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1. GENERAL CONSIDERATIONS

Among the Khara Khoto findings, scholars have discovered a group of texts
which may generally be identified as Chan Buddhist materials. These texts
are not as numerous as one might expect; traditional genres of Northern
Song Chan Buddhism (such as “transmission of the Lamp” histories and
“recorded sayings” collections) are scarce in the Tangut collections in St.
Petersburg and elsewhere. This phenomenon confirms the general impres-
sion that the Buddhist schools which had determined the general framework
of Song Buddhism (including various versions of Chan Buddhism as well

"This paper could only have appeared with the help and guidance of my colleagues. John
McRae was a careful reader and suggested a lot both in terms of English expression and
actual content. Lin Yingchin #MJEE of Academia Sinica, Ni¢ Hongyin &% ¥ and Sin
Béjin #MAFE  from the Academy of Social Sciences contributed a lot into my research as
well as Guillaume Jacques. The research of these scholars allows more adequate and
accurate reading of the Tangut texts. I was greatly assisted by Dr. Irina Popova, Dr.
Arakawa Shintardo 7¢Il 1H X BF, Dr. Cristoph Anderl, Dr. Ron Judy and others. Special
thanks to the anonymous reviewer of the paper, who provided me with valuable comments.
Needless to say, the mistakes and inadequacies are solely my responsibility, while the merit
generated by this work (if any at all) should go for the benefit of the people mentioned
above. Also, I would like to thank the group of students, including Wéng Péipéi T £ 1% .
An Ya % i, Stin Yingxin f& #8, LI Yang 2%, and Han Xidorui #% 3§ $8 from the
Academy of Social Sciences in Beijing who helped me enormously in the computer input of
the Tangut text.

However, Tangut Buddhist texts include a substantial number of Pure Land
compilations, some of which might be related to the period of Tiantdi and Pure Land
convergence (e.g. the works of Siming Zhili 4 B % #4 and Zunshi # 3 during the
Northern Song, but research into this body of materials is insufficient. The same applies to
the texts produced by the Dharma Propagation Bureau ({872 %, originally Siitra Translation
Bureau 7% 4% F%) of the Northern Song: the Tangut repertoire should be compared with the
list of works translated during the Northern Song. Thus, far there only four siitras, which
originated from the Dharma Propagation Bureau have been identified. Comparison of the
nomenclature of texts produced by the Northern Song and the Khitan texts from Fangshan
seems more promising, but more research is needed. Thus, these conclusions are not final.
(See Nishida Tatsuo 1997: 462).
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as Tiantai thought) were not widespread in the Tangut State (1038-1227),
and the texts of these schools were not easily available in the areas of the
Loop of the Yellow River where the Tangut State (Xixia Kingdom)
emerged. One exception is the set of Hudyan school compilations, espe-
cially the works collected and edited by Jinshii Jingyuidn ( & /K ¥ 5,
1011-1088) during the Hudyan revival in the Northern Song.” Judging from
the repertoire of available texts, one might assume that Tangut Buddhism
(or at least that part of Tangut Buddhism which evolved under the influence
of specific Chinese Buddhist traditions) was dominated by an agenda and
textual curriculum largely independent from the mainstream development
of Song Buddhism. The origins of this agenda and curriculum are not clear,
but there are good reasons to believe that at least parts of it belonged to a
more general set of Buddhist traditions, which emerged in the areas
adjacent to Wiitaishan during the Tang (618-907) and Five Dynasties (907-
960) periods. Parts of this Buddhist complex evolved on the basis of late
Téang Hudyéan thought and its development culminated in the Buddhism of
the Khitan Lido state (1%, 916-1125). Considering the relationship which
once existed between the Lido and Tangut states one might further
speculate that some of the Buddhist texts discovered in Khara Khoto origin-
ated from the Khitan Empire.” This hypothesis might explain the fact that

* The most popular among these are, of course, Jingyuan’s version of the Golden Lion of
Hudysan (the so-called Hudydn Jinshizi zhang yinjianjie % B 40T 5 2 M f#, Tangut: {7
%% T B W& %2 Kychanov E. 1999: Entry 304 ) and Contemplation of Returning to the
Source by Fizang, the text also edited by Jingyudn (258 (full title: Xiu Hilaydn aozhi
wangjin hudnyudn gian 153 fig B 8 % % 1B IR ), Tangut: HE WG Al Kychanov 1999: Entry
302; concerning Jingyuan’s editing the text and the problems thereof, see Jingyuan’s Ji
chéngxiao #CHE A%, appendix to the Taisho edition of Fizang’s work, 745, no 1876).

