20.  
313  From Forte’s translation, see Antonino Forte 2002: 97–98. 
314  See Dan Lusthaus 2002: 555. 

Categorization of the translated texts 
(46) 

Ratna-rāśi texts 
(20) 

Dhāraṇī texts 
(17) 

Avataṃsaka texts 
(4) 

Prajñā texts 
(3) 

Yogācāra texts 
(2) 
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4.4 Collaborators  

During this sixteen-year period, Wǒnch’ǔk was busy in five translation projects, each headed by 
foreign monks. In the course of these projects, he had close contact with monks and laymen of high 
status and frequently worked with them. The following table enumerates Wǒnch’ǔk’s collaborators 
during this period:  

Table 11: Wǒnch’ǔk’s collaborators 

Name Titles 680 682 683 685 b. 687 689 691 693 
695 

Ava Da. 
696 Account 

Devākara 
地訶婆羅 

śramaṇa 
沙門 

× × × × ×       5 

Damozhantuo 
達摩戰陀 

śramaṇa 
沙門 

× × × × ×   × ×  × 8 

Boretipo 
波若提婆 

śramaṇa 
沙門 

× × × × ×    ×  × 7 

Daocheng 
道成 

Fame and 
Virtue 
名德 

× × × × ×       5 

Huizhi 
慧智 

(Great) Fame 
and Virtue  
(大)名德 

× × × × × × × ×    8 

Bochen 
薄塵 

Fame and 
Virtue 
名德 

× × × × ×       5 

Jiashang 
嘉尚 

Fame and 
Virtue 
名德 

× × × × ×       5 

Linbian 
靈辯 

Fame and 
Virtue 
名德 

× × × × ×       5 

Mingxun 
明恂 

Fame and 
Virtue 
名德 

× × × × ×       5 

Huaidu 
懷度 

Fame and 
Virtue 
名德 

× × × × ×       5 

Sixuan 
思玄 

Fame and 
Virtue 
名德 

× × × × ×   ×    6 

Fuli 復禮 
(Fame) Great 

Virtue (名)大德 
× × × × × × ×  × × × 10 

Buddhapālita  
佛陀波利 

   ×         1 

Shunzhen 順貞    ×         1 

Fahua 法華 
Great Virtue  
大德 

     × ×     2 

Huiduan 慧端 
Great Virtue  
大德 

     × ×     2 

Hongjing 弘景 
Great Virtue  
大德 

     × ×  × × × 5 

Devendraprajña 
提雲般若 

      × ×     2 

Bodhiruci 
菩提流支 

        × × × × 4 

Xinggan  
行感 

sizhu 寺主 
Bohaixian 

kaiguogong  
渤海縣開國公 

       ×    1 

Li Wuchan  
李無諂 

        × ×  × 3 

Chuyi 處一 Great Virtue         ×    1 
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Name Titles 680 682 683 685 b. 687 689 691 693 
695 

Ava Da. 
696 Account 

大德 
duweina 
都維那 

kaiguogong 
 開國公 

Shenying 神英 
Great Virtue  
大德 

       × × × ×? 4 

Sun (Chen) pi  
孫(承)辟 

        ×    1 

Yijing 義淨           × × 2 

Fazang 法  
Great Virtue  
大德? 

× × × ×  ×   ×  × 7 

Fabao 法寶          × × × 3 

Huaiyi 懷義 
Great Virtue  
大德 

       ×    1 

Daochang 道昌         × ×  × 3 

Zhijing 知靜 

Great Virtue  
大德 

duweina  
都維那 

kaiguogong  
開國公 

       ×    1 

Damonantuo  
達摩難陀 

        × ×  × 3 

Zhidao 知道 shangzuo 上座        ×    1 
Bore 般若         ×    1 

Fanmo 梵摩         ×    1 
Dupoju 度破具         ×    1 

Chiganzhizang 叱
幹智  

        × ×  × 3 

Jiayewudan  
迦葉 擔 

        ×    1 

Chaliwutai  
刹利 台 

        ×    1 

LiShengong  
李審恭 

        ×    1 

Du Dabin  
杜大賓 

        ×    1 

XuYuanchu  
徐元處 

        ×    1 

FuShouzhen  
付守真 

        ×    1 

Zhao Sitai  
趙思泰 

        ×    1 

Lingrui 靈睿          ×  × 2 

Mingquan 明佺 
Great Virtue  
大德 

         ×  1 

Xuanwei 玄嶷 
Great Virtue  
大德 

         ×  1 

Wencai 文才 
Great Virtue  
大德 

         ×  1 

Huicheng 慧澄 
Great Virtue 
大德 

sizhu 寺主 
         ×  1 

Huiyan 惠儼 

Great Virtue  
大德 duoweina 
都維那 

kaiguogong  
開國公 

       × × × × 4 

Bolun 波侖 Great Virtue          × × × 3 



Reconstructing Wǒnch’ǔk’s life in the period between 680 and 696 100 

Name Titles 680 682 683 685 b. 687 689 691 693 
695 

Ava Da. 
696 Account 

大德 

Siyan 思言 
Great Virtue  
大德 

         ×  1 

Yihe 義合 
Great Virtue  
大德 

         ×  1 

Degan 德感 

Great Virtue 
大德 

sizhu 寺主 
kaiguogong 
開國公 

       × × × × 4 

Daoyou 道憂 
Great Virtue 
大德 

         ×  1 

Xuanfeng 玄奉           ×  1 

Chongye 崇業 
duweina 都維

那 
         ×  1 

Yijing 義淨 
Great Virtue 
大德 

        × × × 3 

Fuqing 福慶 shangzuo 上座          ×  1 

Chenbian 承辯 
duweina 都維

那 
         ×  1 

Tanyi 曇懿           ×  1 

Hyǒnbǒm 玄範 

Great Virtue 
大德 

duweina 都維
那 

kaiguogong 
開國公 

         × × 2 

Wenche 文徹 
Great Virtue 
大德 duoweina 
都維那 

         × × 2 

Zhilian 智瀲 
Great Virtue 
大德 

sizhu 寺主 
       × × × × 4 

Yingzhi 英芝 
Great Virtue 
大德 

         ×  1 

Faming 法明 

Great Virtue 
大德 

shangzuo 上座 
kaiguogong 開
國公 

       ×    1 

Zhiji 知機 shangzuo 上座        ×    1 

Huileng 慧稜 

Great Virtue 
大德 

shangzuo 上座 
kaiguogong 開
國公 

       ×    1 

A’nizhenna 阿伱
真那 

         ×  × 2 

Li Wuai 李無礙          ×  × 2 
Shilimoduo 
尸利末多 

         ×  × 2 

Xuandu 玄度          ×  × 2 

Xuangui 玄軌 

Great Virtue 
大德 

kaiguogong 開
國公 

        ×  × 2 

Yishena 伊舍那          ×  × 2 
Zhumoluo 祝模羅          ×  × 2 
Zhang Zhengchen 

張正臣 
         ×  × 2 
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Name Titles 680 682 683 685 b. 687 689 691 693 
695 

Ava Da. 
696 Account 

Lü xianqiao 
呂仙橋 

         ×  × 2 

Liu zhenyuan 
劉珍遠 

         ×  × 2 

Yushiyi  
於師逸 

         ×  × 2 

Wang Fan 
王璠 

         ×  × 2 

Song Zhiwen 
宋之問 

         ×  × 2 

Jia Yingfu 
賈膺福 

         ×  × 2 

Zhifang 
智方 

          ×  1 

Shenyan  
審言 

          ×  1 

Huaiyan  
懷琰 

          ×  1 

Cixun  
慈訓 

          ×  1 

Huaigan  
懷感 

          ×  1 

Yikong 義空           ×  1 
Wudeng 無等           ×  1 
Huaidao 懷道           ×  1 

Chengxing 澄性           ×  1 
Yanwang 彦汪           ×  1 

Huijue 慧覺           ×  1 
Zhensui 貞邃           ×  1 
Daizhen 待真           ×  1 

Huiyi 會一           ×  1 
Xuanta 玄沓           ×  1 
Huixian 慧獻           ×  1 
Xidao 晞道           ×  1 

Chongyan 崇彦           ×  1 
Xingchong 行充           ×  1 
Mingyuan 明遠           ×  1 
Xiuxiang 休祥           ×  1 
Fachong 法沖           ×  1 
Yunxuan 雲璿           ×  1 
Chenzuo 承祚           ×  1 

Xingguang 行光           ×  1 
Hongguan 宏觀           ×  1 

Yuanqi 元齊           ×  1 
Linggan 靈幹           ×  1 
Huisan 慧傘           ×  1 
Yanxu 彦旭           ×  1 
Yixuan 義宣           ×  1 
Zhien 知恩           ×  1 

Mingxian 明獻           ×  1 
Yizhen 義貞           ×  1 
Tanjing 曇景           ×  1 

Daochuo 道綽           ×  1 

Chuiyou 垂幽           ×  1 

Lingxuan 靈璿           ×  1 
Shenlong 神驡           ×  1 

Youda 有大           ×  1 
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Name Titles 680 682 683 685 b. 687 689 691 693 
695 

Ava Da. 
696 Account 

Huiguan 慧觀           ×  1 

Baosiwe 寶思惟 

poluomen 
fanjing 

sangzang 
婆羅門翻經三

 

         ×  1 

Source: Compiled by me. 

According to the table, there are four groups which are crucial to the reconstruction of Wǒnch’ǔk’s life 
in this period: the five tripiṭaka masters who led the translation; those monks who had been appointed 
as Fame and Virtues (mingde 名德) or Great Virtues (dade 大德); those monks who acted as a Three 

Principles (sangang 三綱) in a monastery; and those who received kaiguogong 開國公 titles from 
Empress Wu. 

4.4.1 Five tripiṭaka masters 

Wǒnch’ǔk cooperated with five major tripiṭaka masters from foreign countries: Divākara, 
Buddhapālita, Devendraprajña, Bodhiruci, and Śikṣānanda. The translation projects which were 
headed by these five foreigners enjoyed strong patronage of Empress Wu and were provided with a 
large staff of assistants. In return, monks who gathered around these tripiṭaka masters helped Empress 
Wu to consolidate her position at court.  

Divākara, for example, was instrumental in the process of moving the capital. In 683, Empress 
Wu’s court was relocated to Luoyang, which remained the capital city until 701. This was an early and 
evident result of her skillful politics. ‘Various explanations have been put forward concerning the 
move to Luo-yang,’ the first of which is a political in nature. Moving the capital from Chang’an — 
where the administration of the north-western aristocracy prevailed — to a place which had long been 
the eastern alternative hub of imperial power was a symbolic confirmation that the peak of north-
western political influence had passed.315 When she chose Luoyang as her new capital, Empress Wu 
was also conscious of the benefits to be gained by distancing herself from the loyalist clans who had 
been drawn to the Tang capital by their official duties.316 To help consolidate this move, the tripiṭaka 
master Divākara from central India was the first to be employed by Empress Wu to help her transfer 
the religious center from Chang’an to Luoyang. Divākara was an official tripiṭaka master who went as 
early as August 685 to Luoyang, where the imperial court had relocated.317 There he was installed at 
the Eastern Weiguo Monastery, which was founded by Empress Wu between March 687 and January 
688. The Eastern Weiguo Monastery was originally established by Empress Wu in Luoyang as 
government-funded center for the activities of Divākara’s orthodox translation team.318 Furthermore, 
Divākara was appointed to work with the Ten Great Virtues, following the edict of December 11, 680. 
The Ten Great Virtues who gathered around Divākara were the main official monks during that 
period.319 For example, Jiashang (?–680+) was a chief disciple of Xuanzang. According to the Song 
Gaoseng zhuan, Xuanzang entrusted Jiashang to compile a bibliography of all the Buddhist 
translations which he had made.320 The designation of these Ten Great Virtues to Luoyang was a 

                                                           
315  See Denis Twitchett and John K. Fairbank 1979: 257–258. 
316  See Denis Twitchett and John K. Fairbank 1979: 307. 
317  According to the Kaiyuan shijiao lu and the Xu Gujin yijing tuji, there is no specific record for the location of 

Divākara’s translations. However, accoding to Forte’s study, Divākara moved to Luoyang as early as August 685, see 
Antonino Forte 1985:112–113. Chen Jinhua points out that Divākara was installed in Luoyang sometime between 
August 6, 685 and January 19, 687, see Chen Jinhua 2007a: 218. 

318  See Antonino Forte 1989: 235. 
319  Regarding the name list of the Ten Great Virtues, see Chen Jinhua 2007a: 219–221. 
320  See Song Gaoseng zhuan, T50, 2061: 728b12–20. 
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carefully deliberated strategy of Empress Wu. It is possible that Wǒnch’ǔk ‘went to Luoyang with 
Divākara’.321 

Another example of politico-religious cooperation involves Devendraprajña, a Khotanese 
tripiṭaka master who served an important role in Empress Wu’s political strategy after Divākara. 
According to Forte’s study of the activities of those personages who gathered around Devendraprajña 
in this period, their contribution was critical to the rise of Empress Wu. On October 16, 690 the Great 
Zhou dynasty was proclaimed.322 Wǒnch’ǔk was one of those who took part in the activities headed by 
Devendraprajña.  

Devendraprajña was summoned into the inner palace by an imperial edict for offerings and 
support (gongyang 供養). After that he lodged from 689 to 691 at the Eastern Weiguo Monastery, an 
important official monastery in Luoyang, to translate sutras and śāstras with the Ten Great Virtues.323 
The Ten Great Virtues included four Great Virtues of the palace temple in Luoyang who were 
responsible for the composition of the commentary on the Dayun jing in 690: Chuyi, Faming, Degan, 
and Huiyan. Devendraprajña also, therefore, served as a monk of great importance in the process of 
dissociating the central location of Buddhism from Chang’an and transferring it to Luoyang.  

4.4.2 Great Virtues 大德 or Fame and Virtues 名德 

The titles “Great Virtue” and “Fame and Virtue” are complicated. Generally speaking, these two terms 
both come from the Sanskrit term bhadanta.324 Zanning was the first person who paid particular 
attention to this term. He examined the title “Great Virtue” in his Da Song Sengshi lüe 大宋僧史略 in 

977, mentioned in the appendix of Dehao 德號附.325 The “Great Virtue” held a very important place in 
Zanning’s record. This important title was bestowed by the emperor and the holder was initiated by 
way of tonsure by the official congregation.326 In 1978, Antonino Forte examined the seven aspects of 
the Sanskrit term bhadanta as they applied to the Chinese context, thoroughly discussing the term 
Great Virtue.327 A complete account of his discussion is not necessary here, but two categories of Ten 
Great Virtues under the reigns of Taizong, Gaozong, and Empress Wu will be briefly reviewed.  

The Ten Great Virtues as a monastic administration unit, the first category, was set up between 
June 18, 618 and January 20, 619. Its members were ‘elected by a monastic congregation (daji 大

集)’,328 and it functioned as an institution ‘to regulate the saṃgha’ and was ‘in charge of national 

                                                           
321  See Antonino Forte 2005: 165.  
322  See Antonino Forte 1985: 113. 
323  See Dacheng fajie wu chabie lun shu, T44, 1838: 63c23–24. 
324  When Forte discusses the ten Great Virtues, he cites the case of Huiyin 慧因 (539–627), a monk who was a Fame and 

Virtue, see Antonino Forte 2003:1076. Chen Jinhua also attributes Fame and Virtue to the same Sanskrit term bhadanta, 
along with Great Virtue. For more information, see Chen Jinhua 2007a: 220.  

325  See Da Song sengshi lüe T54, 2126: 249b28–250a3. 
326  Zanning claims that there was a new type of Great Virtue called Lintan Great Virtue 臨壇大德 which was in use up 

until 771, see Da Song sengshi lüe T54, 2126: 249c9–12. He says: 大曆六年辛亥歲四月五日, 勅京城僧尼臨壇大德
各置十人. 以為常式, 有闕即填. 此帶臨壇而有大德二字, 乃官補德號之始也. “On the fifth day of the fourth month 
of Dali (the cyclic year of xinhai) (May 23, 771), a decree [issued to order] that ten bhadantas for supervising the 
[precepts] platform were to be appointed for both the male and female saṃgha in the capital. This was to be taken as a 
constant institution. Whenever a position became vacant [on the committee], it was filled up immediately. This system 
of supplementing “lintan” 臨壇 with the two — character [title] dade ( Great Virtue) marked the beginning of the 
custom of officially attaching a “title [associated with] [da] de (Great Virtue)” (dehao 德號) [to preceptors]. From Chen 
Jinhua’s translation, see Chen Jinhua 2007a: 365.  

327  Forte points out that there are seven special kinds of meanings in the Buddhist context. They are classified as follows: 1) 
the appellation of the Buddha; 2) the honorific salutations toward the older monks; 3) the appellation in referring to 
each other in the monk’s ceremony of ordination; 4) the title reserved for a chief in China; 5) the title reserved for the 
monks who were presidents on the dais of the ceremony of ordination; 6) the dignitary title of the Buddhist monks who 
lodged in the grand monasteries; and 7) The title which was designated to the members who belonged to the official 
translating teams. See Antonino Forte 2003:1071–1085. 

328  See Antonino Forte 2003:1078; Chen Jinhua 2007a: 363. 
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monastic affairs’ in the capital.329 According to the account given in the Tang huiyao 唐會要, this 
system was in operation only during the period between February 4, 634 and January 23, 635.330  

Although there is no direct evidence that the Ten Great Virtues were continually in operation 
under the reigns of Taizong and Gaozong, there is evidence that they were still active in the reign of 
Empress Wu. A gathering of the Ten Great Virtues, headed by Xue Huaiyi, took place at the 
neidaochang in Luoyang around 685 with the purpose of taking charge of national monastic affairs. 
Another was held in 690 for the composition of the commentary to the Da yunjing, and another in 693 
for the translation of Baoyu jing 寶雨經, had a similar function.331 According to Jiu Tang shu: 

自是[懷義]與洛陽大德僧法明、處一、慧儼、[慧]稜、行感、德感、知靜、[玄]軌、宣政等

在內道場念誦. (…) 懷義與法明等造大雲經 [疏] (…). 懷義與法明等九人並封縣公.332 
From that moment333 on [Huaiyi] practised the “remembering and reciting” in the palace Chapel 
(nei daochang) with the Luoyang bhadanta monks (dade seng) [1.] Faming 法明, [2.] Chuyi 處一, 

[3.] Huiyan 惠儼, [4.] Huileng 慧稜, [5.] Xinggan 行感, [6.] Zhijing 知靜, [7.] Xuangui 玄軌, [8] 

Xuanzheng 宣政.  
(…) Huaiyi together with Faming and the others made the [Commentary on the] Dayun jing (…). 
Huaiyi together with Faming and the others, nine people, were all enfeoffed dukes of a 
subprefecture.334 

Note that Wǒnch’ǔk collaborated with these Ten Great Virtues in 693.  
The Ten Great Virtues as a monastic institution in charge of Buddhist teaching also functioned 

‘as a committee for reviewing and verifying Buddhist translations’. It was first instituted by Emperor 
Wen of the Sui (r. 581–604) in 592 and was headed by two Indian monks: Jñānagupta (She’najueduo 
闍那崛多,?–619) and Dharmagupta (Damojiduo 達磨笈多, 523?–600?).335 In 587, Emperor Wen 
summoned six monks with the title of Great Virtue to lodge at the recently established the Daxingshan 
Monastery 大興善寺 in the new capital city of Daxing 大興城.336 During the Renshou 仁寿 era (601–
604), some of these six monks were also of the second category of Ten Great Virtues — that is, they 
were ‘participants in an important religio-political project’. This project ‘led to the distribution of one 
                                                           
329  See Antonino Forte 2003: 1077–1085; Chen Jinhua 2007a 363–365.  
330  THY 47. 836. Concerning the discussion of the time span in which the Ten Great Virtues functioned as an institution to 

regulate the saṃgha and were in charge of national monastic affairs, Forte mentions Yamazaki’s suggestion that on the 
basis of the examples of Vinaya Master Siheng 思恒 (653–726) and Dao’an 道岸 (654–717), the office of the Ten Great 
Virtues was established during the reign of Zhongzong. Although Forte claims that Yamazaki’s opinion is not correct, 
the existence of the Ten Great Virtues with the same function under the reign of Zhongzong can be proved. Chen Jinhua 
translates the funeral epitaph of the Vinaya Master Siheng concerning the description of the Ten Great Virtues, i.e. 
‘Before, under the reign of Hedi 和帝 (i.e., Zhongzong), [Siheng] was summoned to the palace chapel and was 
appointed as the preceptor of bodhisattva-precepts. He was appointed to the committee of shidade. Generally attending 
to the Law of the Buddha and the monastic affairs under Heaven (that is, throughout the empire). 初和帝代,召入內道
場,命為菩薩戒師,充十大德, 統知天下佛法僧事.’ See Antonino Forte 2003: 1079; Chen Jinhua 2007a: 364. 

331  ‘Not only were these ten bhadantas [Ten Great Virtues] responsible for the composition of the commentary on Dayun 
jing 大雲經 (Skt. Mahāmegha sūtra [Sūtra of Great Cloud], T no. 387), a document with so much importance for 
Empress Wu’s political propaganda, but they also apparently constituted a committee in charge of national monastic 
affairs’. See Chen Jinhua 2007a: 364; Antonino Forte 2005: 102–103. 

332  The amended text of Jiu Tangshu 183 by Forte was used here, see Antonino Forte 2005: 90, 94.  
333  There is no concrete date for this.The text only says that the practice in the palace chapel happened after Empress Wu’s 

following activities: 1) Ordained Huaiyi as a monk; 2) Changing Huiyi’s family name from Feng 馮 to Xue 薛, which 
‘made him of the same lineage (hezu 合 ) as Xue Shao 薛紹, husband of [her daughter] the Princess Taiping 太平, 
and ordering [Xue] Shao to respect him as the youngest brother of his father (jifu 季父).’ See JTS 183.4742; Antonino 
Forte 2005: 151. 

334  From Forte’s translation, see Antonino Forte 2005: 90. 
335  See Chen Jinhua 2001: 17–39; Chen Jinhua 2007a: 363. 
336  These six monks are: 1) Huiyuan 慧遠(523–592) of Luoyang; 2) Huizang 慧  (522–605) of Weijun 魏郡; 3) Sengxiu 

僧休 (d. ca. 594) of Qinghe 清河; 4) Baozhen 寶鎮 (d.ca. 590) of Jiyin 濟陰; 5) Hongzun 洪遵 (530–608) of Jijun 濟
郡; and 6) Tanqian 曇遷 (542–607). See Chen Jinhua 2001: 20–21. 
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hundred and seven Buddhist relics to approximately one hundred prefectures throughout the Sui 
imperium’.337 This project was both an important move by Sui Wendi to raise Buddhism to the status 
of the foremost — it not the only — cornerstone of his state philosophy, and a necessary device to 
disolve the barriers of race culture that become established within the Sui Empire.338 The committee 
still existed in the period from 680 to 691 and was summoned by Empress Wu to play a crucial role in 
the translation projects of Divākara and Devendraprajña.339 There are two groups of Ten Great Virtues 
in this category. The first group consists of Daocheng, Bochen, Jiashang, Wǒnch’ǔk, Linbian, 
Mingxun, Huaidu, Sixuan, and Fuli;340 and the second consists of Huizhi, Fahua, Fuli, Huiduan, and 
Hongjing.341  

Evidence shows that some of these Great Virtues also engaged in Empress Wu’s religio-political 
project. 342  For example, Huizhi, who collaborated with Wǒnch’ǔk eight times during the period 
between 680 and 693, described Empress Wu at the end of the treatise Odes in Praise of the 

Bodhisattva Avalokiteśvara (Zan Guanyin pusa song 讚觀音菩薩頌) — which he translated during 
the second year of the Changshou era (December 14, 692 – December 2, 693) — as a Cakravrtin of 
the Golden Wheel.343 Huizhi also engaged in the translation of the Baoyu jing. In the colophon of the 
Baoyu jing, Huizhi is referred to as a monk of the Foshouji Monastery, which was an important 
monastery in the ideological support of the Zhou dynasty.344  

Wǒnch’ǔk collaborated with these two categories of Ten Great Virtues during the period between 
680 and 696. 

4.4.3 The Three Principles (sangang 三綱) 

The Three Principles denotes the three highest appointments in a medieval Chinese Buddhist 
monastery. They were sizhu 寺主 (Skt. vihārasvāmin; abbot), shangzuo 上座 (Skt. sthavira; elder), 

and [du]weina [都]維那 (Skt. karmadāna, administrator).345 Unlike the post of duweina, only one 

                                                           
337  See Chen Jinhua 2001: 22–23. 
338  See Chen Jinhua 2001: 27. 
339  Preface to Fangguang Da zhuangyan jing 方廣大莊嚴經序 by Empress Wu in 685. See Xu Gujin yijing tuji T55, 

2152:368c17–18.  
340  Zhisheng only gives nine names of Great Virtues. Chen Jinhua suggests that Kuiji 窥基 should have been a Great 

Virtue in Divākara’s translation project. See Chen Jinhua 2007a: 221. Empress Wu’s preface to Fangguang da 
zhuangyan jing which was compiled probably around 685, points out that they were ten Great Virtues who came from 
the capital to help the tripiṭaka master Divākara in translating sūtras and śastras. In this preface, Empress Wu 
mentiones the title Great Virtue of the Capital. Concerning this title, there are three records from Tang liudian 唐六典, 
JTS and Qinding lidai zhiguan biao 欽定曆代職官表, see  JTS 6.1885; Antonino Forte: 2003:1082. 

341  According to Kaiyuan shijiao lu, Chen Jinhua provides a new list of Great Virtues, they are: Chuyi, Fuli, Degan, 
Huiyan, Faming, Hongjing, Fahua, Wǒnch’ǔk, Huiduan, and Fazang. See Chen Jinhua 2007a: 223–224. 

342  Fuli is a monk who collaborated with Wǒnch’ǔk ten times. He is therefore a most important monk to be investigated 
with regards to the term Great Virtue. He was also an important player in the efforts of Empress Wu to build up her 
ideology. For more information, see Fuli’s biographical table in the part of Avatamsaka. 

343  ‘以此贊歎觀世音菩薩功德, 上資國主聖神皇帝陛下，善轉金輪. 色力壽命，永無窮尽；智慧果報，不可思議. 恒
御閻浮，長居震旦；擁護三寶，利益群生；一切含靈，皆蒙聖福 . I offer these praises to the merits of the 
bodhisattva Avalokiteśvara so that they may be of assistance to Her Majesty Sehngshen Huandi, Head of the Country 
who perfectly turns the Golden Wheel. Her fascination, her energy and her life will be eternal and unquenchable; May 
she always govern Jambudvīpa staying long in Zhengdan (China); may she help and protect the Three Jewels (sanbao 
三寶, that is, Buddhism) to the advabtage of all beings and may all the sentients be granted the Saintly Happness’. See 
Zan Guanyin pusa song 讚觀音菩薩頌, T20, 1052: 68a8-a10. From Antonino Forte’s translation, see Antonino Forte 
2005: 213; Antonino Forte 1985: 113;  

344  See Antonino Forte 1985: 114. 
345  ‘According to the Da Tang liu dian 大唐六典 (The Six Regulations of the Great Tang), a work completed in 738 and 

presented to the throne in 739, the direction of the Buddhist monasteries in China was entrusted to the sangang, a term 
which designates the three highest appointments in a monastery, indicated in the following order: 1. Shangzuo 上座 
(Elder), 2. sizhu 寺主 (Head of the Monastery), 3. [du]weina [都] 維那 (Administator), a different person for each 
position.’ See Da Tang liu dian 18. 13b8–14a2; Antonino Forte 2005: 171; Chen Jinhua 2007a: 125. However, 
according to the research of scholars, such as Michihata Ryōshu 道端良秀 and Forte, the post of sizhu is often listed 
before that of shangzuo. For more information, see Michihata Ryōshu 1967: 98–100; Antonino Forte 2005: 171. 
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person at a time held the positions of sizhu and shangzuo.346 According to official historical sources, 
the Three Principles were appointed by the Department of Sacrifices, which oversaw Buddhist and 
Taoist affairs in the Tang dynasty from 691 onward. 347  Wǒnch’ǔk collaborated with the Three 
Principles of different monasteries in 693 and 695, as listed in the table below:348 

Table 12: Three Principles of different monasteries in 693 and 695 

Name Function Monastery 

Faming 法明 shangzuo 上座 Great Zhou Eastern Monastery 大周東寺 
Chuyi 處一 duweina 都維那 Great Zhou Eastern Monastery 大周東寺 

Huiyan 惠嚴 duweina 都維那 Great Zhou Eastern Monastery 大周東寺 
Huileng 慧稜 shangzuo 上座 Great Fengxian Monastery 大奉先寺 
Xingga 行感 sizhu 寺主 Foshouji Monastery 佛授記寺 
Degan 德感 duweina 都維那 Foshouji Monastery 佛授記寺 
Zhijing 知靜 duweina 都維那 Foshouji Monastery 佛授記寺 
Xuangu 玄軌 duweina 都維那 Central Dayun Monastery 中大雲寺 

Source: Data adapted from Antonino Forte 2005: 158. 

The Three Principles with whom Wǒnch’ǔk collaborated resided in four monasteries: a) Great Zhou 
Eastern Monastery, b) Great Fengxian Monastery in Longmen， c) Foshouji Monastery, d) Central 
Dayun Monastery. They were state monasteries, occupying an important role in the Zhou dynasty. 

The sequence of the above table is ordered in accordance with the importance of the monasteries 
and of the function of the monks within them, rather than being a random compiling of names.349  

The first in the list is the Great Zhou Eastern Monastery in Luoyang, which ‘was an ancestral 
monastery of the Zhou dynasty’ founded by Empress Wu. According to Forte’s study, Faming was the 
shangzuo, Chuyi and Huiyan were appointed as duweina at this monastery in 693.350  Wǒnch’ǔk 
collaborated with them at the Foshouji Monastery.  

Second in the list is the Great Fengxian monastery at Longmen, which was ‘a Tang ancestral 
monastery, founded by Li Zhi for one or both his parents’.351  

The Foshouji Monastery in Luoyang appears in third place. It ‘was founded by the heir apparent 
Prince Li Hong, for his mother’ Empress Wu.  

The fourth monastery is the Central Dayun Monastery in Luoyang, which was one of ‘the most 
pre-eminent institutions in the chain of state monasteries’. It was established according to the edict of 
Empress Wu on December 5, 690.352 

                                                                                                                                                                                     
Zanning devotes a long passage to this in his Da Song sengshi lüe, in which he briefly traces the history of The Three 
Principles. He says that sangang were sizhu 寺主, shangzuo 上座 and yuezhong 悦眾, see Da Song sengshi lüe T54, 
2126: 244c17–245a25. Chen Jinhua summarizes the secondary studies on sangang 三綱, see Chen Jinhua 2002a: 210, 
210n. 

346  For example, two people at a time held the position of duweina at the Great Zhou Eastern Monastery in October in 693, 
they were Chuyi and Huiyan惠儼, see Antonino Forte 2005: 174. 

347  凡天下寺觀三綱及京都大德，皆取其道德高妙, 為眾所推者補充, 申尚書祠部. From among the Three Priciples 
and the Great Virtues of the Capital in the monasteries of the tianxia they matriculate one who has good morality and 
one who was elected by mass to fill a vacancy. [Then they] apply to the minister in the Department of Sacrifices, see 
JTS 6. 1885. It is also mentioned in the Tang liudian 唐六典, which is the earliest extant collection of administrative 
law, and the Qinding lidai zhiguan biao 欽定曆代職官表.  

348  The sources of this table are mainly based on the colophon of the Baoyu jing and the colophon of the Great Zhou 
Catalogue from 695. I have slightly changed the table which is given by Forte, see Antonino Forte 2005: 158. 

349  See Antonino Forte 2005: 158. 
350  See Antonino Forte 2005: 158,159, 174. 
351  It is unsurprising that this Tang-era monastery (Da Fengxian Monastery at Longmen) should come after the Zhou-era 

monastery (Da Fuxian si in Luoyang), as the protocol list of the Jiu Tangshu must have been compiled during the Zhou 
dynasty when the Tang dynasty had already ended. It is also no surprise that the Longmen Monastery should came first 
as it was the ancestral monastery of Li Zhi, Wu Zhao’s husband. See Antonino Forte 2005: 159. 

352  The above information from Forte’s study, see Antonino Forte 2005: 158–159. 
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According to Forte’s study, these four monasteries gave Wu Zhao the most support ideologically 
in her abolishment of the Tang dynasty and establishment of the Zhou dynasty in 690.353  

The Three Principles mentioned in the above table were undoubtedly serving in these four important 
monasteries. These monks not only served a key function in state monasteries but also had noble titles. 

4.4.4 The dynasty founding dukes of the sub-prefectures 開國縣公 

According to the colophon of the Baoyu jing,354 Wǒnch’ǔk directly engaged in the translation of the 
Baoyu jing, in particular collaborating with seven of the dynasty founding dukes of the sub-prefectures. 
(See fig. 4: S. 2278)  

Seven of the dynasty founding dukes of the sub-prefectures appear in the following order, 
according to their function played in the translation:355 

Table 13: Seven of the dynasty founding dukes of the sub-prefectures 

Name Noble Title 

Chuyi 處一 (?–693?/695?+) Duke of Qingyuan Sub-prefecture 清源縣開國公 
Degan 德感 (?–703+) Duke of Changping Sub-prefecture 昌平縣開國公 

Zhijing 知靜 (act. 685?–693?) Duke of Zanhuang Sub-prefecture 賛皇縣開國公 
Huiyan 惠儼 (?–703+) Duke of Yuzhang Sub-prefecture 豫章縣開國公 

Faming 法明 (635?–705?) Duke of Jiangling Sub-prefecture 江陵縣開國公 
Huileng 慧稜 (act. 685?–693?) Duke of Dangyang Sub-prefecture 當陽縣開國公 

Xinggan 行感 (?–693?) Duke of Bohai Sub-prefecture 渤海縣開國公 
Source: Data adapted from Antonino Forte 2005：89-90, 158. 

As the title Dynasty-founding Duke of Sub-prefecture, (Kaiguo xiangong 開國縣公), means ‘duke of 
the sub-prefecture having established the state’. This designation originally was not the title of a monk, 
but a title honoring laymen for contributions to the ruling dynasty. Of the nine noble ranks of the Tang 
period this was the fifth most esteemed. Those who were awarded the title were apportioned an 
income from the taxes of 1,500 households and held the rank of second class. The station of a duke of 
a sub-prefecture is associated with the “silver bag for the tortoise” (yinguidai 銀龜袋).356 Empress Wu 
first gave this title to nine monks in the Zhou dynasty on December 5, 690.357  

The biography of Huaiyi states: 

懷義與法明等造大雲經,358 陳符命，言則天是彌勒下生，作閻浮提主, 唐氏合微，故則天革

命稱周，懷義與法明等九人並封縣公，賜物有差，皆賜紫袈裟、銀龜袋. 其偽大雲經頒於

天下，寺各 一本，令昇高座講說359.  
Huaiyi, together with Faming and the others, fabricated the Dayun jing and set out a series of 
“signs [concerning the Heavenly] Mandate” (fuming 符命) saying that Zetian was Maitreya, who 
had descended to be born and acted as head of Jambudvīpa, and that the clan of the Tang ought to 
collapse. Accordingly, Zetian changed the Mandate and proclaimed the Zhou [dynasty], Huaiyi, 
together with Faming and the others, nine people, were all enfeoffed dukes of a subprefecture 

                                                           
353  See Antonino Forte 2005: 159. 
354  Forte takes the British Library Dunhuang manuscript S. 2278 as the base text; he translates and gives a critical edtion of 

the list of translators, see Antonino Forte 2005: 245–253.  
355  See Antonino Forte 2005: 89–90; 158. 
356  See Antonino Forte 2005: 11. 
357  See Antonino Forte 2005:10. 
358  Huaiyi’s part in the Dayun jing procedure was a significantly active one, thus if only to satisfy protocol, he must 

necessarily have been listed at the top of the catalogue of the Ten Bhadantas, as is suggested in the Jiu Tang shu (but 
not Sima Guang). See Antonino Forte 2005: 97–98. 

359  See JTS 183. 4742. 
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(xiangong 縣公) and were given sundry stuff.360All were given the purple kāṣāya (zi jiasha 紫袈

裟)361  and a “silver bag for the tortoise” 362  (yin guidai 銀龜袋).The false Dayun jing was 
distributed in the empire and each monastery kept a copy. The order was given [to the monks] to 
ascend to the lectern and to explain it. 363  

‘“Duke of a Subprefecture” (xiangong 縣公) is the short form of the title kaiguo xiangong 開國縣公, 
“Dynasty-founding Duke of a Sub-prefecture”’.364 It was conferred on December 5, 690 on those who 
presented the Dayun jing to Empress Wu.365 The nine people mentioned in the above quote are named 
in the Jiu Tang shu: Faming 法明, Chuyi 處一, Huiyan 惠儼, Huileng 慧稜,366 Xinggan 行感, Degan 

德感, Zhijing 知靜, Xuangui 玄軌,367 and Xuanzheng 宣政.368  
This was an event without prededent. Never before had titles of nobility been granted to a group 

of Buddhist monks.369 It is reasonable to infer that both the noble titles and the surprising simultaneous 
conferral of the purple robe to groups of up to nine monastics stood in direct relation to the Dayun 
jing.370  

In fact, seven of the dynasty-founding dukes of Sub-prefecture which were recorded in the 
colophon of the Baoyu jing were those who had presented the Dayun jing to Empress Wu. In other 
words, they upheld the same purpose — providing ideological support for Empress Wu to establish a 
new rule. This also can be attested by Empress Wu’s own words in the preface to the translation of the 
Avataṃsaka sūtra, written by Empress Wu herself in 699: 

朕曩劫植因,叨承佛記,金仙降旨,大雲之偈先彰；玉扆披祥，寶雨之文後及.371 
As I have in a preceding kalpa planted the causes, I was allowed to receive the Buddha’s 
prophecies (Foji 佛記): Golden Transcendent made his will descend, and the gāthās of the Great 

Cloud (Dayun zhi ji 大雲之偈) appeared first; Jade Screen opened the presages, and the prose of 

the Rain of Jewels (Baoyu zhi wen 寶雨之文) arrived later.372 

Here, ‘Gāthās of the Great Cloud’ is a reference to the Dayun jing and ‘prose of the Rain of Jewels’ 
refers to the Baoyu jing.373 

The colophon of the Baoyu jing provides evidence that Wǒnch’ǔk, a monk at Ximing Monastery, 
acted in the role of a Verifier of meaning in this translation project, directly collaborating with these 
                                                           
360  According to Forte’s study, Huaiyi did not receive the noble title of Duke of a Sub-prefecture and the other gifts for his 

only involvement in the presentation of the commentary on Dayun jing. In fact, The title of Duke of the State of E 鄂國
公 had already been proposed for Huaiyi On February 7, 690. This was a title of first degree, second class, and grander 
than the title of duke of a Sub-prefecture given to the authors of the commentaty on 5 December of the same year. See 
Antonino Forte 2005: 96. 

361  A purple kāṣāya is ‘a purple monastic robe’. According to Forte’s study, Huaiyi is the first person who was conferred 
the purple kāṣāya by Empress Wu in 685 or 686. The purpose was ‘to enable him to participate in government meeting 
by wearing a robe of suitable colour to show his rank.’ See Antonino Forte 2005: 11–12. 

362  The tally (fu 符) ‘in the form of a tortoise only at the time of the Zhou dynasty (690–705).’ See Antonino Forte 2005: 
11n. 

363  From Forte’s translation, see Antonino Forte 2005: 4–5. 
364  See Antonino Forte 2005: 10. 
365  The amended text of JTS 183 was used by Forte, see Antonino Forte 2005: 90, 94. 
366  In the Jiu Tang shu 183, it says Lengxing 稜行. Forte correctes it to Huileng慧稜, see Antonino Forte 2005: 90. 94. 
367  Forte suggests that it should be Xuangui 玄軌. But Jiu Tang shu 183 only says gui 軌. See Antonino Forte 2005: 90. 94. 

Xuangui is Xiangchengxian kaiguo gong 象城縣開國公. 
368  See JTS183. 4741–4742. Forte suggests the above list according to his critical study of the record of the JTS, see 

Antonino Forte 2005: 89–95. 
369  See Antonino Forte 2005: 88. 
370  See Antonino Forte 2005: 12. 
371  Da fangguang Fo Huayan jing, T10, 279: 1a17–18. 
372  From Forte’s translation, see Antonino Forte 2005:190. Chen Jinhua also provides his translation, see Chen Jinhua 

2007a: 255. 
373  See Antonino Forte 2005: 190 
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seven dynasty-founding dukes of sub-prefecture, marking him as one of those monks who clouded 
over the religio-political propaganda considerations under the reign of Empress Wu.  

4.5 Wǒnch’ǔk’s Titles  

Because the title “Great Virtue” denoted two different functions under Empress Wu’s reign, an 
investigation into Wǒnch’ǔk’s titles must be undertaken in order to clarify Wǒnch’ǔk’s status.  

Historical sources do not provide a univocal testimony, as can be seen in the following table (in 
chronological order):  

Table 14: Wǒnch’ǔk’s titles 

Sources Date Title Author 

The preface to Foshuo zaota gongde jing 
佛说造塔功德 序 

681? 
śramaṇa 

 沙門 
Wǒnch’ǔk 圓

測 
Dacheng fajie wuchabie lunshu 
大乘法界无差别论疏 

689? 
(member of the )Ten 
Great Virtues 十大德 Fazang 法  

The colophon of Foshuo Baoyu jing 佛說寶雨經 693 śramaṇa 沙門 ? 374 
The colophon of Da Zhou kanding zhongjing mulu 

大周刊定眾經目錄 
695 

Great Virtue of 
Translation 翻經大德 Mingquan 明佺 

Xu Huayan jing kanding ji 續華嚴經刊定記 After 712 
Great Virtue? 大德 

Dharma Master 法師 
Huiyuan 慧苑 

Xu Gujin yijing tuji 續古今譯經圖紀 (Divākara) 730 
Fame and Virtue 名德 

śramaṇa 沙門 
Zhisheng 智昇 

Xu Gujin yijing tuji 續古今譯經圖紀 
 (Buddhapālita) 

730 
Great Virtue of 

Translation 翻經大德 Zhisheng 智昇 

Xu Gujin yijing tuji 續古今譯經圖記 (Bodhiruci) 730 śramaṇa 沙門 Zhisheng 智昇 
Da fangguangfo Huayan jing shu 

大方廣佛華嚴經疏 
During 

784–787 
Great Virtue? 大德 

Dharma master 法師 
Chengguan  
澄觀 

Da Huayan jing lǔece 大華嚴經略策 After 787? 
Great Virtue? 大德 

Dharma Master 法師 
Chengguan 澄
觀375 

Tang Tae Ch’ ǒnboksa kosaju pǒn’gyǒng taedǒk 
pǒpjang hwasang chǒn 唐大薦福寺故寺主翻經大

德法 和尚傳 

Probably in 
904 

The Dharma General 
from Haidong 海東法將

376 

Ch’oe Ch’iwon 
崔致遠 

Source: Compiled by me. 

The inconsistencies present in the table may be explained by looking at the date of the corpus and its 
social context. The first four sources — the preface to the Foshuo zaota gongde jing, the Dacheng 
fajie wuchabie lunshu, the colophon of the Foshuo Baoyu jing, and the colophon of the Da Zhou 
kanding zhongjing mulu — are the earliest and most important records among the above sources, and 
therefore the investigation is primarily based on the information they provide. 377  Of particular 
importance are the two records which ascribe the title of Great Virtue to Wǒnch’ǔk.  

The Dacheng fajie wuchabie lunshu, written by Fazang in 689, is the earliest source which 
directly claimes that Wǒnch’ǔk was a Great Virtue in his usual position as a Verifier in 

                                                           
374  This text is dated October 7, 693, but it was ‘revised and copied by the monk Daoli 道利 in charge of the Merits on the 

8th day, yiyou, of the 4th month, the 1st day of which was wuyin, of the first year, guiwei 癸未 in the cyclical order, of 
Zhengsheng (May 26, 695). The monk Falin 法琳, who had the same charge (tongzhi 同知), inquired and gave 
instructions.’ Forte suggests that the final three lines might be apocryphal. See Antonino Forte 2005: 248n, 253.  

375  Note that Chengguan merely copied Huiyuan’s acoount a century later. 
376  ‘Haidong 海東 was a name that was commonly used by Chinese Buddhists — and adpted by Korean Buddhists as well 

— to indicate the State of Silla. It is found as a place name in the official Tang toponomy, but not referring to Korea.’ 
Forte also suggests that ‘Haidong was geographically neutral and did not imply China as central’. See Antonino Forte 
2000: 28n, 29n.  

377  Little is known about whether later records are affiliated with these four records or not. However, it is sure that 
Chengguan followed Huiyuan’s record. 
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Devendraprajña’s translation project in the years 689–691. The case of Wǒnch’ǔk seems to fit 
particularly the second category, contending that the Ten Great Virtues functioned not only as a 
monastic institution in the form of a committee in charge of reviewing and verifying Buddhist 
translations, but also as a support for Empress Wu’s reign. Further evidence regarding Wǒnch’ǔk as 
Great Virtue comes from the colophon of the Da Zhou kanding zhongjing mulu in 695. Zhisheng’s 
record on Divākara and Buddhapālita in 730 further specifies that Wǒnch’ǔk was a Great Virtue of 
Translation.  

However, in contrast to these two records which confirm Wǒnch’ǔk’s status as a Great Virtue, 
there is compelling evidence, namely in the colophon of the Foshuo Baoyu jing from 693, that 
Wǒnch’ǔk was only a śramaṇa. The title of Great Virtue was conferred only on Huaiyi in this 
colophon. It states first that he was a jianyi 監譯 “supervisor of the translation”, an advisory position 
normally filled by a government official.378 This likely indicates that Huaiyi acted in an honorary 
position of authority over those monks who participated in this translation. In addition, contrary to 
what is stated in other sources, those monks who had been called Great Virtues in the translation 
projects are instead labeled with the term śramaṇa in the colophon of the Foshuo Baoyu jing. For 
example, Huizhi is described as a śramaṇa of the Foshouji Monastery in Luoyang. 

There are two possible explanations as to what this shift in title signified. It is possible that the 
title “Great Virtue” referred to an official title which was only conferred upon Huaiyi within the 
translation project for the Foshuo Baoyu jing.  

The second possibility, however, which is just as likely, proposes that “Great Virtue” was a 
provisional title given to a monk under Empress Wu’s reign. The lack of titles for all the other monks 
involved in the translation could be because they had already been dismissed at the time when the 
colophon was written.  

4.6 Wǒnch’ǔk engaged in the“Mañjuśrī 文殊 operation”on Mount Wutai 五臺山 

The belief in the Bodhisattva Mañjuśrī was essential for the propagation of the teaching of Mount 
Wutai during the rule of Empress Wu.379 This belief functioned not only to help Empress Wu to 
establish her family’s divine origin,380 but also to establish China as the central area of Buddhist 
civilization, rather than a peripheral.381 The teachings of Mañjuśrī imply that Empress Wu was a 
sacred female ruler of China and potentially a cakravartin of the whole world, or even the whole 
universe.382 According to recent research, the “Mañjuśrī Operation”383 relied primarily on two texts: 1) 
the preface to Buddhapālita’s Foding zunsheng tuoluoni jing xu 佛頂尊勝陀羅尼經序  (Skt. 
Buddhoṣṇiṣo Vijaya dhāraṇī sūtra); and 2) the translation of the Mañjuśrī sutras by Bodhiruci in 693 
to help Empress Wu establish the Avalokiteśvara Buddharāja tradition. 384  Wǒnch’ǔk played an 
important role in this “Mañjuśrī Operation” on Mount Wutai during the reign of Empress Wu.  

                                                           
378  See Antonino Forte 2005: 162. 
379  Since no later than the time of the Northern Dynasties, Mount Wutai was considered the prime sacred place for worship 

due to its natural environment. Although Mount Wutai was compared with the so-called Sacred Sites of Mañjuśrī, 
which were mentioned in the Huayan jing, it developed its importance for Buddhism uniquely without outside 
influenced at the time. At the beginning of the Tang dynasty, Mount Wutai was recognized for reasons of religious 
policies. Following the trend of development, it became associated with the Sacred Sites of Mañjuśrī named Qingliang 
daochang清涼道場 in the Huayan jing. This also became a way of aiding the authority of the Huayan jing. For more 
information, see Lin Yun-jo 2009: v. 

380  Empress Wu’s native place was Wenshui 文水 in the province of Shanxi 山西, See C.P. Fitzgerald 1955: 3； Chen 
Jinhua 2002b: 109. 

381  See Antonino Forte 1985: 118; Chen Jinhua 2002b: 109–110. 
382  See Chen Jinhua 2002b: 109. 
383  This term was first used by Forte, see Antonino Forte 2005: 166. 
384  Ku Cheng-mei uses the term of the Avalokiteśvara Buddharāja tradition 密教觀音佛王傳統 in his book, see Ku 

Cheng-mei 2003. 
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1) Wǒnch’ǔk’s connection with the Foding zunsheng tuoluoni jing 佛頂尊勝陀羅尼經 

According to Zhisheng’s record, Wǒnch’ǔk participated in the translations of the Zuisheng tuoluoni 

jing 最勝陀羅尼經 with Divākara in 682 at the Hongfu Monastery and the Foding zunsheng tuoluoni 

jing 佛頂尊勝陀羅尼經 with Buddhapālita in 683 at the Ximing Monastery.385  
The preface to the Foding zunsheng tuoluoni jing says that these two translations, made in 682 

and 683, share the same Sanskrit original text, which was brought to China by Buddhapālita.386 These 
dhāraṇī texts greatly contributed to the affirmation of Mañjuśrī’s sacred site and cult on Mount Wutai. 
This is particularly true of the anonymous preface to this dhāraṇī text, which is a Buddhist apocrypha, 
essentially a religious document written with the explicit intention of aligning the dhāraṇī text with 
Mañjuśrī’s seat on Mount Wutai.387 The legend that sprang from the Foding zun sheng tuoluoni jing 
by the obscure Indian monk Buddhapālita, which became the most widespread of all the Chinese 
translations of the text, was a vital part of the formation of the Mount Wutai cult.388  

The preface states that Buddhapālita went with the Sanskrit text to the Ximing Monastery and 
asked the emperor to allow him to translate this dhāraṇī text together with the Chinese monk 
Shunzhen 順貞 in front of all the Great Virtues.389 However, in 730, Zhisheng discussed this in a great 
detail, mentioning that Buddhapālita together with Shunzhen translated the Sanskrit text in front of the 
Great Virtue Wǒnch’ǔk at the Ximing Monastery.390 It is strange that the great bibliographer Zhisheng 
specified the details of the translation, stating that it was undertaken only in front of the Great Virtue 
Wǒnch’ǔk but not many Great Virtues. Zhisheng’s statement was largely based on two prefaces. One 
was the anonymous preface to Buddhapālita’s Foding zunsheng tuoluoni jing mentioned above.391 The 
other one was the preface to Divākara’s Foding zuisheng tuoluoni jing, which was written by the 
śramaṇa Yancong 彦悰 (?–688+).392 Note that Wǒnch’ǔk’s name is not recorded in either of these two 
prefaces. From where did Zhisheng get the information that Wǒnch’ǔk participated in this translation?  