* Among the texts of definite Khitan origin preserved in Tangut translations (sometimes
Chinese originals are also available from Khara Khoto findings) the most important are: The
Mirror ($%, % Tang. 413 no 2548, Kychanov 1999: 752), which is a translation of
otherwise unknown work of the famous Khitan Buddhist master Fichtiang %1 (also known
as Daozhen or Daochen, d. u.) The Record of the Mirror of the Mind (Xinjing i §i 0> $%).
The other is The Meaning of Luminous One-Mind of the Ultimate One-Vehicle (Jiujing
yishéng yianming xinyi 78 % — ¢ [BI 0> 3% Tangut: IF £ Z] 2% 6 17 43 4% Tang 183 no
2848, composed by the famous Khitan Master Tongli i ¥ Tangut: 4% %45 (d. w.).
Kychanov 1999: Entry 501). This monk had once been responsible for carving of a part of
the stone siitras in Fangshan. Works of his in Chinese have also been discovered in Khara
Khoto; e.g. Kozlov’s Chinese Collection, call number A-26). These findings demonstrate the
connections which once existed between Tangut and Khitan Buddhists. The Mirror
demonstrates strong Hudyan affiliation, while the work of Tongli is written in a very
peculiar style and might be a record of one of the master’s sermons. See Solonin (2008).
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the texts representing the developments of Buddhism peculiar to the
Northern Song period (Tiantai works and various Chan Buddhist materials,
specifically the collections of “recorded saying” and “transmission histo-
ries”)* are not common in Tangut collection both in St. Petersburg and
elsewhere. A couple of Jin dynasty “recorded sayings” texts in Chinese
occur among the Khara Khoto findings, but these also belong to the
traditions less popular in China.’

The matter is further complicated by the evidence that in addition to
Khitan Buddhism, Tangut Buddhism was also influenced by the popular
form of the Song-Yuan Buddhism known under the general rubric of the
“Teaching of the White Cloud” (Baytnzong H & 5%). Thus, some of the
Buddhist texts, normally believed to originate from the period of the Xixia
kingdom are in fact from the so-called “Canon from the Lands to the West
from Huanghé” (Héxi zang 7] P i), which was put together by Guinzhtiba
(% 3 J\), a Yudn Imperial Preceptor of Tangut origin on the basis of
several Chinese editions of Tripitaka. Guanzhuba definitely had some
knowledge of Khitan Buddhism: he was instrumental in the process of the

* The general development of Buddhism during the Northern Song is described in Welter
(2006). The introductory part of this book (especially p. 8-17) presents an overview of the
Northern Song Buddhist revival with the specific references to the Chan (and its
characteristic genre of yiilil) as well as Tiantai and the Pure Land. For an assessment of the
role of Buddhism in society and the major trends of its evolution during the Song see
Gregory (1999). As far as Chéan yili (3B $%) are concerned, there is only one Tangut
composition has been identified as such: %% 42 & X Ik 12 4% %& 4l , Chinese: [Jinan Bixing]
chanshi sufiyudn ji 55 [phji xioj [L{T-tentative reading] fHEME %4 &, Tang 398, no 2609,
2610. Kycanov (1999: Entry 669). Kychanov renders the title of this text as J] 55 25 (K f#Ef
%% £E. Tangut & K may be used in this way so as to render the name of Péi Xia, and this
reading is indeed intriguing, but in the Tangut version of Zongmi’s Chan Preface (&
TR R EEH T, R 75 I % 74 4R 1 Tang 227 no 735 the first character in the name of the
author of the Preface to Zongmi’s work is rendered as % which is a standard way to render
Chinese #%). As far as Tiantai teachings in Xixid are concerned, in the St. Petersburg
collection I was able to identify only one text which bears clear Tiantaf influence: 7% At 4t
7 @3 7%, Chinese: =¥ J1.F9© (unknown character) $532 (Tang 304 no 2551; Catalog,
Entry: 647), but this composition seems to be a non-sectarian meditation manual. It is com-
posed according to the schematic design of “the way of contemplation” (#{F5) and the
complementary of the “way of doctrinal learning” (Z{(['5) all incorporated into the scheme
of a “complete teaching.” (Nishida Tatsuo i H BE 1 as well as Stin Changshéng 4 & £%
both believe that there are more Tiantdi-related compilations in Tangut collection in St.
Petersburg and elsewhere).

* These texts are listed in Men’shikov (1984). However, attribution of the texts to the Jin
dynasty as adopted by Men’shikov is sometimes erroneous.
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inclusion of some of the important Lido works into the Chinese Buddhist
canon.’ He published the texts in the “Héxi (probably Tangut) script” in the
31st year of Zhiyuan ( & JG, 1291) reign period and distributed them
throughout the former Tangut territory.” This means that some of the texts
unearthed in Khara Khoto might actually date not to the times of the
Tangut kingdom but to a much later period; this suggests that the chrono-
logy of Tangut Buddhism and the provenance of some of the Khara Khoto
textual discoveries should be reconsidered.

Generally, Buddhism in Xixia evolved along the lines of two different
source traditions: the Chinese and the Tibetan. The Chinese component of
Tangut Buddhism integrated a number of diverse constituents, the most im-
portant of which were the teachings of the Huayan school—represented by
a substantial number of works, both translated from Chinese (mostly the
works of Guifeng Zongmi == I 5% %, 780-841 and his master Chéngguan
75 Bl 738-839) and texts which look like original Tangut compilations.®
The dominating trend in Tangut Hdayan was probably the tradition of later
Hudyéan thought represented by Chéngguan and Zongmi, while the earlier
and bigger works of Zhiyan (% fiiz, 602-668) or even bigger compilations
by Fizang (72X, 643-712) are not found among the Khara Khoto texts.
Tangut compilations discovered in Khara Khoto demonstrate an apparent
lack of interest in the original Hudyan intellectual milieu: the philosophical
compendia of Hudyan Buddhism are not found among Tangut texts, and the
intellectual agenda is represented by the concise expositions of Hudyin
thought such as the Golden Lion by Fazang. The popularity of Chéngguan
and Zongmi might be explained both through Khitan influence and through

% It was probably Guinzhiiba who had authorized the incorporation of the Daozhen’s (J&
&k, mid 11th century) work Xidnmi yudntong chéngfoxin yaoji (FE % [E]1E pff 0 EE4E) into
the Jisha edition (AEH} 7K, published in 1322) of the Buddhist canon. See Xidnmi yudntong
chéngtoxin yao bing gongfo lisheéng yi houxu H1 % B8 B i 0 BN LA FI LR 12 T T46
nol1955: 1007a2-2.

7 San Béjan (2009).

¥ See Solonin K. (2008). Concerning original Tangut compilations, one’s judgment
should be conservative: the history of the formation of Tangut culture in general is not as
clear as we would like it to be; and the Xixia heritage includes texts whose Chinese or
Tibetan (some Tangut texts claim that they were translated directly from Sanskrit) originals
are not always easily identified. Therefore the provenance of a number of Tangut works,
which had been initially considered to be original Xixia compilations should now be
reconsidered. This includes the text of the collected saying of Huizhong: My first
identification of the text as an original Tangut work was erroneous, but the mistake was
revealed only after several copies of the text were examined.
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the later engagement with the White Cloud “teaching classifications” which
termed the doctrines of these two masters as the “Perfect Teaching”
(yuanjido [B] #{) and was known for its overall reverence for the Hudyan
thought. That school probably considered its founder Qingjie (&%) to be
some sort of upholder of Chéngguan-Zongmi tradition.” Whatever might be
the situation with the actual sources of Tangut Hudyan, this paradigm of
thought had created the background against which the bulk of Chinese
Buddhism in the Tangut State evolved. Thus, the Chinese Buddhism of the
Tangut State cannot probably be identified as Hudyén in the strict sense, but
rather as a Hudyan-oriented set of doctrines and practices. From the recent
findings in Ningxia one can further assume that alongside Hudyan, Chinese
Buddhism in the Tangut State was also represented with the set of doctrines
and texts associated with the tradition of the Sitra of the Perfect
Enlightenment (B #%)." Research into these texts is still insufficient, but
their discovery fits well into the general scheme of the development of the
Chinese Buddhism in the Tangut state and demonstrates the deep connec-
tion between the shape which Buddhism took among the Tangut and the
tradition of Zongmi.