To deal with this question, one must take the following points into consideration. 
According to Forte’s study, the writer of the anonymous foreword was a member of the same 

collective of influential Buddhist masters who had produced the Da Zhou kanding zhongjing mulu.393 
In the Da Zhou kanding zhongjing mulu, Buddhapālita’s version is included among the canonical 
works.394 It was essential that there be a Sanskrit text as a foundation to the Chinese version, a 
fundamental condition insisted upon by Chinese Buddhists which guided all the authors of the 
catalogues of Buddhist works.395 The authors of this catalogue believed that Buddhapālita took the 

                                                           
385  Zhengyuan xinding shijiao mulu, T55, 2157: 865b16; Xu Gujin yijing tuji, T55, 2152: 369b1–2.  
386  For the preface to the Foding zunsheng tuoluoni jing, see T19, 967: 349b13–18. Forte suggests that this preface cannot 

be placed earlier than 689 because of the context mentioned therein. In particular, Forte mentions the figure Yijing, who 
‘from the Southern Sea, informed the Chinese that the Indians belived that Mañjuśrī dwelt in China.’ See Antonino 
Forte forthcoming: 6, 7, 29. This article is not yet published. My thanks to Prof. Chen Jinhua for offering it to me.  

387  The term apocrypha here, according to Forte’s definition, denotes a text that does not pretend to be a translation of an 
authentic sutra, but rather narrates an imaginary tale with the pretension that the audience will believe that the events 
relayed were real and significant in the arrival of the Sanskrit text the Buddhoṣṇiṣo Vijaya dhāraṇī sūtra to China. See 
Antonino Forte forthcoimg: 6.  

388  See Chen Jinhua 2002b: 105–106.  
389  See Foding zunsheng tuoluoni jing, T19, 967: 349b17–18. 
390  For the biography of Buddhapālita in Xu Gujin yijing tuji, see T55, 2152: 369a28-b3; for the biography of Buddhapālita 

in Zhenyuan xinding shijiao mulu, see T55, 2157: 865b13–17. However, Zhishen does not mention Wǒnch’ǔk in his 
catalogue of Kaiyuan shijiao lu, the biography of Buddhapālita in Kaiyuan shijiao lu, see T55, 2154: 565a29-b2. 

391  Antonino Forte divides this preface into two parts. ‘The first concerns the story of Buddhapālita’s connection with 
Wutaishan, the second the validation of Buddhapālita’s story and of the text he allegedly introduced and translated.’ 
‘The first part of this preface was translated into French by Étienne Lamotte in 1960. Antonino Forte translates this 
preface into English. See Étienne Lamotte 1960: 86–88; Antonino Forte forthcoming: 7–9.  

392  The preface to Foding zuisheng tuoluoni jing was in Divākara’s version, see T19, 969: 355a7-b13. In relation to 
Yancong, see Axel Held 1972. 

393  See Antonino Forte forthcoming: 14. 
394  Da Zhou kanding zhongjing mulu, see T55, 2153: 396c17–18. 
395  See Antonino Forte forthcoming: 11. 
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Sanskrit text and returned to China. Wǒnch’ǔk was a member of the compilation team for this 
catalogue.  

The author of the preface brings forward two pieces of historical evidence relating to the monk 
Zhijing 志靜, who was the chief authority of the Dingjue Monastery 定覺寺, to validate not only 
Buddhapālita’s legend but also to legitimize the dhāraṇī text translated by Buddhapālita.396 Firstly, 
Zhijing asked Divākara about Buddhapālita’s stay in China during which he met Divākara at the 
Weiguo Monastery in Luoyang in Chuigong 3 (January 19, 687 – February 6, 688). ‘Divākara 
allegedly told the story as recorded in the first part of the preface’. Zhijing then asked Divākara to 
orally expound the Sanskrit. This process took two weeks, in which Divākara explained every phrase 
in detail.397 Secondly, between August 21 and September 18, 689 at the Da Jing’ai Monastery in 
Luoyang, Zhijing met the shangzuo of the Ximing Monastery, i.e. the Master of [Hui?]cheng [慧] 澄 
(?–695+), who was in collaboration with Empress Wu at the Taiyuan Monastery in Chang’an in 676 
and might also have been connected ‘with the imminent proclamation of Zhou dynasty in 690.’398 
Zhijing asked Huicheng about Buddhapālita’s stay, reconfirming the story. More importantly, the 
author further concluded the truth of the story when he asked Huicheng about the monk Shunzhen, 
who was still alive and lived at the Ximing Monastery where Buddhapālita allegedly had worked with 
him.  

Therefore, Divākara and Master Huicheng were both important figures in the process of 
substantiating the legends about Buddhapālita which were already circulating. Wǒnch’ǔk was 
connected with Divākara and Huicheng. In 682, Wǒnch’ǔk participated in Divākara’s translation of 
the Zuisheng tuoluoni jing.399 According to the preface, the two most important Buddhist monasteries 
in Luoyang, the Weiguo Monastery and the Da Jing’ai Monastery,400 were both connected to Empress 
Wu and were involved in legitimizing the extraordinary story of Buddhapālita. Wǒnch’ǔk’s activities 
took place at these two monasteries during the period between 689 and 696.401 Huicheng was also 
present in these two monasteries between 689 and 695, indicating that Wǒnch’ǔk likely had a 
connection with him. 

2) Wǒnch’ǔk helped Bodhiruci to translate texts which were associated with the Mañjuśrī texts in 
693 

Bodhiruci was from southern India and was invited to the Chinese court as early as 683 by a mission 
sent by Emperor Gaozong (649–683).402 He came to China in 692 or 693 and was ordered to take up 

                                                           
396  See Antonino Forte forthcoimg: 10; Chen Jinhua 2002b: 106–107. 
397  法師於是口宣梵音, 經二七日, 句句委授, 具足梵音, 一無差失. Master [Divākara] ‘orally expounded the Brahman 

sounds and after two seven-day [weeks] every phrase was given in detail. Of the complete Brahman sounds, there was 
none which was wrong.’ see Foding zunsheng tuoluoni jing xu. T19, 967: 349b21; from Forte’s translation, see 
Antonino Forte forthcoming: 11 

398  According to Forte’s study, “Master of Law Cheng” should be “Master of Meditation Cheng” and also Huicheng. If 
Forte’s suggestion is right, Huicheng was an important monk who helped Empress Wu establish her political ideology. 
See Antonino Forte forthcoming: 12–13. 

399  According to the Da Zhou kanding zhongjing mulu, Divākara’s translation took place in 680, see T55, 2153: 396c20–21. 
However, according to Zhisheng’s Kaiyuan shijiao mulu, Divākara translated it in 682, see T55, 2154: 600a11-a12; T55, 
2154: 564a5. According to the anonymous preface, Divākara’s translation was made in 683. I use Zhisheng’s record 
here.  

400  ‘Tang huiyao 48. 848: ‘[The Jing’ai Monastery 敬愛寺] in the 2nd year Tianshou (6 December 690 to 25 November 691) 
changed [its name] to Foshouji Monastery 佛授記寺’, Tang huiyao does not say why it changed name, but both the 
date itself when the change took place and the fact that Huaiyi had a hall constructed in this monastery seem to me 
evident proofs that the name was changed because of the prophecy in the Da yunjing.’ See Antonino Forte 2005: 43n. 

401  See table 9. 
402  For Ruizong’s 睿宗 (662–716) preface to the Da Baoji jing 大寶積經, see T11, 310: 1b2. ‘高宗天皇大帝, 聞其遠譽, 

挹其道風, 永淳二年, 遣使迎接. Gaozong Tianhuang Dadi heard praise of him from afar, and was drawn by his 
religious integrity. In the second year of Yongchun (2 February to 26 December 683), he sent a mission to go to and 
invite [the monk to China]’. From Antonino Forte’s translation, see Antonino Forte 2002: 84. 
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residence at the Foshouji Monastery,403 which Huaiyi founded in Luoyang to commemorate Empress 
Wu’s accession to the throne two years earlier.404 The importance of Bodhiruci in helping Empress Wu 
to legimate her rule is evident not only from the translation of the Baoyu jing but also from the 
translation of the Mañjuśrī texts.  

Between 693 and 710, Bodhiruci translated at least five texts directly related to Mañjuśrī: the 
Wenshu shili suoshuo busiyi fojingjie jing, the Liuzi shenzhou jing, the Wenshu shili zhoufazang jing, 
the Yizi zhouwang jing,405 and the Foshuo Wenshu shili fabao zang tuoluoni jing 佛說文殊師利法寶

陀羅尼經. Wǒnch’ǔk was also involved in the translation of the first four scriptures in 693, which 
were esoteric texts related to Mañjuśrī. Ku Cheng-mei claimes that the aim of their translation was to 
help Empress Wu build up the esoteric Avalokiteśvara Buddharāja tradition 觀音佛王傳統. While the 
argument he presents is not entirely convincing, it can be supported by the following considerations. 
Firstly, ‘Yijing (635–713) from the South Sea, informed the Chinese in 691 that the Indians believed 
that Mañjuśrī dwelt in China’. 406  Secondly, the Wenshushili shouji jing 文殊師利授記經  was 

translated in three fascicles under the guidance of Śikṣānanda at the Qingchan Monastery 清禪寺 in 

Chang’an, the monastery connected with Degan 德感 (?–703+). Hyǒnbǒm (Xuanfan 玄範,?–700+) 
acted as scribe in this translation.407 Third, Bodhiruci affirmed that Mañjuśrī’s abode was in China in 
his interpolations,408  including the Foshuo Wenshu shili fabao zang tuoluoni jing in 710, which 
contained the Buddha’s prophesy:409 

我滅度後，於此贍部洲東北方，有國名大振那.其國中有山號曰五頂，文殊師利童子

遊行居住.為諸眾生於中說法. 
After my Parinirvāṇa [e.g. demise], there shall arise a country named Mahā Cīna [Da 
Zhenna 大震那, Great China] to the northeast of Jambudvīpa [India]. In that country there 
will be a group of mountains known as the Five Peaks [Wuding 五顶 ], where Wenshu shall 
take up residence and preach the Dharma to all sentient beings.410 

It is not coincidental that these events took place under the reign of Empress Wu, possibly even at her 
instigation. It makes sense, in this context, that Bodhiruci translated Mañjuśrī texts. 

Based on the above considerations, a hypothesis can be formulated: Wǒnch’ǔk, as a collaborator 
of Bodhiruci, played an important role in fostering Empress Wu’s “Mañjuśrī Operation”.  

5. Conclusion 

It is impossible to understand Wǒnch’ǔk outside of the political context associated with Buddhism and 
its service to the political strategy under the reign of Empress Wu. According to the above chapter, a 
new image of Wǒnch’ǔk can be obtained. As an orthodox Buddhist, he played a key role in 
establishing Empress Wu’s religio-political ideology during the period between 680 and 696, 
particularly in the effort to identify Empress Wu as a cakravartin and a bodhisattva. He not only 
served in key monasteries that were directly connected to the empress, but also was famous for his 

                                                           
403  See Antonino Forte 2005: 201n. 
404  See Stanley Weinstein 1987: 44. 
405  See Ku Cheng-mei 2003: 390. 
406  See Antonino Forte forthcoimg: 29; Stanley Weinstein 1987: 177.  
407  See Antonino Forte 2005: 135, 146.  
408  The text in its current state contains a number of expressions that are obviously Chinese, for example, it talks about the 

disarray of the five elements (wuxing 五行) and the commingling of the yin and yang. However, the Kaiyuan lu, which 
was composed two decades after the reputed translation of this sutra, clearly acknowledges it as a genuine scripture of 
Indian origin. For more information, see Stanley Weinstein 1987: 177. 

409  Foshuo Wenshu shili fabao zang tuoluoni jing, see T20, 1185: 791c12–14. 
410   From Stanley Weinstein’s translation, see Stanley Weinstein 1987:177. Étienne Lamotte also translateed this text into     

French, see Étienne Lamotte1960: 85.  
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cooperation with almost all the contemporary major Buddhist translators, including Divākara, 
Buddhapālita, Devendraprajña, Bodhiruci, and Śikṣānanda. In addition to these monks, who were from 
India or Central Asia, there were more than fifty famous Chinese monks and laymen with whom 
Wǒnch’ǔk also collaborated in the period between 680 and 696. The texts in the translation of which 
he participated generally fell into five groups, two of which played important roles in Wǒnch’ǔk’s 
translation activity during this period: ratna-rāśi texts and dhāraṇī texts.  
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Chapter Three: A Contextual Study of Wǒnch’ǔk’s Doctrinal 
Classification, in his commentary on the Jieshenmi jing 

1 What is doctrinal classification? 

Panjiao 判教  (doctrinal classification) literally means “distinguishing teachings”, or “judging 
teachings”. It had its origin in India, but played an important role in Chinese Buddhism.1 ‘Doctrinal 
classification provided a broad and flexible methodology for dealing with a wide range of interrelated 
issues and was used by Chinese Buddhists to serve a number of different purposes’.2  

Modern scholars, such as Bruno Petzold, Peter N. Gregory, Francis H. Cook, and Robert M. 
Gimello, have done studies on the purposes of doctrinal classification.3 Their findings clearly show 
two different but connected purposes that seem to have been applied most frequently in the practice of 
doctrinal classification in the Tang dynasty. 

Firstly, doctrinal classification was used as an instrument of schematizing the massive, disordered 
Buddhist corpus into ‘a coherent and internally consistent’ collection.4  

According to the history of Chinese Buddhism, a large number of sutras and treatises which were 
gradually developed in different regions of India, were suddenly imported to China and translated 
there in a comparatively short period by Indian masters, without any consideration of their historical 
development. In all possibility, sutras composed at later dates in India were brought to China soon 
after their composition, while very early sutras, which were imported at the same time, would have 
undergone a much longer period of development than the former.5  

Therefore, the Chinese were inevitably faced with a bewildering variety of conflicting teachings 
within the Buddhist texts.6 For example, some texts assert the emptiness of the self but the real 
existence of the dharmas;7 while other texts state that such emptiness was not only applied to the five 
aggregates of the self, but also with reference to all the dharmas.8 Some texts advocate the ultimate 
enlightenment of all sentient beings, while others advocate that one group of sentient beings would be 
permanently excluded from attaining enlightenment.9 All these views ‘were ascribed to one and the 
same Buddha Śākyamuni’ and ‘placed side by side without any adjustment’. 10  

Unlike their Indian counterparts, Chinese Buddhists had no or little knowledge of the actual 
development of Buddhism in India; they did not understand that the contradicting views in the corpus 
came about as a natural consequence of the historical development of the texts and their traditions in 

                                                           
1  See Alan Sponberg: 65; Peter N. Gregory 1991: 93–106; Bruno Petzold 1995: 34–35; Lan Richang 2003: 5–13, Teng 

Wei Jen 2011: 7. 
2  See Peter N. Gregory 1991: 115. 
3  Bruno Petzold says that doctrinal classification mainly served the following three purposes: (1) It ‘brought order into 

the Buddhist literature; (2) It drew lines of demarcation between the various Buddhist schools; (3) It defined the 
boundaries between Buddhism on the one hand and alien creeds and philosophies on the other hand.’ See Bruno 
Petzold 1995: 39. Peter N. Gregory claims that, ‘three functions were used by Chinese Buddhists; they are the 
hermeneutical, sectarian and soteriological purposes.’ See Peter N. Gregory 1991: 115. According to Francis H. Cook 
there are two purposes. ‘One reason for the attempts at doctrinal classification was to find a rationale for apparent self-
contradiction in the canon.’ The second one is sectarian, see Francis H. Cook 1970: 76–77. Robert M. Gimello states 
that ‘doctrinal classification system, of which there were many devised in medieval Chinese Buddhism, served two 
general purposes. First, they were instruments of syncretism. [….]. Second, they enabled the construction of single, 
albeit purported comprehensive, systems of thought of which all other particular systems could be seen as mere 
preliminaries’. See Robert M. Gimello 1976: 367–368. 

4  See Peter N. Gregory 1991: 108–114; 
5  See Bruno Petzold 1995: 36–37; Shih Jenkuan 2006: 85. 
6  See Francis H. Cook 1970: 76–77; Teng Wei Jen 2011: 9–10. 
7  For example, the Da piposha lun 大毗婆沙論, a typical text which belongs to the tradition of Sarvāstivāda 說一切有部.  
8  For example, the Chengshi lun 成實論, the Zhonglun 中論 and the Bailun百論 etc. 
9  See Francis H. Cook 1970: 77; Stanley Weinstein 1973: 296. 
10  See Bruno Petzold 1995: 37 
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different parts of India. They found themselves in a state of confusion over the conflicting teachings, 
without the means to verify the authenticity of the texts.11  

In an attempt to end this confusion, they began to elaborate on the doctrinal classification which 
was first brought to China by Kumārajīva (Jiumoluoshi 鳩摩羅什, 334–413) from India.12 They 
created ‘an intelligible system out of a conglomerate of contradictory doctrines’ through the method of 
classifying the texts.13 For example, a classification of the Buddha’s teaching career was made. It 
designated that particular kinds of doctrine were taught by the Buddha during particular periods of his 
life to certain audiences through particular methods of preaching.14 Placing the different sutras into 
categories based on such distinctions transformed the totality of the Chinese Buddhist knowledge of 
the Buddha’s teachings into a unity whose parts were linked throughout by logical connections.15  

On the other hand, doctrinal classification served as a methodology for legitimating ‘the claims of 
different Chinese Buddhist traditions to represent the supreme, orthodox, or most relevant teaching of 
the Buddha’16 and was also used by Chinese Buddhists to ‘put forward their own sectarian claims.’17 It 
also showed the hierarchical progress of Buddhist thought from the most elementary and primitive to 
the more and more refined and highest levels, ending, of course, with the most profound: the doctrine 
which the classifier himself represents. For example, Fazang, whom later tradition came to recognize 
as the third patriarch of the Huayan tradition of Buddhism, with his five-fold classification of Buddhist 
teachings identifies the perfect doctrine exclusively as the Huayan jing, thereby providing the basis for 
establishing Huayan sectarian positions as clearly superior within the field of Buddhism, 18 while 
simultaneously criticizing all other Buddhist traditions.  

Although these two purposes are interrelated, the second one was particularly stressed by the 
Chinese monks of the Tang dynasty.  

If this was the case, why did Wǒnch’ǔk, as a Yogācāra Buddhist, with his doctrinal classification 
of “Three Turnings of the Wheel of Dharma” 三轉法輪, on the one hand, identified the Yogācāra 
tradition and Buddhist texts which were translated by Xuanzang as the highest teaching, and on the 
other hand, also attributed the Huayan jing, the Lengqie jing 楞伽經 , and the Lotus sutra — 
containing the teaching of Tathāgatagarbha — to the third turing of the Wheel of Dharma? This is 
clearly contradictory to the second purpose stated above. Why did Wǒnch’ǔk do this? What was 
Wǒnch’ǔk’s main concern? What happened during his lifetime?  

2 Wǒnch’ǔk’s doctrinal classification of the Three Turnings of the Wheel of Dharma 

A detailed record of Wǒnch’ǔk’s doctrinal classification of the Three Turnings of the Wheel of 
Dharma is found in his commentary on Xuanzang’s translation of the Jieshenmi jing.  
                                                           
11  See Francis H. Cook 1970: 77; Peter N. Gregory 1991: 106–108. 
12  The first really concrete evidence for doctrinal classification cannot be found earlier than the following two texts of  

two disciples of Kumārajīva: They are Huirui’s 慧叡 (355–439) Yuyi 喻疑, and Huiguan’s 慧觀 Dabanniepan jing shu 
xu 大般涅槃經疏序, see Chu sanzang jiji 出三 記集, T55, 2145: 41b3. Sanlun xuanyi 三論玄義, T45, 1852: 5a23-b1. 
For secondary studies, see Lan Richang 2003: 68–72; Noritoshi Aramaki 1982: 297–303; Shih Jenkuan 2006: 86; Teng 
Wei Jen 2011: 7–9. 

13  See Bruno Petzold 1995: 37–38. 
14  For example, Paramārtha’s (Zhendi 真諦, 499–569) doctrinal classification scheme of the Three Dharma Wheels stated 

that the Buddha taught the second Dharma Wheel to Mahāyāna practitioners in the seven years after his enlightenment 
– whereas – the third Dharma wheel was taught by the Buddha to those bodhisattvas realizing truth and impermanence 
in the seven years before his nirvāṇa, which was thirty-eight years after his enlightenment. Clearly, Paramārtha applies 
the notion that the “different faculties of Buddha’s followers required a special sequence of teachings”, i.e. within a 
chronological framework, to account for the succession of teachings according to different stages in the Buddha’s 
teaching career. For more information see Wŏnch’uk’s Jieshenmi jing shu X21, 369: 292b11–20. Liu Qiu’s 劉虯 (438–
495) “Five periods teachings and Seven stages teachings 五時七階” is also a good example, see Huiyuan’s 慧遠 
Dacheng yizhang 大乘義章, T44, 1851: 465a11–18. 

15  See Bruno Petzold 1995: 37. 
16  See Peter N. Gregory 1991: 115. 
17  See Peter N. Gregory 1991: 114–115; Alan Sponberg: 66. 
18  See Francis H. Cook 1970: 77–78; Peter N. Gregory 1991: 116. 



A Contextual Study of Wǒnch’ǔk’s Doctrinal Classification, in his commentary on the Jieshenmi jing 

 

117 

As was typical for the classifiers in the Tang dynasty, Wǒnch’ǔk puts forward the doctrine of 
Yogācāra and the Jieshenmi jing, which for him represents the pinnacle of the Buddha’s teaching. In 
his commentary on the Jieshenmi jing he states:  

[…]. 但以接引多方, 入理非一, 是故法王說三法輪. 初為發起聲聞乘者, 波羅柰國施鹿林

中, 創開生死涅槃因果, 此即第一四諦法輪. 次為發趣菩薩乘者, 鷲峯山等十六會中, 說

諸般若, 此即第二無相法輪; 後為發趣一切乘者, 蓮華 19等淨穢土中, 說深密等, 此即第

三了義大乘.20  
[…]. But, in order to attract different living beings whose ways for attaining the truth is not a 
single one, therefore, the dharma king expounded the “Three Turnings of the Wheel of 
Dharma”. 
Firstly, for those setting out on the vehicle of hearers at the Deer Park in the country of 
Benares, [the dharma king] taught [the teachings of] birth and death, nirvāṇa, and the causes; 
This is the first [turning of the Wheel of Dharma], i.e., the Four Noble Truths.  
Then, for those setting out on the vehicle of Bodhisattvas at the Vultures’ Peak and among 
the sixteen assemblies, [the dharma king] explicated the various divisions of the 
Prajñāpāramitā sutra. This is the second turning of the Wheel of Dharma, i.e., Without 
Aspects.  
Finally, for those setting out on all the Vehicles, the Buddha expounded the [Jie]shenmi 
[jing] etc., in the Pure and Impure Lands, such as the Lotus Treasury World and so on. This 
is the third [turning of the Wheel of Dharma], i.e., the Great Vehicle, perfect in meaning. 

Two conclusions can be drawn from the above excerpt. 
Firstly, the teaching of the three turnings of the Wheels of Dharma was taught by the Buddha in 

dependence on the types of audiences.  
Secondly, the entire body of the Buddha’s teachings can be divided into three successive 

“turnings” of the Wheel of Dharma, the order of which is due to the way the teachings progressed in 
an increasingly elaborate manner. In the first turning of the Wheel of Dharma, the Buddha taught the 
Four Noble Truths at the Deer Park in the country of Benares for those inspired to pursue the path of 
the Buddhist Hearer Vehicle. In the second turning of the Wheel of Dharma at Vultures’ Peak, the 
Buddha went one step further and taught the teaching of emptiness mentioned in various divisions of 
the Prajñāpāramitā sutra to the sixteen assemblies of those inspired to practice that path of the 
Bodhisattva Vehicle. In the third turning of the Wheel of Dharma, the Buddha elucidated the teachings 
of the Yogācāra (for example the Jieshenmi jing) in the pure and impure lands for those inspired to 
pursue the path of all Vehicles. This teaching was legitimated as a final teaching of the Buddha which 
was truly perfect in meaning.  

Compared to the description included in Xuanzang’s translation of the Jieshenmi jing, 
Wǒnch’ǔk’s interpretation of the doctrinal classification of the three turnings of the Wheel of Dharma 
did not change the audiences of each “turning”, but designated a particular sutra for it and inserted the 
place of the teaching as expounded by the Buddha into the last two Dharma Wheels.  

The second turning of the Wheel of Dharma corresponds to the teachings on emptiness in the 
Prajñāpāramitā sutras. These teachings were aimed at a particular audience, ie., for those setting out 
on the Path of Bodhisattvas, and was taught at Vultures’ Peak to the sixteen assemblies. Wǒnch’ǔk’s 

                                                           
19  ‘The term in Sanskrit is Kusuma-tala-garbha-vyūhālamkāla-loka-dhātu-samudra or Padma-garbha-loka-dhātu. There 

are three interpretations: 1) According to the Avataṃsaka-sūtra, this world was created by the Buddha Vairocana 
through the fulfillment of his bodhisattva vows and practices; 2) according to the Brahmajāla-sūtra, it is the world of 
the Buddha Vairocana, which rests on a thousand-petaled lotus-flower, and 3) according to the Pure Land School, this is 
Amitābha’s Pure Land.’ See Hwang Chang-guen 2000: 289. 

20  See Jieshenmi jing shu. X21, 369:171b24–27. 
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term “sixteen assemblies” is an abbreviated expression of “the sixteen assemblies at four places” 
(sichu shiliu hui 四處十六會), i.e., the first six assemblies and the fifteenth assembly were expounded 
by the Buddha at Vultures’ Peak, in the city of the “House of the King” (Wang shecheng Jiufeng shan 

王舍城鷲峰山). The seventh, eighth, ninth, eleventh, twelfth, thirteenth, and fourteenth assemblies 
were taught by the Buddha at the park of Jetavana, in the city where “the Sage Savattha lived” 
(Sheweiguo jigudu yuan 舍衛國給孤独園). The tenth assembly was taught at the “heaven of devas 
with power over other’s creations” (Tahua zizai tiangong 他化自在天宮). The sixteenth assembly was 
taught by the Buddha at the park of the bamboo grove, in the city of the “House of the King” (Wang 

shecheng zhulin yuna 王舍城竹林園).21  
The third turning of the Wheel of Dharma consists of the teaching of the Jieshenmi jing, an 

important Yogācāra text, and these are the teachings which were addressed to those setting out to 
pursue all the Vehicles and was taught in the pure and impure lands. This third turning of the Wheel of 
Dharma is said to be perfect in meaning, which means it is the highest and most complete set of 
teachings. According to Wǒnch’ǔk, the audience classified as “setting out to pursue all vehicles” refers 
to the lineages of the Hearers, the Solitary Realizers, the Bodhisattvas and the Indeterminates.22 
Clearly, compared to the audience of the second turning of the Wheel of Dharma, the audience of this 
Dharma Wheel is more universal in character.  

With regard to the place of preaching the third turning of the Wheel of Dharma, Wǒnch’ǔk does 
not provide a precise location for it. Instead, he intentionally states that this teaching was taught in the 
pure and impure lands. It is worth noting here, that the said “pure and impure lands” were exemplified 
by the Lotus Treasury World and the sutra of Jieshenmi jing by Wǒnch’ǔk. Therefore, a brief 
overview of the Lotus Treasury World and the place of preaching the Jieshenmi jing are needed in 
order to understand what is meant by “pure and impure lands”.  

According to the Huayan jing, the Lotus Treasury World is a pure land free from reflection of 
phenomenal reality, and ‘is envisioned by the Hua-yen doctrine.’ 23 This world was created by the 
Buddha Vairocana through his fulfillment of the bodhisattva vows and practices.24  

In contrast to this, the term “impure land” refers to the phenomenal and secular world, constituted 
by the worlds of hell, of hungry spirits (e’gui 餓鬼, Skt. pretas), animals, men, and heavenly beings 

(tianren 天人, Skt. devas).25  
With regard to the place of the preaching of the Jieshenmi jing, there exist different descriptions. 

According to Xuanzang’s translation of the Jieshenmi jing, this sutra was elucidated by the Buddha in 
the pure land that is described as ‘an immeasurable abode adorned with seven gems that shone 
brilliantly’ (zuisheng guangyao qibao zhuangyan 最勝光耀七寶莊嚴 ). 26  Contrarily, Bodhiruci 

(Putiliuzhi 菩提流支, –527) in the Shenmi jietuo jing 深密解脱經 claims this sutra was expounded by 

                                                           
21  See Jieshenmi jing shu, X21, 369: 291b27-c2. 
22  One passage from the introduction of Wǒnch’ǔk’s Jieshenmi jing shu provides an explanation concerning this term, it 

reads: 此經通為四性, 唯除無性. 故下經云, 為欲發趣一切乘者故, 說第三了義大乘. 所以者何, 諸部波若, 但為菩
薩, 說諸空義, 此經宗明一切諸法有無道理, 故三乘者, 皆得勝利. With the exception of the Lineage of No [Lineage], 
this sutra [the Jieshenmi jing] is for the other four lineages [viz. the Lineage of Hearers, the Lineage of the Solitary 
Realizers, the Lineage of Bodhisattvas and the Lineage of the Indeterminates]. Therefore, below, the sutra says that [the 
Buddha] expounded the Great Vehicle, perfect in meaning, for those setting out to pursue all the Vehicles. What was 
that? The meaning of emptiness expounded by [the Buddha] in various divisions of the Prajñāpāramitā sutras was only 
for [the needs of] Bodhisattvas. The doctrine of this sutra was to explain the truth of the Existence and Non-existence of 
all the dharmas. Therefore, the audiences of all three Vehicles have benefited from [this sutra]. See Jieshenmi jing shu, 
X21, 369:178c11–13. 

23  See Angela Falco Howard 1986: 90.  
24  Since Wǒnch’ǔk mentioned that the “Eight assemblies at Seven Locations” were the places where the Buddha 

explained the Huayan jing, one may reasonably infer that the translation of Buddhabhadra (who died in 429), a 
translation in sixty fascicles of the Huayan jing, was the source used in Wǒnch’ǔk’s commentary to the Jieshenmi jing.  

25  See Angela Falco Howard 1986: 90. 
26  From John P. Keenan’s translation, see John P. Keenan 2000: 7. 
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the Buddha in the pure land renowned as ‘the realms of the Thus Come One of the Palace of Dharma’ 
(fajiedian rulai jingjiechu 法界殿如來境界處).27 Paramārtha’s (Zhendi 真諦, 499–569) Foshuo jiejie 

jing 佛說解節經 gives another location again, claiming this sutra was taught by the Buddha in an 
impure land, namely at Vultures’ Peak, in the city of the “House of the King”.28  

Wǒnch’ǔk explains these contradictions regarding the place of the teaching of this sutra as being 
due to the different capacities of the listeners. That is, listeners who had already arrived at the first 
bodhisattva ground (pramuditā bhūmi) saw the enjoyment body (sambhoga-kāya) of the Buddha and 
experienced this sutra as being expounded in the pure land.29 Listeners who had not yet arrived at the 
First Ground saw the manifestation body (nirmāṇa-kāya) of the Buddha and experienced this sutra as 
being expounded in an impure land.30 The accounts concerning the place of teaching of the Jieshenmi 
jing are summarized in the following table: 

Table 15: The place of the Jieshenmi jing 

Translators 
Land Body 

Pure Impure Manifestation Enjoyment 
Paramārtha (499–569)  × ×  
Bodhiruci (580–727?) ×   × 
Xuanzang (602–644) ×   × 

Source: Compiled by me. 

Concerning this, Wǒnch’ǔk added more details to what had already been explained the three turnings 
of the Wheel of Dharma in the Jieshenmi jing. By doing so, he pinpointed that the highest teaching of 
the Buddha was the Jieshenmi jing and also the teaching of Yogācāra.  

In order to identify the highest teaching exclusively with the teaching of Yogācāra, Wǒnch’ǔk 
devoted a great part of his commentary to the following two aims:  

(1) To resolve the confusion resulting from the two different traditions prevalent in India — as a 
Yogācāra Buddhist, Wǒnch’ǔk tried to establish the superiority of the Yogācāra tradition over the 
Madhyamaka tradition and thereby assert the doctrinal classification of Yogācāra regarding the three 
turning of the Wheel of Dharma.  

(2) To inculcate in the Yogācāra tradition of China the superiority of Xuanzang’s works, despite 
the fact that other Yogācāra texts (such as Paramārtha’s, which contained some misinterpretations) had 
been translated into Chinese some time before Xuanzang. 

                                                           
27  Shenmi jietuo jing, see T16, 675: 665b17. 
28  Concerning the place of preaching at Vultures’ Peak, in the city of the “House of the King”, see Paramārtha’s 

translation of the Foshuo Jiejie jing, T16, 677: 711b29. In Wǒnch’ǔk’s commentary to the Jieshenmi jing, he mentions 
that one of the records concerning Paramārtha’s three turnings of the Wheel of Dharma, states that the third turning of 
the Wheel of Dharma was taught by the Buddha at the Guiwang jingtang 鬼王講堂 in Vaiśāli 毗舍離. However, 
Wǒnch’ǔk’ claims that this record is different from the record in Paramārtha’s translation of the Foshuo Jiejie jing itself. 
For more information, see Jieshenmi jing shu, X21, 369: 292b18–26. 

29  The enjoyment body, one of the Buddha’s three bodies, is said to be synonymous with the reward body (baoshen 報身). 
The three bodies are: ‘(1) The Dharma body, or body of the Law (Skt. dharma-kāya). This is the fundament truth, or 
Law, to which a Buddha is enlightened. (2) The reward body (Skt. sambhoga-kāya), obtained as the reward of 
completing bodhisattva practices and acquiring the Buddha wisdom. Unlike the Dharma body, which is immaterial, the 
reward body is thought of as an actual body, although one that is transcendent and imperceptible to ordinary people. (3) 
The manifested body (nirmāna-kāya), or the physical form that a Buddha assumes in this world in order to save the 
people. Generally, a Buddha was held to possess one of the three bodies. In other words, the three bodies represented 
three different types of Buddhas.’ See SGDB 696. 

30  說此經時, 地前大眾, 見變化身, 居此穢土, 為其說法, 地上大眾, 見受用身, 居佛淨土, 為其說法, 所聞雖同, 所見各
別, see Jieshenmi jing shu, X21, 369: 174c7–8. 
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2.1 To establish the authoritative position of Yogācāra in comparison with Madhyamaka in India 

In his commentary on the Jieshenmi jing, Wǒnch’ǔk refers not only to the doctrinal classification of 
the three turnings of the Wheel of Dharma in the Yogācāra tradition, but also to its classification 
according to the Madhyamaka tradition.  

一清辨等言, 於三輪中, 四諦為初, 解深密等, 以為第二, 說法相故. 諸部般若, 以為第三, 

無所得故.31  
It is said by Bhāvaviveka: Of the three turnings of the Wheel of Dharma, the first is the Four 
Noble Truths; the Jieshenmi jing is regarded as the second [turning of the Wheel of Dharma] 
because it explains the [teaching of] Dharma Aspects; various divisions of Prajñāpāramitā 
are regarded as the third [Turning of the Wheel of Dharma] because there is nothing to be 
grasped.  

According to Wǒnch’ǔk, Bhāvaviveka is the representative thinker of this kind of doctrinal 
classification in India. He is generally recognized as the founder of Madhyamaka Svātantrika 
(zhongguan zili liangpai 中觀自立 派). Bhāvaviveka’s Karatala-ratna, translated into Chinese by 

Xuanzang as the Dacheng Zhangzhen lun 大乘掌珍論 at Da Ci’en Monastery in 649, was probably 
the source for this doctrinal classification. Note that the Dacheng Zhangzhen lun was the first 
Madhyamaka text translated by Xuanzang.32  

Here, Bhāvaviveka asserts the Madhyamaka thought as supreme, whereas the Yogācāra teaching 
is attributed to the second turning of the Wheel of Dharma. This assertation led to the supremacy of 
the Yogācāra teaching and the Jieshenmi jing was being challenged. As a Yogācāra monk, Wǒnch’ǔk 
submits two pieces of evidence to prove that Bhāvaviveka’s categorizing of the various divisions of 
the Prajñāpāramitā sutras as the third turning of the Wheel of Dharma is questionable: 

First, the Great Prajñāpāramitā Sūtra itself clearly indicates that the various divisions of the 
Prajñāpāramitā sutras belong to the second turning of the Wheel of Dharma. 

問: 准何得知, 諸部般若, 為第二教. 解云, 如般若二百九十六云, 爾時無 百千天子, 空

中散華, 同聲唱言, 我等今者, 於贍部洲, 見佛第二轉妙法輪.33 
Question: how does [one] know [that] the various divisions of the Prajñāpāramitā sutras 
belong to [the teaching of] the second period? Explanation: for example, the [Great] Prajñā 
[Pāramitā Sūtra] 296 says: “At that time, gods numbering in the hundreds of thousands 
scattered flowers in the sky, and in one voice uttered: “We meet the Buddha who is turning 
the second wonderful Dharma Wheel in Jambudvīpa.”  

According to the above, the gods who in the Great Prajñāpāramitā sūtra received the teaching 
from the Buddha also considered the teaching they received as belonging to the second turning of the 
Wheel of Dharma”. 

Second, Wǒnch’ǔk quotes the following passage from the Wuliang yi jing 無 義經 to further 
validate the idea that the Prajñāpāramitā sutras only belong to the second turning of the Wheel of 
Dharma since their teaching is not perfect in meaning:34  

                                                           
31  See jieshenmi jing shu, X21, 369: 294a16–17. 
32  See Dan Lusthaus 2002: 561. 
33  See Jieshenmi jing shu, X21, 369: 29313–14. 
34  The Wuliang yi jing was typically regarded as the opening sutra of the Fahua sanbu jing 法華三部經, together with the 

Miaofa lianhua jing and the Guan Puxian pusa xingfa jing 觀普賢菩薩行法經, see Gene Reeves 2008: 4. 
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無 義經云, 我先道場, 菩提樹下, 端坐六年, 得阿耨多羅三藐三菩提, 以佛眼觀, 一切諸

法, 不可宣說, 所以者何, 知諸眾生, 性欲不同, 種種說法, 以方便力, 四十餘年, 未顯真實, 

是故眾生, 得道差別, 不得疾成無上菩提, 准此等文, 故知般若是不了義.35 
The Wuliang yi jing says: “After sitting upright for six years under the bodhi tree at the place 
of the Way, I could attain supreme awakening. With the eyes of a Buddha I could 
understand that not all the teachings could be proclaimed. What was that? I knew that the 
natures and the desires of living beings were not the same. As their natures and their desires 
were not the same, I taught the dharma in various ways. I used the power of skillful means to 
teach the dharma in various ways. And after more than forty years the truth has not yet been 
revealed. This is why there are differences in the way living beings take the Way and why 
they do not attain unexcelled awakening quickly.” According to this, the [teaching of the] 
Prajñāpāramitā sutra is not perfect in meaning. 36 

The above passage shows that the teachings elucidated by the Buddha in the forty years after his 
enlightenment did not fully reveal the truth. The Prajñāpāramitā sutras were taught by the Buddha in 
the period that spanned from seven to thirty-seven years after his awakening. 37  Seen from this 
perspective, the Prajñāpāramitā sutras are not perfect in meaning. 

What then was the criterion used by Wǒnch’ǔk to identify the Yogācāra teaching as perfect in 
meaning and as representing the highest levels of the Buddha’s thought within the field of Buddhism?  

According to Wǒnch’ǔk, the doctrine of the threefold nature and the threefold non-nature was 
crucial in identifying the Yogācāra teaching under the category of “perfect in meaning” in his doctrinal 
classification of three turnings of the Wheel of Dharma.38 

2.1.1 The doctrine of the threefold nature and threefold non-nature 

The “doctrine of the threefold nature and non-nature” is one of the principal teachings of the Yogācāra 
tradition. According to Xuanzang, this teaching is regarded as 1) a further development of Nāgārjuna’s 
theory of Emptiness and the Middle Path; 2) an antidote to a nihilistic misconception of the Mahāyāna 
sutras concerning emptiness, by denying the imagined aspect but keeping the dependent aspect.39 
According to this tradition, all things can be subsumed under this threefold nature.40  

‘Firstly, the imagined, fictive character of things (bianji suozhi xing 遍計所執性, parikalpitaḥ 
svabhāvaḥ): i.e. the things projected outside, imagined as existing outside of consciousness.’ 41 
According to the Jieshenmi jing, the imagined, fictive character of things consists of, the realm of 
linguistic denotations which are attributed onto things.42 In other words, this refers to the ordering of 
the phenomenal world, the naming of different phenomena, and of categorizing them under different 
concepts. These conceptualizations are only mind constructions, and thus empty. Therefore, it refers to 
the illusory nature of things which actually do not exist at all.  

‘Secondly, the dependent character of things (yitaqi xing 依他起性, paratantraḥ svabhāvaḥ): i.e. 
consciousness itself in so far as it consists of a multilayered complex of mutually conditioning chains 

                                                           
35  See Jieshenmi jing shu, X21, 369: 291c21–24. 
36  In addition to the last sentence, the translation from Gene Reeves, see Gene Reeves 2008: 36. 
37  See Jieshenmi jing shu, X21, 369: 292b13; Liu Ming-wood 2003: 188. 
38  See Jieshenmi jing shu, X21, 369: 294a23–24. 
39  See Paul Williams, Anthony Tribe 2000: 156, 158; Paul Williams 2009: 89. 
40  See Jieshenmi jing T16, 676: 693a13. For secondary studies, see Paul Williams 2009: 89–90; Bruno Petzold 1995: 370–

371, 374–379; Lambert Schmithausen 2014: 356–365. 
41  Schmithausen distinguished the three characters of being according to the ontology of Yogācāra: ‘1. das eingebildete, 

fictive Wesen der Dinge (parikalpitaḥ svabhāvaḥ): d.h. die nach außen projizierten, als außerhald des Bewußtseins 
existierend vorgestellten Dinge.’ For more information regarding the Threefold Nature, see Lambert Schmithausen 
2014: 356–365.  

42  See Jieshenmi jing, T16, 676: 693a13–14. 
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of moments of consciousness.’43 According to the Jieshenmi jing, this term, the dependent character of 
things, denotes the phenomenal world which is subject to dependent origination (pratītya-samutpādaḥ), 
i.e., all phenomena arise from other phenomena and thus are dependent on other phenomena and have 
no existence of their own. 44  In other words, the dependent character of things denotes the 
phenomenally existent things as arising from causes and conditions. 

‘Thirdly, the perfect character of things (yuancheng shi xing 圓成實性  pariniṣpannaḥ 

svabhāvaḥ), it maintains that the imagined, fictive character in reality is not present in the dependent 
character, therefore it consists in the being-only-consciousness of consciousness.’45 In other words, the 
perfect character of things implies that the imagined character (parikalpita) in reality is not present in 
the dependent character (paratantra), leaving only the purified dependent character. According to the 
Jieshenmi jing, this is referring to the suchness or thusness of all things.46 It is said to be the Yogācāra 
counterpart to the Mādhyamika notion of śūnyatā. The perfect character of things exists in the 
unconditioned dharmas and one can only realize it by means of yoga praxis, namely in meditation. 

However, the teaching of the threefold nature greatly elucidates the “being” in terms of real 
existence or nonexistence. In order to distinguish non-being, the doctrine of the threefold non-nature 
was posited by the Yogācāra tradition with respect to the threefold nature. 47  According to the 
Jieshenmi jing, the threefold non-nature is the doctrine behind Buddha’s statements in the 
Prajñāpāramitā that ‘all phenomena are without self-character’. 48 They are:  

Firstly, “forms without the nature of self-nature” (xiang wuzixing xing 相無自性性), in the sense 
that these forms are posited by names and symbols and do not exist by way of their own inherent 
character.49 The key concept here, according to the definition in the Jieshenmi jing, is that “forms 
without the nature of self-nature” are equal to “the imagined, fictive character of things” of the 
threefold nature.  

Secondly, the “arising of things without the nature of self-nature” (sheng wuzixing xing 生無自性

性), in the sense that these things arise through the causal power of others and are not self-produced.50 
This is equal to the “the dependent character of things” of the threefold nature. 

Thirdly, the “ultimate meaning without the nature of self-nature” (shengyi wuzixing xing 勝義無

自性性), in the sense that 1) the other-dependent arising of things is not the object of the purifying 
consciousness; 2) the perfect character of things is the absence of self-nature, and the manifestation of 
the absence of self-nature. 51 

The threefold nature is the positive world view, whereas the threefold non-nature is the negative 
view. 52  According to the Jieshenmi jing, the threefold nature and the threefold non-nature are 
inseparably united: a middle-way theory, combining these two theories, expresses the true character of 
things, and is the final correct doctrine, requiring no interpretation or adaptation. 

According to Wǒnch’ǔk, the doctrine of the threefold nature and threefold non-nature was not 
only elucidated in the pre-Yogācāra53 texts and Yogācāra texts, but also in the Great Prajñāpāramitā 
Sūtra. This may be proved by 1) the quotations presented in his explanation regarding this doctrine. 

                                                           
43  “2, das abhängige Wesen der Dinge (paratantraḥ svabhāvaḥ) d.h. das Bewußtsein selbst, insofern es aus einem 

mehrschichtigen Komplex einander bedingender Ketten von Bewußtseinsmomenten besteht;” 
44  See Jieshenmi jing, T16, 676: 693a15. 
45  “3, das vollkommene Wesen der Dinge ((pariniṣpannaḥ svabhāvaḥ): es besteht darin, daß das eingebildete Wesen in 

Wirklichkeit im abhängigen Wesen nicht vorhanden ist, also im Nur -Bewußtsein - sein des Bewußtseins.” 
46  See Jieshenmi jing, T16, 676: 693a16. 
47  See Nagao Gajin and Leslie S. Kawamura 1991: 130–131. For the description of the threefold non-nature in the 

Jieshenmi jing, see T16, 676:694b25–26.  
48  See Jieshenmi jing, T16, 676: 694a13–14. 
49  See Jieshenmi jing, T16, 676: 694a14–15.  
50  See Jieshenmi jing, T16, 676: 694a15–16. From John P. Keenan’s translation. 
51  See Jieshenmi jing, T16, 676: 694a16–21. 
52  See Bruno Petzold 1995: 372. 
53  For example, the Da Piposha lun 大毗婆沙論. 
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(Wǒnch’ǔk twice cited the Great Prajñāpāramitā Sūtra in his explanation of this doctrine) 54; 2) the 
fact that Wǒnch’ǔk directly provided evidence by citing passages from the Great Prajñāpāramitā 
Sūtra to illuminate this.55  

If this is the case, why does Wǒnch’ǔk attribute this teaching to the second turning of the Wheel 
of the Dharma? The reason for this is offered by Wǒnch’ǔk himself when he states that it is because 
the doctrine of the threefold nature and threefold non-nature occupies only a small space in the 
teaching of Prajñāpāramitā. 56  

By doing so, Wǒnch’ǔk establishes the Yogācāra version of the three turnings of the Wheel of 
Dharma as the authoritative one.  

2.2 To establish Xuanzang’s authority in the Chinese Yogācāra tradition 

Taking into account that Paramārtha’s translation was very popular in the sixth century and its 
influence was still pervasive in the seventh century, Wǒnch’ǔk’s main aim in his doctrinal 
classification was to establish Xuanzang’s authority in the Chinese Yogācāra tradition, and to 
eliminate the idea of Tathāgatagarbha from Yogācāra thought. This can be ascertained from following 
evidence:  

2.2.1 Using Xuanzang’s translation as the primary text 

In his explanation of the threefold nature and threefold non-nature, Wǒnch’ǔk offers quite a deep 
textual background to elucidate this doctrine. Having identified all the relevant quotations from his 
explanation, they can be schematized as follows: 

Table 16: Quotations concerning the doctrine of the threefold nature and threefold non-nature in 
Wǒnch’ǔk’s commentary to the Jieshenmi jing (the following list is mainly arranged in 
chronological order): 

Text Author Translator 
Year of 

translation 
Number of 

citations 
Shenmi [jietuo] jing 
深密 [解脫] 經 

 

Bodhiruci 菩提流支 (–527) 

514 4 

Rulengqie jing 入楞伽經  ? 1 
Mile pusa suowen jing 彌勒菩薩

所問經 
 ? 1 

Foxing lun 佛性論 Vasubandhu 天亲 
Paramārtha  
真谛 

(499–569) 

? 1 

San wuxing lun 三無性論 
Asaṇga 無著 

? 5 

Liang She dacheng lun 梁攝大乘
論 

563–564 3 

[Dacheng] zhuangyan [jing lun] 
[大乘] 莊嚴 [經論 ] Asaṇga 無著 

Prabhākaramitra  
波羅頗迦羅蜜多羅 (565–633) 

? 2 

Fodi jing 佛地經  

Xuanzang 玄奘 

645 1 
Xianyang shengjiao lun  

顯揚圣教論 Asaṇga 無著 645–646 7 

Dacheng api damo zaji lun 大乘
阿毗達摩雜集論 

Sthiramati 安慧 646 7 

[Yinming] ruzhengli lun  
[因明]入正理論 

śaṇkarasvāmin  
商羯羅主 

647 1 

Yuqie shidi lun 瑜伽師地論 Maitreya 彌勒 647 8 
She dacheng lun Wuxing shi  

攝大乘論無性釋 Asvabhāva 無性 647–649 14 

[Weishi] sanshi song 唯識三十頌 Vasubandhu 世親 648 6 

                                                           
54  For more information, see table 16. 
55  See Jieshenmi jing shu, X21, 369: 294a25-b2. 
56  See Jieshenmi jing shu, X21, 369: 294a23. 
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Text Author Translator 
Year of 

translation 
Number of 

citations 
She dacheng lun Shiqin shi  
攝大乘論世親釋 

648 13 

She dacheng lun 攝大乘論 Asaṇga 無著 649 9 
Fodi jing lun 佛地經論 Bandhuprabha 親光 649–650 1 

Dacheng guangbai lun ben  
大乘廣百論本 

Āryadeva 聖天 650–651 2 

Jushe lun 俱舍論 Vasubandhu 世親 651 2 
Dacheng api damo ji lun  
大乘阿毗達摩集論 Asaṇga 無著 652 1 

Api damo shun zhengli lun  
阿毗達磨順正理論 Saṇghabhadra 眾賢 653 4 

Da Piposha lun 大毗婆沙論 500 Arhats 656–659 7 
Chengweishi lun 成唯識論  659 13 

Da bore jing 大般若經  660–663 2 
Bianzhongbian lun 辯中邊論 Vasubandhu 世親 661 2 
Api damo jing 阿毗達磨經  Xuanzang 玄奘? ? 1 

Pitan lun 毗曇論 ? ? ? 4 
Source: Compiled by me. 