As far as the Chinese Chan Buddhism in Tangut State is concerned,
among the fundamental Chan works one can only find the Platform sitra"
and the Treatise on the Contemplation of the Mind,"” which had been tradi-
tionally attributed to Bodhidharma (in fact composed by Shénxiu), and

’ According to Siin B6jiin (2009) the Tangut version of Zongmi’s Chan Preface contains
an engraving depicting Chéngguan, Zongmi and Qingjie engaged in a discussion.

'" Recently a set of texts including a woodblock edition of the Sitra of the Perfect
Enlightenment together with an unknown commentary had been discovered in Shanzliigéu
(1174 and had been published by Siin Changshéng (photocopies provided by the courtesy
of the publsiher).

"' The Platform Sitra was not a very popular text in Xixia: so far only scattered
manuscript fragments of Tangut translation of the same version text discovered in various
collections. For an account of the available texts, see Solonin (2008b).

2 Tang 400 no 582, 6509 (Kychanov 1995 Entry: 435) 45 B4 ¥ 82 43 #L 7% 74 ; in
Chinese transcription: Ddmddashi guanxin bénmui 2 B8 KX Fi# .00 A< B This text is preserved
as a woodblock print, which implies its greater popularity. However, the available Tangut
version differs substantially from the extant Chinese versions of the text: the title of Tangut
texts uses % 7 (bénmii A<B}) instead of a more traditional i (8] 4464) which is normally
used to render Chinese /iin. The order of questions and answers in the text, as well as their
contents sometimes deviate from the Chinese version; Tangut text includes a Preface and a
Postface, probably compiled by the Tangut translators themselves and a final gatha, which is
not the one preserved in the Chinese versions. (Very brief introductions of this text see
Nishida Tatsuo 1997.
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some sort of an abridged Chan “transmission of the Lamp (dénglu 1& %)
text,” whereas the rest the Tangut Chan Buddhist curriculum was consti-
tuted by various compositions, in one way or another dependent on the
works of Guiféng Zongmi.

1. 2. The Works of Nanyang Huizhong in Tangut translation

Another popular Chan personality in the Tangut state was Néanyang
Huizhong (& F% 5 #8.2-775), once a State preceptor (guéshi [H Ffi) during
the Tang dynasty'* and a popular figure in the Chdn movement during the
second half of the Tang period. While Zongmi seems to have extended con-
tinued influence on the formation and development of Tangut Buddhism in
general; the impact of his ideas is traceable throughout the whole milieu of
commentarial literature in the Tangut language which his works brought to
life,”” Nanyang Huizhong’s collected sayings hold an absolute record in
terms of the circulation of a single work: his collected sayings number up
to 17 copies, thus without doubt this text enjoyed unrivaled popularity
within the Tangut State.' Another famous work of Huizhong’s discovered
in the Tangut collection in St. Petersburg is a Tangut translation of
Huizhong’s commentary to the Prajaaparamita hrdaya—a once authoritative
Chan Heart siitra commentary, whose Chinese version is generally available
only within bigger compilations.”” Most of the copies of Huizhong’s col-

" Tang 368 no 6238, 7117. (Kychanov 1999: Entry 756) % %% %%, Chinese: Déngydo
san &% = in Chinese transcription. As it appears from the title we currently have only the
third juan of the text, devoted to the first generation of Huinéng’s disciples. The text
generally coincides with the relevant materials from Jingdé chitandengliy (5755 & #%). In
fact in St. Petersburg collection there is a copy of Jingde Chuandéng i, which is
traditionally considered to originate from Diinhudng, however Rong Xinjiang believes that
the text is probably a part of Khara Khoto findings.

" In Tangut texts he is normally known as & & BIHT, Tangut: 47 777 b4 72 . Tangut 77 is
transcribed as tshjou, the longer version provides an alternative reading 4% .

SE.g. 1 25 W HE 7 4 7 0@ 7%, Chinese: 3% 3R V5 4E 0 J  5C Tang 227, no4736
Kychanov (1999 Entry: 646); %% 47 #Z # % Chinese: /0> 175 3C, Tang 166 n07169, etc.
Kychanov (1999 Entry: 645).

' See Kychanov (1999 entries: Tang 186, no 2891, 3816, 2612, 2626, 2611, 2832,
2894, 2536, 2822, 2840, 2849, 2895, 2886, 5607, 2613, 6376, 2514).

"7 This text will be discussed in more detail below. The first pages of the woodblock
edition of Tangut text are damaged, so the original title of the text in Tangut translation is
not known, nor there are any indications on the title of the work on the baikdu (blank space
in the middle of a page), but Arakawa Shintard in his recent publication (2006) has
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lected sayings in Tangut translation had been circulating as woodblock
printed books, which suggests even greater popularity of the State
Preceptor’s works in the Tangut State. Considering the fact that the
Buddhist scene in the Tangut State was so much dominated by Zongmi, the
contextualizing of Huizhong’s works in the Tangut State poses certain
difficulties, in part because of the well-known fact that animosity once
existed between Huizhong and the tradition of Hézé Chan (fif 3 i) to
which Zongmi had sworn loyalty. Another aspect of the problem is that, by
the Song-Yuan period when the bulk of the Chinese Buddhist texts were
translated into Tangut, Huizhong was no longer in the first tier of important
Buddhist personalities. The principles upon which the Tangut selected texts
for translation remain unclear: although some Song texts are in fact found
in the Khara Khoto collection, Chinese Buddhism in the Tangut State by no
means reproduced the contemporaneous Chinese Buddhist complex. Thus,
the mystery of the enormous popularity of Huizhong’s works in Xixia calls
for a plausible explanation. To explain this paradox one might resort to a
twofold hypothesis: first, the teaching of Huizhong was still popular at least
during the Five Dynasties and Northern Song periods and collected sayings
of the Master were still available in a separate edition which probably
served as the source for the Tangut translation; the second: to gain popular-
ity the records of Huizhong should have been altered in such a way as not
to contradict Zongmi’s thought. Thus, a deeper look into the Tangut trans-
lation of Huizhdong’s collected sayings in necessary.

The texts of the collected sayings of Huizhong preserved in Tangut
translation can be divided into two groups: the first and the most numerous
group consists of several variants of a shorter or abridged version of the
collection, variations among the texts belonging to this group are minor.
Thus, one might come up with a plausible suggestion that all of the texts in
this category had evolved from one common source. The second group is
represented by a much smaller number of texts (probably one or two)
which seem to be based on a quite different original tradition as compared
to the majority of the “shorter version” texts. The differences in contents
between the longer and shorter versions are substantial, so one might as-
sume that the “longer” version is derived from an alternative tradition of
Chan lore. Although there are numerous correspondences between the two
versions of the collected sayings of Huizhong in Tangut translation, for the
time being the most appropriate approach will be to study the texts separ-

convincingly demonstrated that the work in question is in fact Huizhdong’s commentary on
Prajhiaparamita hrdaya.
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ately, indicating when necessary the cases where overlap occurs between
them.

The present study concentrates on the text that is representative of the
“abridged version” of Huizhong’s records. This text bears the title: The
Newly Carved twenty-five Questions and Answers (Tangut: 4 72 T& 7% &
4& %% Chinese reconstruction: %] — -1 1.[%%)," and consists of 14 “but-
terfly” (hidié 4% ) pages, 14 lines per page and 15 characters per line.
The text is preserved completely. This text serves as the basis for the
transcription and translations provided below.

The text, bearing the title Another Collection of twenty-five Questions
and Answers by the Tang State Preceptor Zhong while he was staying in
the Guangzhdi Temple” represents an alternative “longer” textual tradition.
The text consists of 16 ‘butterfly’ pages, 22 lines per page, 19 characters
per line and thus is substantially bigger than the Newly Carved Questions
and Answers. In the present study this text is used mostly for reference pur-
poses. I shall refer to it as a ‘longer version’ or ‘longer text’ in the
discussion which follows. The longer version not only includes detailed and
informative records of Huizhong’s encounters with various interlocutors,
both monastic and lay, who are often referred to by names, titles, or both,
but also incorporates a commentary into the body of the text; whereas the
shorter version, which is the focus of the present study, is composed of
rather brief records of Huizhong’s dialogues with unspecified persons, and
has no commentary whatsoever.” A detailed analysis of the two traditions
of Huizhong’s texts in Xixia is already underway, but here it would suffice
to indicate the central point about them: The “longer” version overlaps
often with the extant Chinese materials on Huizhong preserved in various
collections of the Chan lore and is more or less in tune with what is already
known about Huizhong’s doctrine from traditional Chinese sources; by
contrast, the outline of Huizhong’s teaching as presented in the texts be-
longing to the “shorter” version is significantly different from what is
traditionally believed to be the core of Huizhong’s teaching. In other words,
the most famous of Huizhong’s gongan and discourses (such as: “calling a
servant three times” (san huan shizh& — M3 £f35), “building the seamless