One can conclude from the above table, that although the doctrine of threefold nature and threefold 
non-nature had already been introduced to China by Yogācāra masters such as Bodhiruci and 
Paramārtha in the sixth century, Wǒnch’ǔk intentionally chose Xuanzang’s translations as the leading 
sources (Wǒnch’ǔk quoted Xuanzang’s translations one hundred and one times, including nineteen 
different Buddhist texts) to guide his interpretation, which indicates that he was trying to establish 
Xuanzang’s translations as the leading textual authority. For example, the above table clearly shows 
that both Paramārtha and Xuanzang translated Asaṇga’s She dacheng lun (Skt. Mahāyāna-saṃgraha), 
the second most influential Yogācāra text. Wǒnch’ǔk quoted Xuanzang’s translation nine times, and if 
we include his citations of two commentaries on the work, one by Vasubandhu and the other one by 
Asvabhāva, all together he quoted the translation thirty-six times. In contrast, he only quoted 
Paramārtha’s translation three times. However, Paramārtha’s translation of the She dacheng lun had 
become very popular in the sixth century. Taking into consideration that the influence of Paramārtha’s 
translation was still pervasive in the mid-seventh century, Wǒnch’ǔk frequently quoted two 
authoritative commentaries, as well as Xuanzang’s translation of the She dacheng lun, suggesting his 
purpose was to replace Paramārtha’s translation with Xuanzang’s.57  

Further evidence can be seen in the fact that the most frequently quoted text in Wǒnch’ǔk’s 
Jieshenmi jing shu was Xuanzang’s translation of the Yuqie shidi lun, although it is not a sutra. (See 
Table 17). This suggests that Wǒnch’ǔk was probably heavily influenced by Xuanzang’s personal 
preferences. 
  

                                                           
57  Note that although some other Buddhist texts also contain the doctrine of the threefold nature and threefold non-nature, 

Wǒnch’ǔk does not quote them in his explanation, for example, Buddhaśānta’s (Fotuoshanduo 佛陀扇多 ,?–
539+)translation of the She dacheng lun, and Bhāvaviveka’s 清辨 Karatala-ratna ( Dacheng zhangzhen lun 大乘掌珍
論). We should keep this in mind for future studies..  
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Table 17: The Buddhist texts frequently quoted by Wǒnch’ǔk in his Jieshenmi jing shu.58 

 Text Translator 
Number of 
Citations 

1 Yuqie shidi lun 瑜伽師地論 Xuanzang 366 
2 Chengweishi lun 成唯識論 Xuanzang 161 
3 Zhidu lun 智度論 Kumārajīva 145 

4 
Wuxing She dacheng lun  
無性攝大乘論 

Xuanzang 129 

5 Xianyang shengjiao lun 顯揚聖教論 Xuanzang 113 
6 Da Piposha lun 大毗婆沙論 Xuanzang 112 
7 Jieshenmi jing 解深密經 Xuanzang 110 
8 Liang Shedacheng lun 梁攝大乘論 Paramārtha 109 

9 
Dacheng A’pi damo zaji lun  
大乘阿毗達摩雜集論 

Xuanzang 97 

10 
She dacheng lun Shiqin shi  
攝大乘論世親釋 

Xuanzang 95 

11 A’pi damo jushe lun 阿毗達磨俱舍論 Xuanzang 75 
12 She Dacheng lun 攝大乘論 Xuanzang 71 
13 Qinguang Fodi lun 親光佛地論59 Xuanzang 61 
14 Shun zhengli lun 順正理論 Xuanzang 54 
15 Qinguang shi 親光釋 Xuanzang? 53 
16 Da bore 大般若 Xuanzang 46 

17 
Dacheng Zhuangyan jing lun  

大乘莊嚴經論 
Prabhākaramitra  
波羅頗迦蜜多羅 

46 

18 
Dacheng A’pi damo jilun 大乘阿毗達

磨集論 
Xuanzang 40 

19 Xiangxu jietuo jing 相續解脫經 Bodhiruchi 37 
20 Zhendi Qishiji 真諦七事記 Paramārtha 36 
21 Fahua jing 法華經 Kumārajīva 31 
22 Huayan jing 華嚴經 Buddhabhadra 佛陀跋陀羅 30 
23 Jiejie jing 解節經 Paramārtha 30 
24 Niepan jing 涅槃經 Dharmakșema 曇無讖 29 
25 Pusa shanjie jing 菩薩善戒經 Guṇavarman 求那跋摩 28 

26 Shidi jing lun 十地經論 
Bodhiruchi, Ratnamati 勒那摩提, 

Buddhaśānti 佛陀扇多 
28 

27 Lengqie jing 楞伽經 Guṇabhadra 25 
28 Dichi jing lun 地持經綸 Dharmakșema 25 
Source: Compiled by me. 

The Yuqie shidi lun was of utmost importance to Xuanzang. This can be concluded from the fact that 
the main purpose for which Xuanzang travelled to India was to avail himself of a more complete and 
accurate version of the Yuqieshidi lun. Moreover, this treatise was one of the earliest texts he 
undertook to translate when he returned to China. Wǒnch’ǔk probably accepted Xuanzang’s idea that 
‘all the discrepancies and doctrinal wranglings — which had made the Buddhism of the China of his 
day something less than a harmonious coherent tradition — would be resolved by the complete 
Yogācārabhūmi.’60 

                                                           
58  The original Chinese version of Wǒnch’ǔk’s commentary on the Jieshenmi jing is extant except the beginning of the 8th 

chapter and the whole 10th chapter are missing. The calculation concerning the numbers of quotations is based upon 
Wǒnch’ǔk’s original commentary on the Jieshenmi jing.  

59  Wǒnch’ǔk mentioned the Qinguang Fodi lun 親光佛地論 sixty-one times, and the Qinguang shi 親光釋 fifty-three 
times. Presumably the Qinguang shi is identical with the Qinguang Fodi lun, but it is impossible to find a definite 
confirmation. Here, I have treated them as different texts. 

60  See Dan Lusthaus 2002: 356. 
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Finally, most of Wǒnch’ǔk’s commentaries are based on texts translated by Xuanzang, 
suggesting that he considered Xuanzang to be an important master. As the result of an examination of 
the different canonical catalogues of Buddhist works, twenty-four works can be attributed to 
Wǒnch’ǔk.61 Among them some seventeen are based on Xuanzang’s translations, as can be seen in the 
following table. (Since it is hardly possible to establish the relative chronology of Wǒnch’ǔk’s works, 
the following list is mainly derived from the dates of the translations of the basic texts.): 

Table 18: Wǒnch’ǔk’s works62 

Titles of Wǒnch’ǔk’s Work Fascicles Translator of Base Text 

1 Wuliang shou jing shu 無 壽經疏 3 Saṇghavarman 僧伽婆羅? 
2 Renwang bore jing shu 仁王般若經疏 3 

Kumārajīva 
鳩摩羅什 

3 A’mi tuo jing shu 阿彌陀經疏 1 
4 Jingang bore jing shu 金剛般若經疏 ? 
5 Wuliang yi jing shu 無 義經疏 3 Dharmāgatayaśas 昙摩伽陀耶舍 
6 Yuqie lun shu 瑜伽論疏 ? 

Xuanzang 
玄奘 

7 Jieshenmi jing shu 解深密經疏 10 
8 Baifa lun shu 百法論疏 1 
9 Bore boluo miduo xin jing zan 般若波羅蜜多心經贊 1 

10 Bore xi jing shu 般若心經疏 1 
11 Mohe bore boluomi xin jing shu 摩訶般若婆羅密心經疏 1 
12 Liushier jian zhang 六十二見章 3 
13 Yinming zheng li lun shu 因明正理論疏 2 
14 Limen lun shu 理門論疏 2 
15 Yinming lun shu 因明論疏 2 
16 Guang bailun shu 廣百論疏 10 
17 Jushe lun shisong shu 俱舍論釋頌疏 3 
18 Chengweishi lun shu 成唯識論疏 10 
19 Weishi lun shu 唯識論疏 20 
20 Chengweishi lun biezhang 成唯識論別章 3 
21 Chengweishi lun ying chao 成唯識論應鈔 ? 
22 Chengweishi lun guang chao 成唯識論光鈔 8 
23 Gaunsuo yuanyuan lun shu 觀所緣緣論疏 2 
24 Ershi weishi shu 二十唯識疏 2 
Source: Compiled by me. 

From the above table, one can conclude that Wǒnch’ǔk as a commentator paid much attention to 
Xuanzang’s translations. He regularly wrote commentaries to texts that had been translated by 
Xuanzang as soon as Xuanzang’s translation was made available to him. For example, the Jieshemmi 
jing had been translated by four different Buddhist masters in China over a period beginning in the 
fifth century and extending to the seventh century, but Wǒnch’ǔk only started to write his commentary 
on the Jieshenmi jing after Xuanzang had finished his translation.  

                                                           
61  Yang Pai-yi lists twenty works, see Yang Pai-yi 1983: 121,131–134; Hwang Chang-geun attributes twenty-three works 

to Wǒnch’ǔk, which are identical to my list, with the exception that he did not mention the Ershi weishi lun shu 二十唯
識論疏. Note that Hwang Chang-geun points out that four texts were duplicates. He further points out that nineteen 
works were written by Wǒnch’ǔk. However, in my opinion we do not have enough evidence to determine the exact 
number of works. Hwang Chang-geun also makes assumptions as to the translators of original texts. I have used these 
assumptions in my above table. For more information, see Hwang Chang-geun 2000: 118–127.  

62  Note that three works are extant, they are no. 2, 7, and 9. Concerning the remaining twenty-one works, only their titles 
have been preserved in different catalogues — the original texts have been lost. Concerning the tiles of Wǒnch’ǔk’s 
work, see Ishida Mosaku 1930: 103, 107, 108, 123, 124–126. 
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2.2.2 No connection with the chronology of time 

Another compelling evidence is that Wǒnch’ǔk emphasized that the classification of the three turnings 
of the Wheel of Dharma had no connection with the chronology of time, which also suggests that he 
was trying to establish Xuanzang’s authority in the Chinese Yogācāra tradition.  

According to Wǒnch’ǔk, Xuanzang’s translation of the Jieshenmi jing is the scriptural source for 
his doctrinal classification of the three turnings of the Wheel of Dharma. However, the Jieshenmi jing 
was translated by four different Buddhist masters in China, in the period ranging from the fifth century 
to the seventh century: Guṇabhadra, Bodhiruci, Paramārtha and Xuanzang. What follows is a table of 
the four different translations of the Jieshenmi jing.  

Table 19: The four different translations of the Jieshenmi jing 

Chapter 
Guṇabhadra 

求那跋陀羅 (435–453) 

Shenmi jietuo jing  

深密解脫經  

Bodhiruci 菩提流支 
(514) 

Jiejie jing  

解節經 
Paramārtha  

真諦 (561) 

Jieshenmi jing  

解深密經  

Xuanzang 玄奘 
(647) 

  
Preface by Tanning  

曇寧 
  

Prologue 
序品 

 Prologue 序品  Prologue 序品 

1  
Shanwen pusa wen pin 
善問菩薩問品 

Bukeyan wuer 
pin 

不可言無二品 

Shengyi dixiang pin 
勝義諦相品 

2  
Tianwujie pusa wen pin 
曇無竭菩薩問品 

Guojue guanjing 
pin 過覺觀境品 

3  

Shanqingjinghui pusa 
wen pin  

善清淨慧菩薩問品 

Guoyi yi pin  
過一異品 

4  
Xuputi wen pin 
 須菩提問品 

Yiwei pin 一味品 

5  
Guanghui pusa wen pin 
廣慧菩薩問品 

 
Xinyishi xiang pin  
心意識相品 

6  
Gongdelin pusa wen pin 
功德林菩薩問品 

 
Yiqie faxian pin  
一切法相品 

7  

Chengjiu diyiyi pusa 
wen pin  

成就第一義菩薩問品 
 

Wu zixingxiang pin 
無自性相品 

8  
Mile pusa wen pin  
彌勒菩薩問品 

 
Fenbie yuqie pin  
分別瑜伽品 

9 
Xiangxujietuo Dipoluomi 
liaoyi jing 相續解脫地波

羅蜜了義經 

Guanshiyin pusa wen 
pin 觀世音菩薩問品 

 
Dipoluomiduo pin  
地波羅蜜多品 

10 

Xiangxujietuo Rulai suozuo 
suishunchu liaoyi jing 相續
解脫如來所作隨順處了義

經 

Wenshushili pusa wen 
pin 文殊師利菩薩問品 

 
Rulai chengsuozuoshi 
pin 如來成所作事品 

Source: From  Wang Ying 2014: 484–485. 
Note: I have underlined them in the table. Following the sequence given above, Bodhiruci was the first to translate these 
passages. 

Regarding the doctrinal classification of the three turnings of the Wheel of Dharma only Bodhiruci 
and Xuanzang have translated the corresponding passages of the Jieshenmi jing. They did this without 
commenting on this classification, i.e. they did not offer even a word of explanation for a doctrinal 
classification of this kind in any particular part of the sutra where the three Dharma Wheels teaching is 
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mentioned. Nor did they advocate this for their disciples in any other text. It was only Paramārtha who 
really advocated the doctrinal classification of the three turnings of the Wheel of Dharma before the 
seventh century in his Buzhi lunji 部執論記 and his commentary on the Jiejie jing.63 According to 
Wǒnch’uk, Paramārtha put forward two different kinds of doctrinal classification of the Three 
Turnings of the Wheel of Dharma. 64  Wǒnch’uk says that these two classifications are not only 
different but also conflicting and that it is not possible to bring them together. One has to choose one 
of them, and, according to Wǒnch’uk, this has to be the one expounded in Paramārtha’s commentary 
to the Jiejie jing.65 In this commentary, the order of the doctrinal classification of the Three Turnings 
of the Wheel of Dharma indicated a chronology of the Buddha’s successive teaching career. The first 
turning of the Wheel of Dharma was taught by the Buddha within the two months after his awakening. 
The teaching of the second turning of the Wheel of Dharma was promulgated by the Buddha during 
the next seven years. The third turning of the Wheel of Dharma was given seven years before the 
Buddha’s nirvana which was thirty-eight years after his awakening.66  

In contrast, Xuanzang’s doctrinal classification of the three turnings of the Wheel of Dharma only 
provides the place where each doctrine was taught, but does not offer any words concerning the 
chronology of time.67 In his fifth chapter of the commentary on the Jieshenmi jing, Wǒnch’ǔk also 
confirms: 

今依大唐三 , 三種法輪, 但說處所, 不說時節日月年歲.68 
Now, according to tripiṭaka [Master Xuanzang] of Great Tang, the three [turnings of the] Wheel 
of Dharma only propounded the place [where the teaching was taught], but did not explain the 
chronology of time.  

Wǒnch’ǔk followed Xuanzang’s idea that the doctrinal classification of the three turnings of the 
Wheel of Dharma was not connected to chronology. Wǒnch’ǔk repeated this point several times in his 
commentary, showing that he attached great importance to it. For example, in his introduction to the 
commentary on the Jieshenmi jing he states: 

[…] 而言三時所說教者, 約義: 淺深, 廣略, 義說, 非約年歲,日月, 前後, 說.69 

                                                           
63  See Wang Ying 2014: 485. 
64  In his commentary on the Jieshenmi jing, Wǒnch’uk gives two quotations from Paramārtha concerning his Three 

Turnings of the Wheel of Dharma. According to Wǒnch’uk, in the second chapter of Paramārtha’s Buzhi lunji, it says: 
小乘三 , 名初法輪, 唯小非大; 涅槃經, 名第二法輪, 通為大小; 華嚴般若, 名第三法輪, 唯大非小. 故彼記云, 佛
教自有三種法輪, 一小乘法輪, 即是三 教. 二大乘法輪, 說大乘與小乘異, 如涅槃經合明大小乘. 三一乘法輪, 明
大小無異. 如華嚴等經, 諸般若經, 明三乘人同觀二空理, 同脩真實智, 故知大小無異也. ‘Hīnayāna Tripiṭaka is 
named the first Dharma-Wheel that only [explains] Hīnayāna [doctrines], without Mahāyāna. The 
Mahāparinirvāṇasūtra is named the second Dharma-Wheel that [explains] both the Hīnayāna and Mahāyāna 
[doctrines]. The Avataṃsaka and the Prajñāpāramitāsūtra are named the third Dharma-Wheel that only [explains] the 
Mahāyāna [doctrines], without Hīnayāna. Thus the Notes say that Buddhism contains Three Dharma Wheels. First, the 
Hīnayāna Dharma Wheel refers to the teachings of the Tripiṭaka. Second the Mahāyāna Dharma-Wheel explains the 
difference between Mahāyāna and Hīnayāna, such as the Mahāparinirvāṇasūtra that is simultaneously explains the 
meaning of Mahāyāna and Hīnayāna. Third, the One-Vehicle Dharma-Wheel explains the lack of a difference between 
the Mahāyāna and Hīnayāna, such as the Avataṃsaka, the Prajñāpāramitāsūtra literature and so forth explain that the 
disciples of all three vehicles observe the same truth of two [kinds of] emptiness [i.e. emptiness of personal self and 
phenomenal self] and cultivate the same wisdom [for realizing the] truth. Therefore, we know the Mahāyāna is not 
different from the Hīnayāna.’ see Jieshenmi jing shu, X21, 369: 292b11–293a9. From Shih Jenkuan’s translation, note 
that I have made slight alteration. See Shih Jenkuan 2006: 110–111. 

 65  See Jieshenmi jing shu, X21, 369: 293a10. Paramārtha’s commentary to the Jiejie jing is not extant today, but 
Paramārtha’s translation of the three turnings of the Wheel of Dharma was separately quoted by Wǒnch’uk and Kuiji. 
The quotations by Wǒnch’uk and Kuiji are almost identical, which confirms their validity. For more information, see 
Wǒnch’uk’s Jieshenmi jing shu, X21, 369: 292b11–20. Kuiji’s Amituo jing tongzan shu阿彌陀經通贊疏, see T37, 
1758: 330a17–20. 

66  See Jieshenmi jing shu, X21, 369: 292b13,17–18, 23. 
67  See Jieshenmi jing, T16, 676: 697a23-b2. 
68  See Jieshenmi jing shu, X21, 369: 292b26. 
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[…] However, what is explained as the teaching of the three periods is thus: it is an explanation 
of when they summarize: it is an explanation according to the meaning of shallow and deep, 
broad and brief, but not an explanation of the sequence of time. 

This passage explicitly states that the doctrinal classification of the three turnings of the Wheel of 
Dharma is not related to the sequence of time, but to the hierarchical content and to the 
comprehensiveness of what the Buddha taught.  

Yet another example is found in the fifth chapter of Wǒnch’ǔk’s commentary, which further 
reinforces the claim that the three turnings of the Wheel of Dharma are not based on a chronological 
order. One can read: 

四諦者, 為第一教, 說無相者, 為第二教, 若約三性, 三無性等, 具顯有無, 盡理說者, 為第三教. 
不約年月, 時節前後, 辨三時教.70 
The [teaching of the] Four Noble Truths is called the first teaching [of the Buddha]. The 
explanation of Without Aspects is called the second teaching [of the Buddha]. If [the teaching] 
summarized [the doctrine of] the threefold nature and threefold non-nature, which fully manifests 
[the truth of] existence and non-existence and fully explains the ultimate truth, it is called the 
third teaching of the Buddha. The teaching of the three periods is not according to the sequence 
of time.  

This account shows that the doctrinal classification of the three turnings of the Wheel of Dharma is 
described as an arrangement mainly based on content but not on chronological order.  

From an overview of the above accounts within the context of the different versions of the 
Jieshenmi jing, one may conclude that a possible explanation for Wǒnch’ǔk placing such great 
emphasis on the idea that the doctrinal classification of the three turnings of the Wheel of Dharma had 
no connection with the chronological order was that he was seeking to establish Xuanzang’s authority 
in the Chinese Yogācāra tradition.  

However, as Wǒnch’ǔk also claims that the different locations of the teachings and the Dharma 
that was taught were in accordance with the different capacities of the audiences, the question as to 
how the three turnings of the Wheel of Dharma could possibly have no connection with the sequence 
of time arises.  

2.2.3 From the aspect of Buddha-nature, Xuanzang’s teaching of the Three Vehicles is perfect in 
meaning 

There are two explanations for the possibility of sentient beings’ enlightenment in the Chinese 
Yogācāra tradition. One explanation is represented by Paramārtha, based on the Lotus Sutra, the 
Niepan jing, and other texts which were closely connected with the notion of One Vehicle. This notion 
contends that a pure Buddha-nature is hidden within all sentient beings, and therefore they are 
ultimately destined to attain perfect enlightenment in no way different from the Buddha himself. The 
other explanation is represented by Xuanzang and is based primarily on the New Yogācāra texts, 
which firmly assert that for one group of sentient beings it is impossible to attain Buddhahood. Faced 
with these two kinds of explanations on the topic of Buddha-nature, the evidence weighs in favor of 
Wǒnch’ǔk having followed Xuanzang’s explanation to identify the teaching of the Three Vehicles as 
perfect in meaning. 

2.2.3.1 Paramārtha’s teaching of One Vehicle 

During the time of Paramārtha, there already existed two different formulations concerning the 
question of whether all sentient beings have the potential to attain Buddhahood. This can be deduced 
from a series of quotations included in Wǒnch’ǔk’s elucidation of Paramārtha’s view regarding the 

                                                                                                                                                                                     
69  See Jieshenmi jing shu, X21, 369:78b25–26. 
70  See Jieshenmi jing shu, X21, 369: 293a13. 
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teaching of the One Vehicle. These quotations, in the same order as given by Wǒnch’ǔk, can be 
divided into two groups:71  

The texts of the first group — including five from Dharmakṣema’s (Tanwuchen 曇無讖, 385–433) 
translation of the Niepan jing, two from Kumārajīva’s translation of the Lotus Sutra, one from 
Guṇabhadra’s Shengman jing 貹鬘經, one from Dharmarakṣa’s (Zhu Fahu 竺法護, 239–316) Xuzhen 

tianzi suowen jing 須真天子所問經 — advocate the idea that it is possible for all sentient beings to 
attain Buddhahood and that there is only one path leading to enlightenment.  

The texts of the second group — which includes one from Bodhiruci’s (?–527) translation of the 
Ru lengqie jing, one from Guṇabhadra’s translation of the Lengqie jing, one from Paramārtha’s (499–
569) translation of the She dacheng lun and one from his translation of the She dacheng lun shi 攝大

乘論釋, one from Kumārajīva’s translation of the Zhidu lun 智度論, and one from Jizang’s (549–623) 

Fahua lun shu 法華論疏72 — state that for “the lineage of no lineage” and one group of “the lineage 
of hearers”, the attainment of Buddhahood is impossible.  

Paramārtha used the teaching of One Vehicle as the hermeneutical basis to harmonize the 
doctrinal conflicts which arose from the above two groups’ texts. He claimed that the teaching of One 
Vehicle elucidated in the first group of texts was what the Buddha ultimately intended to teach, 
whereas, the teaching expressed in the second group, being only an expedient teaching, was merely 
devised by the Buddha in order to teach his particular audience. Therefore, “the lineage of no lineage” 
and the group of “the lineage of determinate hearers” were also able to achieve Buddhahood.73 To 
some extent, this provided an authoritative foundation not only for those traditions to refer to 
themselves as the One Vehicle, but also to gather together all the teachings that had been addressed in 
other traditions into the body of their own system. By doing so, the other teachings and traditions can 
only be seen as embodying stages of development and therefore as the expedient teachings taught by 
the Buddha.  