"* Tang. 186 no 2536. For the initial research of the text and problems thereof see below.
The first character in the available edition is written with a different radical.

¥ Tang. 186 no 2514. |47 311 15 77 R4 i 47 FiL IR 48 7@ 4 4 4 45 42 #% 40 1 ik IR 4R 2
WL &, Chinese: JF & [8 i 11 06 58 &% & th kg 0 AR 22—+ T ] 25 36 /7. The last two
Chinese characters are reconstructed tentatively on the basis of the Chinese literary norm.

* Some versions of this “shorter” text, especially the manuscript copies, contain
commentaries, or rather “private notes” by the copyists.
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pagoda” (wufeng ta ff 4% %), “insentient beings possessing the Buddha-
nature” (wugqing ySuxing ff 1% A3 1), “insentient beings preaching the
Dharma” (wuqing shiiofd f 1% 7 7%), and “identity between the mind and
the body” (shénxin yird & > — /1) are not found in the shorter version.”'
The same is true about the longer version, which however includes a
famous discussion about the “insentient beings possessing the Buddha-
nature.” Even in this case the critical invectives concerning the contents of
the “Southern teaching” are found in an amended and less acute form; the
laments about the corruption of the Platform Sitra and parts of the criticism
towards the “Southerners,” especially the famous paragraph where
Huizhong accuses the “Southern” teaching of being “heterodox,” are
omitted. These facts allow us to suggest that Tangut texts in either version
are the translations from otherwise unknown Chinese sources. These obser-
vations alone would suffice to position the Tangut version and its alleged
Chinese original apart from the known Chinese collections: various Chinese
compilations share a more or less similar set of stories and anecdotes
involving Huizhong and his counterparts, and this set might possibly be
traced to a certain common source (or group of sources).22 There are traces
of editing in the traditional Chinese accounts on Huizhong as well, but none
of them is as vivid as in the Tangut case.

The dating of both “longer” and “shorter texts” is highly problematic:
none of the copies which I have studied has a colophon or any indication
concerning the date of publication. One cannot rule out the possibility that
further research would actually reveal the date of publication or translation
of the text, but the problem of the dating of the Chinese original of the
Tangut text would still persist. In the following discussion I argue that

*' A more or less concise exposition of Huizhong’s Chéan thought might be found in
various histories of Chdn Buddhism, e.g.: Dumoulin (2005: 160-162). Dumoulin’s entry on
Huizhong contains an interesting observation of the famous Huizhong’s stance on the
“seamless pagoda”: Dumoulin believes that this metaphor has visible Hudyan implications.
More detailed introduction to Huizhdong’s thought, See Du Jimin, Weéi Daort (2007:
227-236); Yéang Zengwén in his History of Chan Buddhism during the Tang and Five
Dynasties also devoted a paragraph to Huizhong’s teachings. However, almost all the
modern research concentrates on the above mentioned topics. Most of these encounters had
been translated into Japanese or Western languages; see below, Note 25 et passim.

** This observation will be further elaborated in future research. Although at this stage I
would like to limit myself mostly to the textual exploration of only one version of Tangut
translation of Huizhong’s yuilt and will try to avoid any premature observations concerning
the actual nature of Huizhong’s ideas, some preliminary remarks are due to clarify the
subject.
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Huizhdong’s encounters which constitute the text of the “shorter” version
were edited in such a way as to secure the conformity of the State
Preceptor’s teaching with the teaching of Zongmi. Therefore the Chinese
original of the text was probably compiled in the middle of the nineth
century, but until more definite data is acquired this remains mere specula-
tion. I am inclined to believe that the Tangut translation of the Huizhong’s
sayings reflects a mature stage of the translation. Therefore it would not be
inappropriate to provisionally date the Tangut translation to the late 12th-
13th centuries, probably after the fall of the Tangut Empire.

1.3. Nanyang Huizhong in the Chinese Sources

The State preceptor Huizhong™ was a prominent figure in the Chan move-
ment in the middle Tang, both from the point of view of his impact on the
development of Chdn Buddhism and Chinese Mahayana in general. He
enjoyed rare official recognition and royal favor extended to him by the
Tang emperors Suzong ( A 5% reigned 756-763) and Daizong ( X 5%
reigned 763-780). The title of the “State Preceptor,” bestowed on him by
Tang Suzong in the second year of Shangyuin (I JG 761), secured
Huizhong a position among the most important Buddhist leaders of Tang

* In the available Chinese sources Huizhong is referred to as 2/ HEEAR, fHEAH,
1% BT etc. The date of birth is unclear, while the death is dated by the nineth day of the
12th year of the Dali (KJ&-775) era. (See Ziitang ji (ZTJ) tLH 4, in Lan Jifo B & F, ed.
Chénzong quianshil 18 5% 4 &, 1 (Taibei: Wénshii chiibdnshe, 2006): 494t; in the further
discussion I will refer to the modern edition of Z7J by Zhonghua shuju (Stin Changwii f) &
1 2007). There various versions of the date of the Master’s birth, but none of them are
definite. The complete list of texts and works where Huizhong is mentioned in any
connection as well as his own compilations is to be found in Z7J, 1: 171-176)
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China,” and his unique Chén style made him one of the most original fol-
lowers of the “immediate teaching” of the Southern Chan.

Most of what is known about Huizhong’s life and teachings comes from
two sections on him in Jingdé chiiandénglii (one entry devoted to his
biography, the other containing records of his encounters with various in-
terlocutors; 5t {#E# &% hereafter JDCDL),” Lidngdéng huiyao (Hfif & 5
hereafter LDHY), Ziitang ji (1 % % hereafter ZTJ) scattered remarks in
Fozi tongji, (#4150 hereafter FZT) and other historical compilations.
The alternative set of data on the State Preceptor is provided by Zanning
(& 3%, 919-1001) in the Song Biographies of the Eminent Monks (& = fi4
{8 Song gaoséngzhian, hereafter SGSZ).” However, all the sources gener-
ally agree on the broad learning of Huizhong, and also on the fact that he
was the direct disciple of Huinéng or obtained Dharma from the Double
Peak Mountain (Shidangfeng shan #1111, that is East Mountain teaching—
Zanning’s version).”” At the same time all the Chinese sources (except ZTJ)

* According to the Garden of Stories from the Hall of the Patriarchs (11 FE % %) by
Shanqging (Z2W), the institution of the State Preceptor originated from the Western regions,
and was first applied to the monk Fichdng (% %) of the Northern Qf. Later the title was
bestowed on the masters to whom “the whole country could resort for refuge.” In the Tang
among the Chan masters the title was applied to Shénxiu and later to Huizhong, meaning
that both Masters were allowed to “enter the forbidden realm in order to propagate the
teaching” (NZEFRERYE, JRSEBIAT. See Shanqging 30, Ziting Shiyuan HLEE S 3, ZZ 64:
409b15-21). This account by Shanqing is based on the earlier explanation by Zanning in
The Brief History of the Monks of the Great Song (Da Song séngshi lile KARAG 21, T 54:
244 c1-13. Zanning mentions Shénxiu and Huizhong as the State preceptors. According to
Zanning, the tradition of appointing State Preceptors continued during the Five Dynasties as
well, there is information about the institute of the State Preceptors in the Lido as well. The
title of the State Preceptor was also bestowed on Puji and Yifi—prominent disciples of
Shénxit.

* One of the first scholarly accounts about Huiizhong in Western scholarship probably is
the philological study of the entry on this master in Ziitdng jii Waley (1968: 242-246).
Huizhong’s entry is labeled “Gtianglt” (% $%) and is found in the 28th chapter of JDCDL.
For a German translation see Wittern (1998: 164-193).

* See Song Gaoséngzhuan K4 (SGSZ, T. 50: 762b12-63, b21). Zanning’s account
on Huizhong (based on Huizhong’s epitaph by F&ixi) deserves special attention due to its
rich allusions and tacit indications on Huizhong’s teachings and his criticisms towards other
Chan traditions.