Note that Paramārtha’s above formula is consistent with the early features of Chinese Yogācāra. 
Yogācāra was introduced to China as early as the fifth century by Indian monastic translators such as 
Dharmakṣema, Guṇavarman, and Guṇabhadra.74 One distinctive feature is that these Indian translators 
not only introduced the texts of Yogācāra but also of Tathāgatagarbha to China.75 For example, in 
Northern China Dharmakṣema translated the Pusa dichi jing 菩薩地持經 which forms a part of the 
Yuqie shidi lun, and the Daban Niepan jing, belonging to the Tathāgatagarbha. 76  The Chinese 
monastic scholars first studied the Tathāgatagarbha view, and then moved on to study the Yogācāra 
texts. So, the monks who studied Yogācāra were deeply influenced in their understanding by the 
system of Tathāgatagarbha. This situation continued until the end of the sixth century. For example, 
the She dacheng lun was translated by Paramārtha in 563. In doing this, Paramārtha introduced ideas 
coming from Tathāgatagarbha into his translation, which received a great public response. A certain 
group of monks specialized in the study of Paramārtha’s translation of the She dacheng lun, such as 
Tanqian 曇遷 (542–607) and Jingsong 靖嵩 (537–614). They continued to interpret this text from the 
perspective of Tathāgatagarbha in a more elaborated manner. For example, they believed that the 

                                                           
71  See Jieshenmi jing shu, X21, 369: c4–29. 
72  Although this idea is included in the Fahua lun shu, the intention is to describe the idea of the One Vehicle, see T40, 

1818: 818c22–819a4. 
73  For these two lineages, see part 2.2.3.2. 
74  My following content mainly relies on Yoshimura Makoto’s study, see Yoshimura Makoto 2003: 1–18.  
75  “Tathāgatagarbha” refers to the notion that all sentient beings are ultimately destined to attain perfect enlightenment. 

Concerning the Tathāgatagarbha, see Hirakawa Akira 1997: 393–402; Shengkai 2006: 463–492; Shinkō Mochizuk 
1958: 146a, 1362a; Paul Williams 2009: 104–109, 150–156, 246, 341n15; Liu Ming-wood 2006: 177–181; Michael 
Zimmermann 1999: 156–168; Michael Zimmermann 2002: 81; Erich Frauwallner 2010: 334–338. 

76  For more examples, see Yoshimura Makoto 2003: 2.  
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Buddha-nature lies in every self in the form of the ālayavijñāna 阿梨那識 or the amala-vijñāna 阿摩

羅識 in accordance with the two theories of consciousness of the Shelun tradition.77 

2.2.3.2 Xuanzang’s teaching of the Three Vehicles 

In the mid-seventh century, Xuanzang, who was a transmitter of the Dharmapāla (Hufa 護法, ca. 530–
561) lineage, translated a new series of Yogācāra texts. In doing so, he prompted the Chinese 
Yogācāra to a peak of popularity among the scholarly monks. In contrast to Paramārtha’s “old 
translations”, Xuanzang’s translations were called “new translations”. They introduced the tradition of 
the New Yogācāra, in which some Tathāgatagarbha ideas were eliminated.78  For example, New 
Yogācāra rejected a compromise between Yogācāra and Tathāgatagarbha. It firmly claimed that for 
one group of living beings it is impossible to attain Buddhahood. It also stated that the teaching of One 
Vehicle was an expedient teaching, whereas the teaching of the Three Vehicles was the ultimate truth. 
79  

The teaching of the Three Vehicles was heavily based on the doctrine of the Five Lineages, which 
claims that there are three practices which are considered suitable for different capacities of living 
beings, i.e. the śrāvaka, the pratyekabuddha, and the Bodhisattva/Buddha. In order to thoroughly 
understand this view, it will be necessary to summarize the main points concerning the teaching of the 
Five Lineages.80 

Xuanzang, working on the basis of texts such as the Jieshenmi jing, the Dacheng zhuangyan jing 

lun 大乘莊嚴經論, and the Yuqie shidi lun, linked the Yogācāra notion of “innate pure seeds” 本有種
子, to teach that all living beings can be categorized into five lineages according to their capacities for 
the attainment of certain levels of spiritual development.81 The Five Lineages are:  

1) The Lineage of the Hearers (śrāvakagotra 聲聞種姓). The followers of this lineage heard the 
Buddha’s voice (they were contemporaries of the Buddha) and by following his instructions, were able 
to succeed in obtaining release in the form of arhatship. 

2) The Lineage of the Solitary Realizers (pratyekabuddhagotra 緣覺種姓). These beings gain 
liberation alone, without a teacher, or achieve release by discerning the truth of conditioned 
origination.  

3) The Lineage of bodhisattvas/Buddhas (tathāgatagotra 菩薩種姓). These will definitely attain 

Buddhahood, mainly by practicing the Six Perfections (liudu 六度).  
The above first three of the Five Lineages are described as “determinate lineages”, which means 

that the followers of these lineage are fixed in type and they will never disappear once obtained.82 
4) The Lineage of the Indeterminate (aniyatagotra 不定種姓). The followers of this lineage may 

belong to more than one of the above mentioned three determinate lineages, but they have the potential 
to change lineages.  

                                                           
77  See Yoshimura Makoto 2003: 9.  
78  To distinguish it from the old Yogācāra tradition represented by Sthiramati (Anhui 安慧, ca. 510–570) and Paramārtha, 

the Yogācāra tradition represented by Dharmapāla and Xuanzang came to be called the New Yogācāra. See Shengkai 
2006:1. 

79  See Jieshenmi jing, T16, 676:694c28–695a8.  
80  For the bibliography of primary sources on the Five Lineages, see Shinkō Mochizuki 1958:1212b–1213c. For 

secondary studies, see Robert M. Gimello 1983: 353–357; Liu Ming-wood 2001: 327–330; Liu Ming-wood 2005:167–
183; Liu Ming-wood 2006: 181–190; Shenkai 2006: 413–433; Shih Jenkuan 2006: 336–344; Lü Cheng 1988: 342–344; 
Fu Xinyi 2006: 291–310. 

81  See Jieshenmi jing, T16, 676: 694c27–695a7; Dacheng zhungyan jing lun, T31, 1604: 694b8–595612; Yuqie shidi lun 
T30, 1579: 496c12–15.  

82  See Shih Jenkuan 2006: 338. 
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5) The Lineage of No [Lineage] (agotra 無種姓). For sentient beings in this category, no matter 
how much they practice the Buddha’s teachings, they are eternally excluded from any one of the three 
lineages, i.e. the Lineage of the Hearers, the Solitary Realizers, and the Bodhisattvas/Buddhas.83  

According to Xuanzang, pure seeds play a crucial role in distinguishing the varieties of sentient 
beings. For example, the Lineage of the Hearers and the Lineage of Solitary Realizers cannot reach 
Buddhahood because they inherently lack the pure seed of the Great Vehicle. The Lineage of No 
[Lineage] cannot ever reach “nirvāṇa without remainder” 無餘涅槃 because they are utterly devoid of 
the pure seed.  

Xuanzang’s doctrine of the Five Lineages clearly maintains that enlightenment is not natural to 
sentient beings. Only two lineages (i.e., the Lineage of Bodhisattvas/Buddhas and the Lineage of the 
Indeterminate) are able to achieve Buddhahood.  

According to Wǒnch’ǔk, some of the scriptures which were translated by different monks at 
different times can be gathered to support Xuanzang’s idea. After an investigation of Wǒnch’ǔk’s 
quotations, they can be schematized as follows: 84 

Table 20: Buddhist texts which were quoted by Wǒnch’ǔk for supporting Xuanzang’s doctrine 
of the Five Lineages 

Source: Compiled by me. 

Wǒnch’ǔk merely gathered the textual evidence to back up the teaching of the Three Vehicles without 
mentioning a word of the teachings of the One Vehicle or dealing with the doctrinal conflicts which 
arose from these two teachings. A probable explanation for Wǒnch’ǔk’s overlooking of the teaching 

                                                           
83  The Lineage of No [lineage] ‘is an equivalent to the icchantika 一闡提 / 斷善根 (a being without hope of nirvāṇa) 

described in the Mahāyāna texts’, such as the Niepan jing. But following the later part of the Niepan jing, ‘even 
icchantika are able to achieve Buddhahood as long as they possess Buddha-nature’. Therefore, the icchantika was 
regarded as an expedient teaching. See Yoshimura Makoto 2003: 12. 

84  See Jieshenmi jing shu, X21, 369: 269c18–270c9. 

Translator Scriptural Texts 
Numbers 

of Citations 

Guṇabhadra 求那跋摩 
377–431 

Pusa shanjie jing 菩薩善戒經 2 

Dharmakṣema 曇無讖 
383–433 

Pusa dichi jing 菩薩地持經 2 

Guṇabhadra 求那跋陀羅 
394–468 

Yangjue moluo jing 央掘摩羅經 1 
Shengman jing 貹鬘經 1 

Bodhiruci 菩提流支 
?–527 

Shenmi jietuo jing 深密解脱經 1 

Shidi jing lun 十地經論 1 

Paramārtha 真諦 
499–569 

Asaṅga’s She dacheng lun 無著攝大乘論 1 
Vasubandhu’s She dacheng lun shi 世親攝大乘論釋 1 

Dharmagupta 達摩笈多 
529?–620? 

Vasubandhu’s She dacheng lun shi 世親攝大乘論釋 1 

Prabhākaramitra 波羅頗迦羅蜜多羅 
565–633 

Dacheng zhuanyan jing lun 大乘莊嚴經論 1 

Xuanzang 玄奘 
602–664 

Yuqie shidu lun 瑜伽師地論 6 
Da pusa zang jing 大菩薩 經 1 

Great Prajñāpāramitā sutra 大般若經 1 
Dacheng daji dizang shilun jing 大乘大集地 十輪經 1 

Asaṅga’s She dacheng lun ben 無著攝大乘論本 1 
Vasubandhu’s She dacheng lun shi 世親攝大乘論釋 1 
Asvabhāva’sShe dachegn lun shi 無性攝大乘論釋 1 

Asvabhāva’s Fodi jing lun 親光佛地經論 1 
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of the One Vehicle is that Xuanzang devoted himself to producing his own translations, and had no 
time to consider how to clarify the contradiction that arose from these two teachings. 

The teaching of the One Vehicle, in particular has played a crucial role in Chinese Buddha-nature 
theory since the Da Niepan jing was translated by Dharmakṣema in 421.85 As more Tathāgatagarbha 
texts (such as the Da fangdeng rulaizang jing 大方等如來 經, the Shengman jing, and the Jiujing 

yicheng baoxing lun 究竟一乘寶性論) were translated, they exerted a powerful influence on Chinese 
Buddhists with regard to the understanding of the theory of Buddha-nature by establishing that all 
sentient beings can reach Buddhahood, as well as being influential in relation to the classification of 
the sutras. It is remarkable that so many of the important Chinese doctrinal classifications in the period 
of the Southern and Northern dynasties (420–589) classified sutras that hold the notion of the One 
Vehicle as the supreme and final teaching of the Buddha — for example, Zhu Daosheng’s 竺道生 

(355–434) Four Dharma Wheels 四法輪, Liu Qiu’s 劉虯 (438–495) Five Periods Teachings and 

Seven Stages Teachings 五時七階, and Huiguan’s 慧觀 (ca. 4–5th ) Sudden and Gradual Teachings 

and Five Periods Teachings 頓漸二教五時. They also classified the Niepan jing as authentic and as 
the culmination of all the Buddha’s teachings.86  

2.2.3.3 Wǒnch’ǔk’s interpretation 

Wǒnch’ǔk, following in the lines of Xuanzang’s translation of the Jieshenmi jing, states in his 
interpretation that there are three lineages in which it is impossible to attain Buddhahood. These three 
lineages are: the Lineage of Hearers, the Lineage of the Solitary Realizers, and the Lineage of No 
[Lineage]. The first two lineages, i.e. the Lineage of Hearers and the Lineage of the Solitary Realizers, 
are only able to succeed in obtaining nirvāṇa without remainder (wuyu niepan 無余涅槃); whereas, 
the third lineage is not even able to achieve nirvāṇa without remainder. In relation to the teaching of 
the One Vehicle, a new explanation given by Wǒnch’ǔk is of great importance because it not only 
successfully incorporates the teaching of the One Vehicle into the structure of the Three Vehicles of 
the New Yogācāra, but it also claims that the teaching of Three Vehicles was the ultimate teaching of 
the Buddha, whereas the teaching of the One Vehicle was only an expedient teaching. In his 
commentary to the Jieshenmi jing, Wǒnch’ǔk says:  

釋曰, 此下 […] 約三無性, 辨一乘義. 於中有三: 初約聖道辨一乘義. 次善男子下, 明趣寂

聲聞定不成佛. 後若迴向下, 明迴向聲聞定得成佛. 總釋意云: 第一段中, 約三種姓, 如來

方便, 說為一乘, 就實正理, 具有三乘, 各證無餘究竟涅槃. 勝鬘經意亦同此說. 第二段意, 

定性二乘, 唯證二乘無餘涅槃, 必無後時, 得成佛義. [….]. 第三段意, 不定種姓迴向聲聞, 

必當成佛. 是故, 法華方便品說, 為二乘種姓, 理實決定得成佛果. 若依此說, 方便說三, 

就實為一. […]. 法華勝鬘, 各據一義,今此一部義俱有, 故解深密是最了義.87 
Explanation: from here on […] to analyze the meaning of One Vehicle according to [the 
teaching of] the threefold non-nature. This [section] can be divided into three: first, 
analyzing the meaning of One Vehicle according to the sacred path [i.e., the teaching of 
threefold non-nature]. Second, starting from [the passage] ‘Good son!’ explaining that [a 
person belonging to] the ‘Lineage of the Hearers of Turned Toward Quiescence’ was surely 
unable to be a Buddha. Finally, starting from [the passage] ‘if [a person belonging to the 

                                                           
85  Concerning the studies on the Chinese Buddha nature theory, see Lai Yonghai 1990: 82–141.  
86  Concerning Zhu Daosheng’s doctrinal classification, see Zhu Daosheng’s Fahua jing shu 法華經疏, X27, 577: 1b16–

21; Lan Richang 2003: 93,102. Concerning Liu Qiu’s doctrinal classification see Liu Qiu’s Wuliang yijing xu 無 義經

序, T44, 1851: 465a11–18; Huiyuan’s (523–591) Dacheng yizhang 大乘義章, T44, 1851: 465a11–18. Concerning 
Huiguan’s doctrinal classification see Jizang’s 吉  (549–623) Sanlun Xuanyi 三論玄義, T45, 1852: 5a; Jizang’s Dapin 
jing youyi 大品經遊意, T33, 1696, 66c8-c13; Lan Richang 2003: 107.  

87  See Jieshenmi jing shu, X21, 369: 268a24-b1. 
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‘Lineage of the Hearers of] Turned Toward [the Great Vehicle]’’explaining that [a person 
belonging to] the “Lineage of the Hearers Turned Toward the Great Vehicle” is surely able 
to be a Buddha. To sum up the meaning of this explanation, saying: 
In the first passage, the Thus Come One expediently explains the [teaching of] the One 
Vehicle according to the Three Lineages. With respect to the real and correct truth, there are 
Three Vehicles. They are able to attain their respective nirvāṇa, i.e., nirvāṇa without 
remainder and ultimate nirvāṇa. The Shengman jing explains this idea as well.  
The meaning of the second passage: the two determinated vehicles [i.e., the Vehicle of the 
Hearers and the Vehicle of the Solitary Realizers] are only able to attain nirvāṇa without 
remainder, and they will never attain Buddhahood. […].  
The meaning of the third passage: [if] the Indeterminated Lineage, namely the Lineage of 
the Hearers [and the Lineage of the Solitary Realizers], tend toward [the Great Vehicle], 
they will definitely attain Buddhahood. Therefore, the chapter on expedient devices in the 
Lotus Sutra says that the lineage of the two vehicles [i.e., the Lineage of Hearers and the 
Lineage of the Solitary Realizers] can attain the fruit of Buddhahood according to truth and 
reality. According to this, [the Buddha] expediently teaches the doctrine of [the Three 
Vehicles].  
Concerning the ultimate teaching, [the Buddha] only teaches the doctrine of [the One 
Vehicle]. […]. The Lotus Sutra and the Shengman jing are respectively based on one of the 
meanings. Since the [Jieshenmi] jing takes account of the two, it is perfect in meaning. 

In the above quote, the following important points should be noted:  
1) It confirms that the teaching of the Three Vehicles is an authentic teaching of the Buddha. 

Based on the Jieshenmi jing, Wǒnch’ǔk states that the distinction of living beings into different 
lineages is authentic, for some are of the Lineage of the Hearers, some are of the Lineage of the 
Solitary Realizers, and some are of the Lineage of the Bodhisattvas. They are able to attain their own 
nirvāṇa through the one path of the threefold non-nature.  

With respect to the Lineages of the Hearers and the Solitary Realizers, “nirvāṇa without 
remainder” refers to their stage of the consummate realization of the Small Vehicle enlightenment. For 
them the attaining of Buddhahood is impossible. According to Wǒnch’ǔk, the “nirvāṇa without 
remainder” is defined as the state of one who has gone beyond continued samsaric suffering and left 
its tainted aggregates behind. The state attained by a being of the Lineage of the Bodhisattvas/Buddhas 
is called the “nirvāṇa of no dwelling” (wuzhuchu niepan 無住處涅槃), which is defined as the state of 

one who has already gone beyond the hindrance of knowledge (suozhi zhang 所知障), and who, with 
the aid of great compassion and wisdom, does not dwell in birth and death nor in nirvāṇa, but 
continues to bring living beings to a state beyond suffering forever.88 This indicates the highest level 
of enlightenment. According to Wǒnch’ǔk, this can be further supported by the Shengman jing, 
because this sutra also claims that the teaching of the Three Vehicles was an authentic teaching.  

2) The teaching of the One vehicle was an expedient teaching: 
Wǒnch’ǔk, basing himself on Xuanzang’s New Yogācāra translations (for example, the 

Jieshenmi jing and the Shedacheng lun shi) has his own unique way of defining the teaching of the 
One Vehicle. For him, this teaching only applies to the Lineage of the Indeterminate. The purpose for 
the expounding of this teaching was to expediently lead the beings of the Lineage of the Indeterminate 
to change their lineage and further tend toward the Great Vehicle. More importantly, Wǒnch’ǔk 
clearly asserts that the teaching of the One Vehicle as explained in the Lotus Sutra is the expedient 
teaching for the Lineage of the Indeterminate. By doing so, he successfully incorporates the teaching 
of the One Vehicle into the structure of the Three Vehicles. Wǒnch’ǔk thereby reached the conclusion 

                                                           
88  See Wǒnch’ǔk’s Bore boluo miduo xinjing zan 般若波羅蜜多心經贊, T33, 1711: 549a13–15. 
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that Xuanzang’s translation of Jieshenmi jing is “perfect in meaning” because it fully explains both the 
notions of the One Vehicle and the Three Vehicles. 

The above accounts can be summarized as follows: 

Chart 5: Wǒnch’ǔk incorporates the teaching of the One Vehicle into the structure of the Three 
Vehicles 

 
Source: Data adapted from Yoshimura Makoto 2003: appendix pp. 4. 

Obviously, Wǒnch’ǔk’s interpretation makes use of Xuanzang’s teaching of the Three Vehicles as an 
outline. The teaching of the One Vehicle can only be seen as embodying stages and thereby as an 
expedient teaching. 

In summary, this concludes that what Wǒnch’ǔk did in his doctrinal classification was to 1) 
establish the authoritative position of Yogācāra in comparison to the Madhyamaka tradition in India; 2) 
establish the Yogācāra teachings introduced by Xuanzang as the authoritative and superior teachings 
in the Chinese Yogācāra tradition. 

2.3 The explanation for attributing Buddhist texts which contain the Tathāgatagarbha view to 

the third turning of the Wheel of Dharma 

Upon examining Wǒnch’ǔk’s commentary on the Jieshenmi jing, as we have it now, one finds that he 
also attributed the Huayan jing, the Lengqie jing, and the Lotus Sutra, (which all carry the idea that all 
sentient beings have the potential for attaining Buddhahood) to the ultimate meaning of the third 
turning of the Wheel of Dharma. This puts them at the same level as Xuanzang’s translation of the 
Jieshenmi jing, but without giving any direct explanation or reasoning for doing so. Concerning this 
attribution, Wǒnch’ǔk mentions it only twice in his commentary on the Jieshenmi jing — once in his 
introduction to the commentary, and once when he explains the place of the preaching of the third 
turning of the Wheel of Dharma.  

This clearly marks a departure from the aforementioned effort Wǒnch’ǔk made to eliminate the 
Tathāgatagarbha influence of the old Yogācāra texts. Normally, an author would try to write a 
commentary in which contradictions are avoided, but here this attribution causes a serious 
contradiction to suddenly arise. One might well wonder why Wǒnch’ǔk gave such an inconsistent 
account in the same text.  

An explanation for this inconsistency is suggested by a consideration of the socio-political 
context associated with Buddhism, and also by the fact that Wǒnch’ǔk experienced the transitions of 
the reigns of Taizong 太宗 (r. 626–649), Gaozong 高宗 (r. 649–683), and Empress Wu Zetian (r. 684–
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705). The attitudes and policies of the two emperors and the succeeding empress effected Buddhism as 
a whole in different ways, and favor was also placed on different Buddhist traditions. While Taizong 
and Gaozong held Xuanzang and the Yogācāra tradition in high esteem, Empress Wu Zetian preferred 
the Huayan tradition.89 Based on this information, I would like to suggest that the original version of 
the commentary was composed and completed under the rules of Taizong and Gaozong and, the 
inclusion of the Tathāgatagarbha texts in the third turning of the Wheel of Dharma was made later by 
Wǒnch’ǔk himself during the rule of Empress Wu. As one of the chief scholars who participated in the 
establishment of Empress Wu’s rule, Wǒnch’ǔk certainly was aware of and influenced by the political 
situation. Therefore, it is reasonable to presume that Wǒnch’ǔk’s motive for the interpolation of these 
Tathāgatagarbha related texts was part of his endeavor to adjust his teaching to new political 
requirements.  

2.3.1 The original version of the commentary was composed and completed under the rule of 

Gaozong 

The translation of the Jieshenmi jing by Xuanzang, which formed the basis for Wǒnch’ǔk’s 
commentary, was finished in 647. It cannot be posited with certainty that Wǒnch’ǔk started to work on 
his commentary to the Jieshenmi jing immediately after this date, but it is reasonable to make this 
assumption, because all translations of Xuanzang were eagerly awaited by his disciples, copied and 
distributed to different temples, and certainly studied intensively by the Buddhist scholars.90 That 
being the case, Wǒnch’ǔk probably received this translation very soon after completion, and started to 
work on it immediately.  

The original commentary was most likely finished around 665 at the Ximing Monastery. This 
supposition is supported by information contained in the Inscription on the stūpa of Wǒnch’uk of the 
former Great Virtues and Dharma master of Ximing Monastery of the Great Zhou, which dates from 
1115. Although it was made more than four hundred years after Wǒnch’ǔk’s death, the information it 
gives in this case is assumed to be reliable, because there is no reason for Song Fu to give misleading 
information about a mere historical date. The corresponding passage of the inscription reads: 

後被召為西明寺大德, 撰成唯識論疏十卷, 解深蜜經疏十卷, 仁王經疏三卷, 金剛般若, 

觀所緣論,般若心經, 無 義經等疏.91 
Later, [Wǒnch’uk] was summoned to become the Great Virtue of Ximing Monastery where 
he composed and finished the commentary on the Chengweishi lun in ten rolls, the 
commentary on the Jieshenmi jing in ten rolls, and the commentary on the Renwang jing in 
three rolls, as well as the commentary on the Jingang bore, the [commentary on] the 
Guansuoyuan lun, the [commentary on] the Borexinjing and the [commentary on] the 
Wuliangyi jing.  

According to the above excerpt, the commentary on the Jieshenmi jing was composed and finished by 
Wǒnch’ǔk during the period of his stay at the Ximing Monastery, which was from 658 to 665.92 The 
date of the completion of the original version of the commentary can be further established by the fact 
that this commentary includes numerous quotations from Xuanzang’s translation of the Da Bore jing 
which was finished by Xuanzang in 663. Wǒnch’ǔk’s commentary, therefore, could not have been 
completed before this time. By combining this terminus post quem with the information given in the 
                                                           
89  My following comments on the political context of Buddhism are based on Weinstein Stanley 1973: 265–306; 

Weinstein Stanley 1987: 1–47; Zhang Guogang 2002: 127–155; Albert Welter 2006: 7; Chen Jinhua 2007: 241–260; 
Robert M. Gimello 1976: 351–352; TangYongtong 1982: 237; Fu Xinyi 2006: 69. 

90  For example, in 648, Taizong wrote a preface to Xuanzang’s translation of the Yuqie shidi lun, at the same time as he 
asked officials to copy this new translation and to distribute it throughout the empire. See Stanley Weinstein 1973: 295. 

91  See Songdai Shike wenxian quanbian 3: 444a14–16; Xuanzang sanzang shizizhuan congshu, X88,1651: 384b16–17. 
92  See Hwang Chang-guen 2000: 49–50. 
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inscription (that the original commentary was finished at the Ximing Monastery), it can be asserted 
that the commentary must have been completed between 663 and 665. Taking this time period into 
consideration, it is therefore understandable that Wǒnch’ǔk’s main objective in composing his 
commentary was to establish the authority of Xuanzang in the Yogācāra tradition of China. Because 
Xuanzang enjoyed strong support from Taizong and his heir Gaozong, the Yogācāra tradition was 
very successful from 645 to 664. 

2.3.2 The attribution of the Buddhist texts which contain the Tathāgatagarbha view to the third 
turning of the Wheel of Dharma was added later by Wǒnch’ǔk himself during the rule of 
Empress Wu 

2.3.2.1 Example of an addition 

Evidence shows that a passage at the beginning of the first chapter of the commentary to the Jieshenmi 
jing was clearly written after 684 — namely the mention of Shendu.93 According to Forte, ‘Luoyang 
was first called Dongdu 東都 on 22 January 658 when it became the second capital. This name was 

changed to Shendu 神都 (Divine Metropolis) on 19 October 684 when Luoyang became the main 
capital. The city resumed the name of Dongdu on 3 March 705, the very day the Zhou dynasty was 
overthrown and the Tang dynasty restored.’94 This shows that the original version, supposedly finished 
between 663 and 665, had been added to in at least one place under the rule of Empress Wu. It is 
therefore plausible that the other additions (for example, the attribution of the Tathāgatagarbha related 
texts to the third turning of the Wheel of Dharma) may have been made as well. This would not have 
been contrary to the evolution of Buddhist scholarship during Empress Wu’s reign. Modern scholars 
agree that Empress Wu was interested in the doctrine of the One Vehicle — that all sentient beings 
(male or female, aristocrat or commoner) are intrinsically the same and can attain Buddhahood. This 
was particularly valid for the Empress, as she was female and not a member of the aristocracy.95 

In order to confirm that the attribution of Tathāgatagarbha texts to the third turning of the Wheel 
of Dharma was added later on, two instances of attribution of Tathāgatagarbha texts to this category 
deserve close scrutiny.  

2.3.2.2 An analysis of the first instance involving the addition of the Huayan jing and the Lengqie 
jing 

The first instance can be found in Wǒnch’ǔk’s description of the doctrinal classifications of western 
countries.96 (The passages given in bold letters are in question): 

今述西方諸師所立.有說一教,所謂一音,如羅什等.或說二教,所謂半滿,如曇無懺.或說三

教,如大唐三 ,依深密等所說四諦無相了義,如上已說. 

而說一音及半滿等,各據一义互不相違.所說華嚴及楞伽等,皆第三了義所攝.而言三時所

說教者,約義淺深廣略義說,非約年歲日月前後說三時也.97 

或說四教,所謂四諦無相,或說法相,如楞伽等,或說觀行,如華嚴等,真諦三 ,作如是說.或

說五教,一者四諦,二者無相,三者觀行,四者安樂,如涅槃經,以說常樂涅槃果故,五者守護,

如金光明等,說諸神王護國事故,婆頗三 ,作如是說. 

                                                           
93  地婆訶羅三 , 神都翻者, 皆安薄伽梵, 西京所翻, 皆云佛也. Tripiṭaka Divākara rendered [the one who teaches] as 

bhagavāt in his translations made in Luoyang. However, he rendered it as the Buddha in his translations made in 
Chang’an. see X21, 369: 184c5–8. 

94  See Antonino Forte 2002: 88n 
95  See Paul Williams 2009: 139–140.  
96  See Jieshenmi jing shu X21, 369: 178b23-c2. According to examples given by Wǒnch’ǔk in his account, the term 

“Western countries” refers to Central Asia and India. 
97  This is emphasized by me. 
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 今此一部,二 之中,菩薩 攝,三 教內,達摩 收,十二部中,論議經攝,三時教中,了義

教收,四教之內,法相觀行,五教門中,觀行門也.98  
Now, to state [the doctrinal classifications] which were established by western masters:  
There are some who explain the One Teaching, which is called [the teaching of] One Voice; 
for example, Kumārajīva.  
Others explain the Two Teachings, which are called [the teachings of the] Half-Whole Word 
— for example, Dharmakṣema. 
And there are some who explain the Three Teachings, such as Tripiṭaka [Xuanzang] of Great 
Tang, on the basis of the [Jie]shenmi [jing] — what Xuanzang taught [as the teaching of] the 
Four Noble Truths [in the first period], [the teaching of] Without Aspects [in the second 
period], and [the teaching of] Perfect in Meaning [in the third period], as already explained 
above.  
However, concerning the explanations of the One Voice and the Half-Whole Word, 

these refer respectively to one [aspect of] meaning, and [therefore] they do not conflict 

with each other. Those texts that are called the Huayan [jing] and the Lengqie [jing] 

belong to the ultimate meaning of the third [period]. What is explained as the teaching 

of the Three Periods is the body of explanations that are related to the meaning of 

shallow and deep, broad and brief; but these explanations are not related to the 

sequence of time.99  

Some explain the Four Teachings, that are called [the teaching of] the Four Noble Truths, 
[the teaching of] Without Aspects, [the teaching of] Dharma Aspects (such [texts] as the 
Lengqie [jing] and so on), and [the teaching of] Observing and Practicing (such [texts] as the 
Huayan [jing] etc.) — Tripiṭaka Paramārtha provided the corresponding explanation.  
Some explain the Five Teachings: the first being [the teaching of] the Four Noble Truths; the 
second, [the teaching of] Without Aspects; the third, [the teaching of] Observing and 
Practicing; the fourth, the [teaching of] Peace and Happiness (for example the Niepan jing, 
as it preaches the fruits of constant pleasure and nirvāṇa); the fifth, [the teaching of] 
Protecting (such as the Jin guangming [jing] etc., as it expounds the stories regarding 
supernatural kings and the protection of [their] countries) — Tripiṭaka Prabhākaramitra gave 
this expounding.  
In the system of the Two Baskets, 100  this sutra [i.e., Jieshenmi jing] belongs to the 
Bodhisattva-Basket; in the system of the Three Baskets, 101 this sutra is included in the 
Abhidharma Basket; in the system of the Twelve kinds of [scriptures], [this sutra] is 
included in the sutras of Dogmatic Treatises;102 in the system of the Teachings of the Three 
Periods, [this sutra] is included in the teaching of Ultimate Meaning; in the system of the 
Four Teachings, [this sutra] is included in the [teaching of] Dharma Aspects and the 

                                                           
98  See Jieshenmi jing shu X21, 369: 178b23-c2. 
99  This is emphasized by me. 
100  According to Wǒnch’ǔk, the Two Baskets refer to the Śrāvaka-Basket (shenwen zang 聲聞  ) and the Bodhisattva-

Basket (pusa zang 菩薩 ), see Jieshenmi jing shu, X21, 369: 196a13–19.  
101  According to Wǒnch’ǔk, the Three Baskets refer to sūtra tripiṭaka (jingzang ), vinaya tripiṭaka (lüzang 律 ) and 

abhidharma tripiṭaka, see Jieshenmi jing shu, X21, 369: 274c6–9. 
102  According to the Jieshenmi jing, the twelve kinds of scriptures are: the scriptures (sūtra 契經), the corresponding 

verses (geya 應誦), the predictions (vyākaraṇa 記别), the hymns (nāgata 諷誦), [Buddha’s] utterances (udāna 自說), 
the causes and conditions (nidāna 因緣), the parables (avadāna 譬喻), the discourses [in which the Buddha reports the 
deeds of his disciples and others in previous lives] (itivṛttaka 本事), the stories of the Buddha’s previous incarnations 
(jātaka 本生), the expansion discourses (vaipulya 方廣), the laws of miracles (abdhuta dharma 希法), and the 
dogmatic treatise (upadeśa 論議). For more information, see T16, 676: 697c21–22; Jieshenmi jing shu X21,369:302a1–
2. In relation to the Sanskrit terms see Bodhiruci’s translation of the Shenmi jietuo jing 深密解脱經,T16, 674b14–15. 
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[teaching of] Observing and Practicing; in the system of the Five Teachings, [this sutra] is 
included in the teaching of Observing and Practicing. 

An analysis of the structure of the above quotation is important in order to see how Wǒnch’ǔk 
proceeds with his idea. 

He begins his statement by listing the five western doctrinal classification systems in an order 
that flows from one to five:  

(1) Kumārajīva’s One Voice teaching,103  
(2) Dharmarakṣa’s Two Teachings of the Half –Whole Word,104  
(3) Xuanzang’s teaching of the Three Periods,105 also known as the Three Turnings of the Wheel 

of Dharma, namely: the teaching of Four Noble Truths, the teaching of Without Aspects, and the 
teaching of Perfect in Meaning.  

(4) Paramārtha’s Four Teachings,106 namely: the teaching of Four Noble Truths, the teaching of 
Without Aspects, the teaching of Dharma Aspects, and the teaching of Observing and Practicing. The 
Lengqie jing belongs to the teaching of Dharma Aspects. The Huayan jing belongs to the teaching of 
Observing and Practicing. 

(5) Prabhākaramitra’s (Boluopojialuomiduoluo 波羅頗迦羅蜜多羅, 565–633)107 Five Teachings, 
viz., the teaching of Four Noble Truths; the teaching of Without Aspects; the teaching of Observing 
and Practicing; the teaching of Peace and Happiness (for example, the Niepan jing); and the teaching 
of Protecting (for example, the Jinguangming jing).  

It is worth noting here that Wǒnch’ǔk, after having given an overview of the first three doctrinal 
classifications of the western masters, makes a comment about them. In this comment, he states that 
the first teaching of the One Voice and the second teaching of the Half-Whole Word do not contradict 
each other. Moreover, he asserts that the Huayan jing and the Lengqie jing belong to the ultimate 
teaching of the third turning of the Wheel of Dharma as expounded by Xuanzang. Furthermore, 
Wǒnch’ǔk claims that the teaching of the Three Turnings of the Wheel of Dharma distinguishes 
between shallow and deep, and broad and brief explanations, without any connection to the sequence 
of time.  

After having made this comment, Wǒnch’ǔk returns to the description of western doctrinal 
classifications, mentioning the systems of the Four Teachings and the Five Teachings.  

He then goes on to mention the Two Baskets, the Three Baskets, and the Twelve Scriptures, 
attributing the Jieshenmi jing (as translated by Xuanzang) to its proper place in these collections of 
texts. 

Finally, Wǒnch’ǔk tries to place the Jieshenmi jing into the above last three doctrinal 
classifications. He states that the Jieshenmi jing is a text belonging to the teaching of Perfect in 
Meaning in the above-mentioned classification system number (3), belonging to both the teaching of 

                                                           
103  A man from Kucha in Central Asia who arrived in China in 383, see Bruno Petzold 1995: 36. 
104  A monk from Central India who came to Chang’an in 508, see Bruno Petzold 1995: 96.  
105  The reason Wǒnch’ǔk attributes Xuanzang to the group of western masters can be probably found in Xuanzang’s long 

period of westward experience, as well as in Xuanzang’s dedication of himself to rigorous scholastic training in India at 
that time. Xuanzang studied Buddhist and non-Buddhist philosophy, especially the system of Dharmapāla at Nālandā, 
the great Buddhist monastery of India, where he spent five years. Within these five years, Xuanzang ultimately won the 
respect of the community of Indian Buddhist intellectuals. The followers of the Great Vehicle for example hailed him as 
the God of the Great Vehicle 大乘天 and the followers of the Small Vehicle regarded him as the God of liberation 解脫
天. Therefore, Wǒnch’ǔk assigned him to the group of the Four Masters to support the authenticity and accuracy of 
Xuanzang’s translations and of his doctrinal classification. A further purpose was his endeavor to promote the Yogācāra 
tradition. 

106  Tripiṭaka Paramārtha, whose home town was Ujjayinī, in western India. He arrived in China in 548 and passed away in 
569, see Bruno Petzold 1995: 96. 

107  A man from Central India, who arrived in China in 627, see Bruno Petzold 1995: 96. 
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Dharma Aspects and the teaching of Observing and Practicing in system number (4), and belonging to 
the teaching of Observing and Practicing in system number (5).  

Concerning the passage above, I would like to suggest that the sentence ‘Those texts that are 
called the Huayan [jing] and the Lengqie [jing], belong to the ultimate meaning of the third [period]’ 
was added at a later date.  

In support of the assumption that the above mentioned sentence was added, the following five 
reasons can be given. 

Firstly, Wǒnch’ǔk’s description and comment as given above are well structured and concise, but 
the added sentence does not really fit into the argument. Prior to this sentence, Wǒnch’ǔk dealt in 
general with the teachings of the One Voice and the Half-Whole Word, which are followed by the 
Three Periods teaching, giving a whole survey of these three teachings. The information about the 
Huayan jing and Lengqie jing given in the inserted sentence is very specific, suddenly introducing 
particular texts, and does not fit well with the surrounding work.  

Secondly, the explanation of the three teachings is complete without this sentence. It could be 
taken out without causing any disruption to Wǒnch’ǔk’s description.  

Thirdly, compared with other sentences in the work, this added sentence is long and complex, 
more like an explanatory note. It is quite possible that it was originally an explanatory note, and in the 
course of the transmissions, it was copied into the main text by editors. 

Fourthly, Wǒnch’ǔk did not mention the Jieshenmi jing together with the Huayan jing and 
Lengqie jing in this sentence under consideration. Why did he not do so? At the end of the above 
record, Wǒnch’ǔk had already put the Jieshenmi jing in the category of the third turning of the Wheel 
of Dharma, suggesting that the Jieshenmi jing was already mentioned in his original version of the 
commentary. Therefore, it was not at all necessary to mention the Jieshenmi jing together with the 
Huayan jing and Lengqie jing in this added sentence, as it would have been redundant.  

Fifthly, the sentence under investigation as an addition is in conflict with the sentence at the end 
of the above record. In the added sentence, the Huayan jing and the Lengqie jing have been assigned 
to the highest level in Xuanzang’s doctrinal classification of the three turnings of the Wheel of 
Dharma, but the sentence at the end of the passage suggests something different. Looking at the end of 
the above record, the aim is to put the Jieshenmi jing into the right place in relation to the teaching of 
“Three Periods”, the Four Teachings and the Five Teachings. It is expressed that the Jieshenmi jing 
belongs to the teaching of the Ultimate Meaning of the Three Periods, to the teaching of Dharma 
Aspects and to the teaching of Observing and Practicing in the context of the Four Teachings, as well 
as to the teaching of Observing and Practicing in reference to the Five Teachings. In contrast, in 
Paramārtha’s doctrinal classification of the Four Teachings, the Huayan jing is only attributed to the 
teaching of Observing and Practicing, and the Lengqie jing only to the teaching of Dharma Aspects. 
They are not, as is the case with the Jieshenmi jing, attributed to both teachings. So, because the 
Jieshenmi jing is more comprehensive either than the Huayan jing or the Lengqie jing, these texts are 
on a lower level than the Jieshenmi jing. This is the contradictory to the sentence which is suggested to 
be an addition, which places the Huayan jing and the Lengqie jing at the highest level.  

2.3.2.3 An analysis of the second instance involving the addition of the Lotus sutra and the 
Huayan jing 

The second instance concerning Wǒnch’ǔk’s attribution of the Lotus Sutra and the Huayan jing 
(which posit the idea of the One Vehicle with its implicit promise of salvation for all living beings) to 
the highest category of the third turning of the Wheel of Dharma is found in Wǒnch’ǔk’s own 
explanation regarding Xuanzang’s “Three Turnings of the Wheel of Dharma”, as follows (The passage 
in bold is in question): 
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今依大唐三 , 三種法論但說處所, 不說時節日月年歲. 初法輪處, 同真諦說, 如前分別. 

第二法輪,依四處十六會說, 如大般若, 如前所說. 而真諦云, 在舍衛國給孤獨者, 於四處

中但說一處. 第三法輪在兩處說, 一者淨土, 二者穢土, 如何第一記中已說. 真諦記云: 毗

舍離者, 便顯穢土, 與經不同, 如前分別. 

通說法華及華嚴等為第三者, 即鷲峰山及七處八會. 如經應知.108  

問: 深密解脫經云, 第一為聲聞行人, 第二為住大乘人, 第三為住一切大乘.今依此經, 第

一唯為發趣聲聞乘者, 第二唯為發趣脩大乘者, 第三普為發趣一切乘者, 如是二經以何

為正. 答: 今本為正, 如前所說, 理不違故. 又真諦記云, 第一為聲聞人, 第二為大乘人, 第

三為三乘人. 109  
Now, according to Tripiṭaka [master Xuanzang] of Great Tang, the three turnings of the 
Wheel of Dharma only expound the place [where the teaching was taught], but do not 
explain the sequence of time.  
The location of the first turning of the Wheel of Dharma was identical with Paramārtha’s 
explanation, as already analyzed above [i.e., concerning the preaching at the Deer Park in 
the country of Benares].  
The second turning of the Wheel of Dharma was explained to the Sixteen Assemblies at the 
Four Places, for example, in the aforementioned Great Prajñāpāramitā Sūtra. However, 
Paramārtha’s explanation that this [teaching] was [taught] in the city where “the sage 
Savattha lived”, refers merely to one of the Four Places. 
The third turning of the Wheel of Dharma was expounded [by the Buddha] in two places, 
one being the pure land, the second being the impure land. The reason for this has already 
been explained in the note [on the first volume of the Jieshenmi jing]. Paramārtha’s Notes on 
the Jiejie jing explains that [the third turning of the Wheel of Dharma was expounded by the 
Buddha] at the [Guiwang jiangtang 鬼王講堂] in Vaiśāli, i.e., in the impure land. As has 
been analyzed above, this is different from [the record of Paramārtha’s own translation of] 
the [Foshuo jiejie] jing.110  
From the perspective of sameness, both the Lotus Sutra and the Huayan jing belong to 

the third [turning of the Wheel of Dharma], [the places of their preaching] are at the 

Vultures’ Peak and the eight assemblies at seven locations, and this can be seen in the 
above two sutras.  

Question: [Bodhiruci’s translation of] the Shenmi jietuo jing explains that the first [turning 
of the Wheel of Dharma was taught] for those beings practicing the Vehicle of Hearers, the 
second [turning of the Wheel of Dharma was taught] for those beings abiding in the teaching 
of the Great Vehicle, and the third [turning of the Wheel of Dharma was taught] for those 
beings abiding in all the teachings of the Great Vehicle.  
[In contrast,] according to this sutra [i.e., Xuanzang’s translation of Jieshenmi jing], the first 
[turning of the Wheel of Dharma was only taught] for those inspired to pursue the Vehicle of 
Hearers, the second [turning of the Wheel of Dharma was only taught] for those inspired to 
practice the Great Vehicle, and the third [turning of the Wheel of Dharma was universally 
taught for those inspired] to pursue [the Path of] All Vehicles.  
Concerning the explanation of the above two sutras, which one is correct? 
Answer: The explanation of this sutra [i.e. the Jieshenmi jing] is correct, as explained above, 
[because the explanation of this sutra] does not go against the logic.  

                                                           
108  This is emphasized by me. 
109  See Jieshenmi jing shu X21, 369:292b26-c6. 
110  In his translation, Paramārtha records that the Foshuo jiejie jing was taught by the Buddha at the hill of the Gṛdhrakūṭa 

耆阇崛山 in the city of the “House of the King” 王舍城, see T16, 677: 711b29. 
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Again, Paramārtha’s Notes on the Jiejie jing explains that the first [turning of the Wheel of 
Dharma was taught] for those beings of the Lineage of Hearers; the second [turning of the 
Wheel of Dharma was taught] for those beings of the Great Vehicle, and the third [turning of 
the Wheel of Dharma was taught] for beings of the Three Vehicles. 

The above passages follow shortly after Wǒnch’ǔk had explained Paramārtha’s Three Turnings of the 
Wheel of Dharma. According to Wǒnch’ǔk, the order of Paramārtha’s doctrinal classification of the 
three turnings of the Wheel of Dharma implies both a chronology of the Buddha’s preaching career 
and also the places of his preaching. After having explained this, Wǒnch’ǔk starts to discuss 
Xuanzang’s Three Turnings of the Wheel of Dharma. Wǒnch’ǔk claims that Xuanzang’s doctrinal 
classification of the three turnings of the Wheel of Dharma was an arrangement made by giving the 
place of preaching without implying a time sequence.  

After this, Wǒnch’ǔk separately introduces the place for each turning of the Wheel of Dharma as 
expounded by Xuanzang and Paramārtha. For the First Turning, Wǒnch’ǔk refers to an earlier passage 
of his commentary where he had explained, in accordance with Xuanzang, that this turning took place 
at the Deer Park in the country of the Benares. This is identical with Paramārtha’s explanation. As for 
the second turning, Wǒnch’ǔk, again following Xuanzang, states that the “sixteen assemblies at the 
four places” have to be taken as the places for its teaching. Paramārtha has a different view, placing 
the second turning exclusively in the city where “the sage Savattha lived”, i.e., in only one of the 
sixteen places. According to Wǒnch’ǔk, Xuanzang claimed that the third turning of the Wheel of 
Dharma was taught both in the pure land and the impure land. In contrast to this, Paramārtha, in 
Wǒnch’ǔk’s interpretation, placed the third turning of the Wheel of Dharma exclusively in the impure 
land. 

The passage summarized above deals with a specific topic, i.e., the places of teaching of the 
Buddha in the context of the three turnings of the Wheel of Dharma, and brings clarification to its 
main points of inquiry. So here, after having dealt with the views of Xuanzang and Paramārtha, this 
specific discussion could have come to an end.  

But, the discussion is carried on in the next sentence which reads ‘From the perspective of 
sameness, both the Lotus Sutra and the Huayan jing belong to the third [turning of the Wheel of 
Dharma], [the places of their preaching] are at the Vultures’ Peak and the eight assemblies at seven 
locations, and this can be seen from the above two sutras.’ I suggest that this sentence was added later 
on.  

The reasons for this assumption, are as follows: 

2.3.2.3.1 Context 

Firstly, this sentence refers back to the third turning of the Wheel of Dharma, but at the same time 
introduces another subject altogether. In other words, the connection of this sentence to the above 
passage lies in its referring to the third tuning of the Wheel of Dharma. Concerning the text of the 
Jieshenmi jing, the new subject refers to the Lotus Sutra and the Huayan jing — stating that they 
belong to the third turning of the Wheel of Dharma” and also mentioning the places for their teaching. 
(Note that this is not discussed or further explained in the subsequent text.) Wǒnch’ǔk then starts a 
new discussion with a totally different question regarding the function of the three turnings of the 
Wheel of Dharma in relation to the audience.  

Secondly, there is a notable change in the structure of the argument. In the passage before this 
sentence, Wǒnch’ǔk presents the views of Xuanzang and Paramārtha and discusses the topic by 
comparing and contrasting these views. In the passage following this sentence Wǒnch’ǔk reports two 
different statements from Bodhiruci and Xuanzang, and sums up with his decision that Xuanzang’s 
statement was right. He then claims that Paramārtha’s theory is identical to that of Xuanzang. Here 
one can observe how Wǒnch’ǔk proceeds in his argument in this case. He takes the statements of 
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eminent masters, compares them, and then comes to a conclusion.111 It is therefore very unusual that in 
the sentence which is here supposed to have been inserted he does not at all refer to other authorities, 
like Xuanzang and Paramārtha, and also does not give any further explanation or proof for his 
statement. This leads to an interruption of the flow of the text, a disruption to the way in which the 
content before and after the sentence is organized.  

2.3.2.3.2 Doctrine 

This sentence is a kind of “foreign body” and causes two serious doctrinal contradictions.  

2.3.2.3.2.1 First contradiction: the threefold nature and threefold non-nature 

According to Wǒnch’ǔk himself, a sutra can only be attributed to the third turning of the Wheel of 
Dharma, if it contains and clearly explains the teaching of the threefold nature and threefold non-
nature.112 This criterion is met with by the Jieshenmi jing but, according to Wǒnch’ǔk himself, not by 
the Lotus Sutra or the Huayan jing.113 Therefore, by placing the Lotus Sutra and the Huayan jing in the 
third turning of the Wheel of Dharma, Wǒnch’ǔk contradicts himself.  

In order to cover up this contradiction, Wǒnch’ǔk siliently gave up the criterion of the threefold 
nature and threefold non-nature, and replaced it with the criterion of comprehensiveness necessary for 
a sutra of the highest level of teaching, which means that it should be taught both in the pure and 
impure lands, so that all listeners, irrespective of their level of understanding, could have access to the 
teaching. But this new requirement led to another problem, in the form of a second contradiction.  

2.3.2.3.2.2 Second contradiction: the pure and the impure lands 

The Jieshenmi jing which at any rate had to be attributed to the highest level of teaching, does not 
meet the requirements of teaching in both lands, which Wǒnch’ǔk established as necessary in order to 
include the Lotus Sutra and the Huayan jing in the group of teachings of the highest level. These two 
texts themselves state that the places of their teaching are in both the pure and impure lands. This 
means that they are comprehensive in so far as they can reach all the living beings, no matter what 
their level of understanding may be. This comprehensiveness for Wǒnch’ǔk is a prerequisite for the 
attribution of a sutra to the highest level of teaching. On the other hand, looking at the Jieshenmi jing, 
Xuanzang and Bodhiruci in their translations of the sutra refer each to a place, which clearly has to be 
attributed to the pure land, and Paramārtha referred to a place which was situated exclusively in the 
impure land. So, in the understanding of Wǒnch’ǔk, following these masters, the Jieshenmi jing is not 
comprehensive, and therefore it could not be placed to the highest level of teaching. In order to deal 
with this apparent contradiction, Wǒnch’ǔk had to resort to a new theory which was brought forward 
at that time by some Buddhist masters.114 The theory says that the Buddha, while being situated in one 
concrete place, is actually at the same time situated in two places, i.e., the pure land with his 
enjoyment body and the impure land with his manifestation body. The decisive point for the 
attribution of his teaching to the pure and impure lands is the perception of the listeners, depending on 
their stages of spiritual development, which determines that some experience the Buddha in the pure 
land and some in the impure land.115 Only by resorting to this theory, was Wǒnch’ǔk able to make sure 
that the Jieshenmi jing was also comprehensive by being accessible to all listeners, irrespective of their 

                                                           
111  Note that Wǒnch’ǔk follows one distinct procedure in his commentary, which exhibits just the pattern we see in the 

above quotation. Quoting from the sutras, treatises and great Buddhist authorities, comparing and contrasting their 
ideas, and then stating his own conclusion, this is Wǒnch’ǔk’s constant way of unfolding his teaching. 

112  Jieshenmi jing shu, X21, 369: 293a12–13. 
113  See the table 16 in part 2.2.1.  
114  For example, Fuli, see Fuli’s shimen bianhuo lun, T52, 2111:552a4–552b25.  
115  See Table 15. 
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level of understanding. Thereby, the status of the Jieshenmi jing as a sutra of the third turning of the 
Wheel of Dharma could be preserved.  

The problem which arises here is due to the new interpretation of the term “place”, brought 
forward by Wǒnch’ǔk. In the Lotus Sutra and the Huayan jing, this term evidently means a certain 
concrete location, whether on earth or in heaven. This distinct place determined whether the teaching 
was attributed to the pure land or impure land, so all teachings on earth are in the impure land, and all 
teachings in the heavens are in the pure land, i.e., the concrete place and nothing else determined the 
attribution to the pure or impure lands. This can be seen from the following tables of the content of the 
Lotus Sutra and the Huayan jing, where numerous different places of teaching are stated, each of 
which can be attributed exclusively to the pure or impure lands.  

The Lotus Sutra was taught by the Buddha at three assemblies, held in two places. The first and 
third assembly took place on the earth, i.e., in the impure land, and the second assembly took place in 
heaven, i.e., in the pure land. This can be summarized as follows:116 

Table 21: The places for the teaching of the Lotus Sutra  

Two places Three assemblies Chapter 

At Vulture’ Peak, in the city of “House of the King”  
(Wang shecheng qishejueshan 王舍城耆闍崛山) 

[Impure land] 
The first assembly Xupin 序品, 1–11 

Space (Xukong 虛空) 
[Pure land] 

The second assembly 11–21 

At Vulture’ Peak, in the city of “House of the King”  
(Wangshecheng qishejueshan 王舍城耆闍崛山) 

[Impure land] 
The third assembly 22–28 

Source: Compiled by me. 

According to Wǒnch’ǔk,117 the “eight assemblies at seven locations” 七處八會 are the places for the 
teaching of the Huayan jing. The term “eight assemblies at seven locations” was derived from 
Buddhabhadra’s (佛馱跋陀羅 Fotuobatuoluo, 356–429) translation of the Huayan jing, which consists 
of sixty fascicles, and from the fact that this sutra was taught by the Buddha at eight assemblies, held 
in seven locations. Wǒnch’ǔk follows this analysis of the structure of the Huayan jing. The “eight 
assemblies at seven locations” can be summarized as follows:118  
 
 
 
 
 
 
 
 
 
 
 
 
 

                                                           
116  FGDCD 213. 
117  See Jieshenmi jing shu, X21, 369:292c1. 
118  See FGDCD 761–762.  
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Table 22: The places for the teaching of the Huayan jing 

Seven Places Eight Assemblies Chapters 

Jijing puti daochang 寂靜菩提道場 
The first place 第一處 [Impure land] 

The first assembly 第一會 
1–8 

Puguang fatang hui 普光法堂會 
The second place 第二處 [Impure land] 

The second assembly 第二會 

Diaoli tiangong hui 忉利天宮會 
The third place 第三處 [Pure land] 

The third assembly 第三會 9–14 

Yemo tiangong hui 夜摩天宮會 
The fourth place 第四處 [Pure land] 

The fourth assembly 第四會 15–18 

Doushuai tiangong hui 兜率天宮會 
The fifth place 第五處 [Pure land] 

The fifth assembly 第五會 19–21 

Tahua tiangong hui 他化天宮會 
The sixth place 第六處 [Pure land] 

The sixth assembly 第六會 22–32 

Chong hui pu guangming dian hui 重會普光明殿會 
The second place 第二處 [Impure land] 

The seventh assembly 第七會 33 

Shiduilin yuan hui 逝多林園會 
The seventh place 第七處 [Impure land] 

The eighth assembly 第八會 34 

Source: Compiled by me. 

Considering the above tables, it becomes evident that the concrete places and the categorization as 
pure or impure are strictly fixed to each other. One concrete place can only be attributed to one of the 
two lands, never to both of them.  

Wǒnch’ǔk’s new interpretation totally overthrew this old concept. Wǒnch’ǔk claims that the 
concrete place is not responsible for the categorization as pure or impure, but rather this is determined 
by the subjective experience of two groups of listeners. For example, those listeners who have not yet 
reached the first ground on the way to Buddhahood can therefore only perceive the material body of 
the Buddha which is situated in the impure land. In this case, the teaching of the Jieshenmi jing 
therefore takes place in the impure land. On the other hand, those listeners who have reached at least 
the first ground in the path to Buddhahood and are therefore able to perceive the enjoyment body of 
the Buddha, experience the Buddha’s teaching of the Jieshenmi jing in the pure land. The criterion that 
a sutra of the third turning of the Wheel of Dharma has to be taught in both lands is therefore fulfilled 
for the Jieshenmi jing, but this can only be accomplished by a completely new theory. 
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Conclusion 

This dissertation presents a critical study of Wǒnch’ǔk’s biography and his doctrinal classification. 
The purpose of this study is to demonstrate the need for understanding Wǒnch’ǔk in the context of the 
Chinese political developments of his time and over the following centuries.  

What are the results of this inquiry? After a critical evaluation of the textual sources related to the 
life of Wǒnch’ǔk, I have discovered that regarding his life during the period from 613 to 679, the 
sources are from a later date and contradict each other. They give us only inconsistent information on 
Wǒnch’ǔk’s name, origin, his teachers, and his relation to Xuanzang and Kuiji. On the other hand, for 
the reconstruction of Wǒnch’ǔk’s life in the period between 680 and 696, which forms the main part 
of this dissertation, the sources are of an earlier date and are trustworthy. Therefore, one has to strictly 
differentiate between valid information about Wǒnch’ǔk’s biography as given in the contemporary 
sources and the hagiographical narrations and critical allegations of later biographers, i.e., between the 
facts of Wǒnch’ǔk’s life and the image later generations attributed to him.  

As we have seen, the later sources provide little reliable information regarding Wǒnch’ǔk’s 
earlier life. What I wish to stress, with regard to his earlier years, is that Wǒnch’ǔk was not in any way 
instrumental in the events that took place around the monarch and the court. He did not personally 
participate in any of the translation projects of that period, and probably did not directly receive 
instructions from Fachang, Sengbian, or Xuanzang. He was seemingly an autodidact and devoted 
himself to systematic study of the Buddhist texts, comprising the traditions of Sarvāstivāda, 
Sautrāntika, Madhyamaka and Yogācāra. Particularly, he had a good understanding of the Yogācāra 
view as introduced by Paramārtha and Xuanzang, and in his earlier life composed many important 
commentaries in keeping with this tradition.  

In the period between 680 and 696, however, Wǒnch’ǔk mainly worked as a Verifier of meaning 
in five translation projects supervised by almost all of the major Buddhist translators he was 
contemporary with — including Divākara, Buddhapālita, Devendraprajña, Bodhiruci, and Śikṣānanda 
— at six official monasteries (five of them were heavily associated with Empress Wu Zetian) in 
Chang’an and Luoyang. These translation projects enjoyed strong patronage by Empress Wu and were 
provided with a large staff of assistants, including the Ten Great Virtues, the Three Principals, and the 
Dynasty Founding Dukes of the Sub-prefectures. In the course of these projects, while Wǒnch’ǔk was 
involved, forty-six different texts were translated. These texts fall into five categories. The two 
categories which played the most important role in Wǒnch’ǔk’s translation activity were the ratna-rāśi 
and dhāraṇī texts, which accounted for thirty-seven of the forty-six texts.  

It should also be noted that Wǒnch’ǔk played a crucial role in the process of dissociating the 
central location of Buddhism from Chang’an and transferring it to Luoyang, and he also helped 
Empress Wu to utilize the title of Cakravartin of the Golden Wheel and to present herself as a 
bodhisattva. In addition to this, Wǒnch’ǔk engaged in the “Mañjuśrī Operation” on Mount Wutai. This 
project held the strong aim not only to help Empress Wu establish her family’s divine origin, but also 
to establish China as the central area of Buddhist civilization.  

More importantly, in order to comply with specific political interests caused by the coming to 
power of Empress Wu, Wǒnch’ǔk gave in to political pressure and changed the exposition of his 
doctrinal classification (i.e., the Three Turnings of the Wheel of Dharma) in his commentary on the 
Jieshenmi jing.  

In his original exposition, Wǒnch’ǔk’s main aims were: 
1) To establish the authoritative position of the Yogācāra in comparison to the Madhyamaka 

tradition, as these two traditions were, at the time, propagating two different doctrinal classifications 
regarding the Three Turnings of the Wheel of Dharma in India. 

2) To establish the authority of the works of the translator Xuanzang in the Yogācāra tradition of 
China, taking into account that before Xuanzang, Paramārtha had already introduced some Yogācāra 
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texts to China. (These earlier texts became very popular even though they contained a number of 
misconceptions. In particular, Paramārtha incorporated the notion of Tathāgatagarbha into the 
Yogācāra texts.)  

However, in consequence of Empress Wu favoring the Huayan tradition and the Tathāgatagarbha 
doctrine, Wǒnch’ǔk changed his doctrinal classification after 684, and attributed the Huayan jing, the 
Lengqie jing, and the Lotus sutra — containing the teaching of Tathāgatagarbha — to the third turning 
of the Wheel of Dharma. Therefore, for Wǒnch’ǔk’s expositions concerning his doctrinal 
classification, one has to take into account the strong pressure he was under due to the politics of the 
time.  

In the centuries following Wǒnch’ǔk’s death, not only because political contexts weighed heavily 
on the minds of authors in considering Wǒnch’ǔk’s status, but also because of the different 
perspectives and inclinations of the said authors, two images of Wǒnch’ǔk have been portrayed by 
history.  

First, some later writers, such as Chengguan and Ch’oe Ch’iwǒn, attempted to establish 
Wǒnch’ǔk as a figure of the Huayan tradition because of his participation in the Huayan jing 
translation.  

Second, the old traditional biographical writers, namely, Zanning and Song Fu, who followed 
their own agenda, first touched upon the topic of Wǒnch’ǔk’s relation to Xuanzang and Kuiji. 
However, they presented descriptions which were clearly contrary to each other. Zanning, because 
political contexts strongly influenced him, aimed at degrading Wǒnch’ǔk by inventing the story of 
Wǒnch’ǔk eavesdropping on Xuanzang, thereby claiming Wǒnch’ǔk’s illegitimacy as an heir to 
Xuanzang. On the contrary, Song Fu, being greatly guided by hagiographical purposes, aimed at 
elevating Wǒnch’ǔk, claiming that he was a true heir of Xuanzang. After a critical study of their 
accounts, I would suggest that both Zanning and Song Fu’s accounts are far from historical truth. 
Zanning’s account might have been based on the frictions between Wǒnch’ǔk and Kuiji, and Tojǔng 
and Huizhao. So two strains of Yogācāra tradition developed in parallel in China — one promoted by 
the Chinese, and the other by the Sillans.  

Note that although the historical value of these two accounts has been greatly called into doubt by 
my analysis, this does not mean that they lack importance. On the contrary, on the methodological 
level, these two accounts remind us that the evaluation of the contexts and motives underlying 
historical records is always of great importance. 
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Shakyō yori mitaru Nara-chō Bukkyō no kenkyū 写経より見たる奈良朝 教の研究 (A Study of 

Buddhism of the Nara period Based on Sutra Manuscript). Tōkyō: Tōyō Bunko 東洋文庫.  

P. 2314 “Jin xinyi Da fangguang Fo huayan jing biao 進新譯大方廣佛花嚴經表”. By Fuli 復礼 (?–
706?). (The final part of this manuscript is a colophon and “Da Zhou Da fangguang Fo huayan 
jing zongmu”, dated 5 November 699.) See gallica.bnf.fr./Département des manuscripts.  

Quan Tang wen 全唐文 (i.e., Qingding Quan Tang wen 欽定全唐文). 1,000 juan. Compiled by Dong 

Hao 董浩 (1740–1818), et al., in 1814. 20 vols. Taibei: Datong shuju 大通書局, 1979. 

Renwang jing shu 仁王經疏. 3 juan. By Wǒnch’ǔk (Yuance 圓測).Tno. 1708, vol. 33. 

S. 2278 = Giles 3515. Fragmentary text of the ninth juan of the Foshuo Baoyu jing 佛說寶雨經. It 
includes a colophon dated May 26, 695. BZ. vol. 18, pp 3–13. Reproduced in Plates XXXXI-
XXXII by Forte in 2005. Edited, collated with the Japanese and the Turfan manuscripts and 
translated by Forte (See Antonino Forte 2005: 245–253.).  

S. 6502 = Giles 7339. Dayun jing Shenhuang shouji yishu 大雲經神皇授記義疏. Written by Faming 

法明 (fl. 668–703) and others in 690. (See Antonino Forte 2005: 401–418; 259–318; and Plates I-
XIV, XV-XXX.)  

Samguk Yusa 三國遺事 (Memorabilia of the Three Kingdoms). 5 juan. Composed by Iryǒn 一然 
(1206–1287) in the period between 1281 and 1287. Tno2039, vol. 49. 

Samguk sagi 三國史記, 50 juan. By Kim Pusik 金富軾 (1075–1151) in 1145. Coll. by Yi Pyǒgdo 李
丙燾. Seoul: Ǔryu Munhwasa 巴酉文化社, 1977. 
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Now constituting the juan 58–60 of the Da baoji jing 大寶積經. 



Bibliography 152 

Wǒnjong mulyu 圓宗文類 . Originally 23 juan, only two juan (14 and 22) extant. Compiled by 

Ǔich’ǒn 義天 (1055–1101) in 1087. In HPC 4: 597–647.  

Wuliang yi jing 無 義經. 1 juan. Trans. by Dharma-jātayaśas 曇摩伽陀耶舍 in the end of the fifth 
century. Tno. 276, vol. 9. 

Xinxiu kefen liuxue seng zhuan 新修科分六學僧傳. 30 juan. Compiled by Tan’e 曇噩 (1285–1373). 
Xno. 1522, vol. 77. 

Xuanzang sanzang shizizhuan congshu 玄奘三 師資傳叢書. 2 juan. Compiled by Saeki Zyouin 佐

伯定胤 and Nakano Tatsue 中野達慧, et. al., comps. Xno. 1651, vol. 88. 

Xu Gaoseng zhuan 續高僧傳. 30 juan. Compiled by Daoxuan 道宣 (596–667) in 645. Tno. 2060, vol. 
50. 

Xu Gujin yijing tuji 續古今譯經圖記 1 juan. Compiled by Zhisheng 智昇 in 730. Tno2152, vol. 55. 

Xu Huayan jing lüeshu kanding ji 續華嚴經略疏刊定記 (Record of Collating and Verifying Notes 

Made [in the course of] Continuing the Unfinished Huayan jing lüeshu). 15 juan. By Huiyuan 慧

苑 (?–712+). Xno. 221, vol. 3. 
Yinming ru zhenglilun shu 因明入正理論疏. 3 juan. By Kuiji 窺基 (632–682). Tno. 1840, vol. 44.  

Yinming ru zhenglilun shu 因明入正理論疏. 1 juan. By Wengui 文軌. Xno. 848, vol. 53. 

Yinmin ru zhenglilun houxu 因明入正理論后序. Tno 1630, vol. 32.  

Yuanjuejing lüeshu chao 圓覺經略疏鈔. 12 juan. By Zongmi 宗密 (780–841) in 823. Xno. 248, vol. 9. 

Yuezang zhijin 閱 知津 (Guide to reading the Buddhist canon). Compiled and published by Taishō 
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日華 教研究會年報. 3:260–280. 

Gimello, Robert M. 1976. Chih-Yen (智儼, 602–668) and the Fundations of Huayen (華嚴) Buddhism. 
Ph.D diss., Columbia University. 

Gregory, Peter N. 1991. Tsung-mi and the Sinification of Buddhism, Princeton, New Jersey: Princeton 
University press. 

Hamar, Imre. 2002. A Religious Leader in the Tang: Chengguan’s Biography. Tokyo: The 
international Institute for Buddhist Studies of the International College for Advanced Buddhist 
Studies. 

Hatani Ryotai 羽渓了諦. 1916–1917. “Yuishiki no iha in Shūkyō kenkyū唯識宗の異派”. In: Shūkyō 
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Kankoku Bukkyōgaku Seminar 韓國 教学. 8: 66–126. 

Kim, Young Jae. 2011. Architectural representation of the Pure Land: Constructing the cosmopolitan 
temple complex from Nagarjunakonda to Bulguksa, Ph.D. diss. University of Pennsylvania. 

Kim Busik 金富軾. and Sun Wenfan 孫文範. 2003. Sanguo shiji 三國史記. Ji Lin ： Jilin wenshi 
chubanshe.  

Kojima Taizan 小島岱山 . 1990. “Aratanaru Chūgoku-kegon-shisōshi– Chūgoku-kegon-shisō no 
nidaichōryū 新た る中国華厳思想史  — 中国華厳思想の二大潮流 ”. In: Indogaku 
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術年報. 9: 95–99. 

Nagao Gajin 長尾雅人 and Kawamura, Leslie S.. 1991. Mādhyamika and Yogācāra: A Study of 
Mahāyāna Philosophies: Collected Papers of G.M. Nagao. SUNY series in Buddhist studies. 
Albany: State University of New York Press. 

Nakamura Hajime 中村元. 1987. India Buddhism, A survey with Bibliographical Notes. Delhi: Motilal 
Banarsidass. 

Nam Muhǔi 南武熙. 2006a. “Wǒnch’ǔk iptanggubŏpkwa tangesŏŭi hwaltong 圓測의入唐求法과唐

에서의 活 動  (Ven. Wǒnch’ǔk Studying Abroad in China and His Activities)”. In: 

Chungguksayŏn'gu 中國史研究 (Journal of Chinese Historical Researches). 43: 69–92. 

———. 2006b. “Shillasŭng wŏnch'ŭk sasanggyŏnghyanggwa tang pulgyogyewaŭi kwan’gye 新羅僧

圓測의思想傾向과唐佛敎界와의關係  (The Ideological Trend of Ven. Wŏnch’ŭk and the 

Relation with Tang Buddhist Society)”. In: Chungguk kojungsesayŏn'gu 中國古中世史硏究 
(Historical Studies of Ancient and Medieval China). 16: 293–312. 
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shinshū daizōkyō 大正新修大 經 (Tripiṭaka in Chinese). 85 vols. Kōkyo: Taishō issai-kankō 
kai 大正一切經刊行會. 

Tan-a-mi 唐阿美. 1999. Wŏnch'ŭk haeshimmilgyŏngso yŏn'gu 圓測의解深密經疏硏究 (A Study on 

Wŏnch'ŭk 's Samdhinimocana-sutra so). Ph.D. diss., Donngguk University 东国大学. 

Tang Yongtong 湯用彤. 1982. Sui Tang Fojiao shigao 隋唐佛教史稿. Beijing: Zhonghua shuju. 
Teng Wei Jen. 2011. Recontextualization, Exegesis, and Logic: Kuiji (632–682) Methodological 

Restructuring of Chinese Buddhism. Ph.D. diss., Harvard University, Cambridge, Massachusetts. 
The English Buddhist Dictionary Committee. 2009. The Soka Gakkai Dictionary of Buddhism. Delhi: 

Motilal Banarsidass.  



Bibliography 

 

161 

Thilo, Thomas. 1997. Chang’an Metropole Ostasiens und Weltstadt des Mittelalters 583–904. 
Wiesbaden: Harrassowitz Verlag. 

Tso Sze-bong 曹仕邦. 1963. “Lun Zhongguo fojiao yichang zhi yijing fangshi yu chengxu 論中國佛
教譯場之譯經方式與程序”. In: Xinya xuebao 新亞學報. 5. (2): 239–320. 

Tsumaki Naoyoshi 妻木直良. 1913. “Shiragi no kosoensoku hosshi 新羅の高僧円測法師.” In: Ōsaki 
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Fig. 3 — The manuscript of P. 2314 of the Bibliothèque Nationale 
 

 
  



Appendix 164 

 



Appendix 

 

165 

 
Source: From gallica.bnf.fr./Département des manuscripts. 
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Fig. 4 — The manuscript of S. 2278 of the British Library. Wǒnch’ǔk’s name is mentioned in 
this manuscript 
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Source: From Antonino Forte 2005: 571–572. 
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Fig. 5 - The continent Jambudvīpa with the four rivers and world regions in an ancient 
representation 

 
 
Source: From Christian Streif  2013: 197. 
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Abstract 

Wǒnch’ǔk is commonly known mainly as an expert in Yogācāra Buddhism who produced 

voluminous commentaries in this tradition, but he also played a key role in fostering Empress Wu 

Zetian’s 武則天 (623-705) religio-political ideology during the period between 680 and 696. 

In his early life, Wǒnch’ǔk seemingly was an autodidact, not following a particular teacher. He 

devoted himself to systematically study the Buddhist texts, particularly those of the Yogācāra tradition 

as introduced by Paramārtha and Xuanzang. Instead of accepting Paramārtha’s interpretation of the 

Yogācāra teachings, Wǒnch’ǔk tried to establish the authority of Xuanzang in the Yogācāra tradition 

of China. This can be concluded from the exposition of his doctrinal classification in his commentary 

on the Jieshenmi jing. 

In the period between 680 and 696 Wǒnch’ǔk intensively worked on various translation projects 

which enjoyed strong patronage by Empress Wu Zetian. In the course of these projects, Wǒnch’ǔk 

worked with a large staff of assistants at six official monasteries, translating forty-six different texts.  

Since Empress Wu favored the Huayan tradition and the Tathāgatagarbha doctrine, in order to 

comply with her special interests, Wǒnch’ǔk gave in to political pressure and changed the exposition 

of his doctrinal classification by newly attributing the Huayan jing, the Lengqie jing and the Lotus 

sutra to the “Third Turning of the Wheel of Dharma”. 

Soon after his death, different images were attributed to Wǒnch’ǔk: Chinese authors blamed 

Wǒnch’ǔk as being a thief and traitor, and criticized him as a heretic in the Yogācāra tradition. Sillan 

authors regarded Wǒnch’ǔk as a true heir and advocator of Xuanzang. In addition to this, some later 

writers regarded Wǒnch’ǔk as an exponent of the Huayan tradition because of his participation in the 

translation of the Huayan jing.  

This dissertation argues that all these images of Wǒnch’ǔk as painted by his biographers are far 

away from historical truth. 
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Zusammenfassung  

Wǒnch’ǔk ist allgemein bekannt hauptsächlich als ein Experte für den Yogācāra Buddhismus, der 

umfangreiche Kommentare in dieser Tradition geschaffen hat, aber er hat auch eine Schlüsselrolle 

gespielt bei der Förderung der religiös-politischen Ideologie von Kaiserin Wu Zetian 武則天 (623-705) 

in der Zeit zwischen 680 und 696. 

In seinem frühen Leben war Wǒnch’ǔk anscheinend ein Autodidakt, der keinem bestimmten 

Lehrer folgte. Er widmete sich dem systematischen Studium der buddhistischen Texte, besonders 

derjenigen der Yogācāra-Tradition, wie sie von Paramārtha und Xuanzang verfasst wurden. Anstatt 

Paramārthas Interpretation der Yogācāra-Lehre zu akzeptieren, versuchte Wǒnch’ǔk die Autorität von 

Xuanzang in der Yogācāra-Tradition Chinas zu etablieren. Das kann aus der Darstellung seiner 

Klassifikation der (buddhistischen) Lehre in seinem Kommentar zum Jieshenmi jing geschlossen 

werden.  

Im Zeitraum zwischen 680 und 696 arbeitete Wǒnch’ǔk intensiv an verschiedenen 

Übersetzungsprojekten, die eine starke Förderung von Kaiserin Wu Zetian erhielten. Im Verlauf dieser 

Projekte arbeitete Wǒnch’ǔk mit einer großen Belegschaft von Assistenten, die sechsundvierzig 

verschiedene Texte in sechs offiziellen Klöstern übersetzten. 

Da die Kaiserin Wu die Huayan Tradition und die Lehre des Tathāgatagarbha favorisierte, gab 

Wǒnch’ǔk, um ihren speziellen Interessen zu entsprechen, politischem Druck nach, und änderte die 

Darstellung seiner Klassifizierung der (buddhistischen) Lehre, indem er neuerlich das Huayan jing, 

das Lengqie jing und das Lotus sutra der „Dritten Drehung des Rades der Lehre“ zuordnete. 

Bald nach seinem Tode wurden Wǒnch’ǔk sehr unterschiedliche Einschätzungen zugeordnet: 

Chinesische Autoren beschuldigten Wǒnch’ǔk, ein Dieb und Verräter zu sein, und kritisierten ihn als 

Häretiker innerhalb der Yogācāra-Tradition. Autoren aus Silla betrachteten Wǒnch’ǔk als wahren 

Erben und Fürsprecher von Xuanzang. Zusätzlich dazu sahen einige spätere Autoren Wǒnch’ǔk 

aufgrund seiner Teilnahme an der Übersetzung des Huayan jing als einen Vertreter der Huayan-

Tradition an,  

Diese Dissertation argumentiert, dass alle diese Darstellungen von Wǒnch’ǔk, hervorgebracht 

von seinen Biographen, weit entfernt sind von der historischen Wahrheit. 
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