7 SGSZ: 762 b13. Welter believes that honorific Shiiangféng shan represents the Fifth
Patriarch Héngrén. (Welter 2006: 77), though historically it seems more appropriate to
identify “Shdangfeng shan” with the Fourth Patriarch Daoxin. Of course, Huizhong’s study
under Daoxin is impossible.
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are meaningfully silent about the actual nature of the relationship between
the Sixth Patriarch and Huizhong, thus rising doubts concerning the State
Preceptor’s claim to represent the genuine Chan teaching allegedly
inherited from the Sixth Patriarch. An alternative version is suggested by
Qudnzhou qgianfs xinzhi zhii ziishi song composed by Wéndeng (3 15),”
which makes Huizhong the successor to Qingyuan Xingsi and through this
links him up with Shitéu Xiqian.”” Thus, Huizhong’s scholarly affiliation
was uncertain already during the Five Dynasties and still is debated.™
Nevertheless, at least for a certain time Huizhong was considered to be a
successor to the whole body of the Chan heritage of the Sui and early Tang
and was appreciated as an authority on the “Southern Chan.”' He was one

* The concluding verse of Huizhong’s entry in ZTJ (ZTJ 1: 173) is identical with the one
introducing the State Preceptor in Quanzhou qianfo xinzhi zhi ziishi song (T 85 no 2861:
1322b23-25)

* T 85 no 2861; Welter (2006: 67; 76-79). The final verses in Huizhong in ZTJ as well
as the entry in Qudnzhou qianfo xinzhii zhii ziishi song are not easy to interpret, especially
given that there are substantial deviations among the versions preserved in Z7J, Taisho and
the Diinhuang text of Qudnzhoéu qianfo xinzhii zhii ziishi song (see L1 Yukiin 1995: 36.) The
verse in Taisho reads as follows: JFHAEIAN, KIFIEIR, WERH, BKEMN, —KHEM,

VUSRS, LA MRAE, KHEAZ. Tentative translation: “The State Preceptor of the Tang
Dynasty broadly propagated the Great Accomplishment (#/7t#k synonymous with K3);
in Caoxi [he] searched for the moon (ZTJ: “sun”), on the W¢i river he boarded the boat
(unknown allusion). The two lords asked for instructions (Duinhudng version and ZT7J:
“asked for a gatha”, “two lords” probably implies the two emperors who maintained close
relationship with Huizhong); the fourfold assembly threw away everything (Z7J and
Diinhuéng text read: #lil ¥ -“threw the tallies,” which does not make much sense. This
sentence is probably parallel with the following entry on Mazii: AE &Ly, —FHiHE At
once [he] threw away the mind and body which long were in meditation (probably an
allusion on the master’s famous encounter with Hudirang about the uselessness of the
“sitting meditation”. 1 follow the Taisho version. See also Welter (2006: 66); When the
Dharma talent is fully adequate, the Great Ear (allusion to the encounter between Huizhong
and Indian master Great Ear—one of the most famous among Huizhdng’s gdngan) is
ashamed.” The translation of the version of the verse in ZTJ, see Anderl (2004a: 633-634).

** Various hypotheses concerning Huizhong’s affiliation are discussed by Abe Choichi,
who comes to a conclusion that the tradition connecting Huizhong with the Sixth Patriarch
is the most reliable. See Abe Choichi (1999: 67-68). Abe Choichi bases his observations
almost exclusively on the materials from SGSZ and seems to neglect other sources.

*' Huizhong’s activities partially coincided in time with the campaigns, launched by
Shénhui to establish the “Southern School”, so one of the reasons of the court interest
towards Huizhong was the fact he was recognized as the last student of Huinéng (See
Wittern 1998: 165). Biography of Nanyidng Huizhong together with several important
gongan is translated in Ferguson 2000: 50-56
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of the first three Huinéng’s disciples who had been summoned to the capital
by the imperial decree (the other two: Hézé Shénhui (faf % fl &, 684-758)
and Sikongshan Bénjing (7] 2= LI A, 667-761). The substantial renown
and fame of the Master from Nanyang did not, however, outlast him: he
had only one disciple and did not established a lineage of his own.”
Nevertheless, his teaching continued to be influential for many years to
come and the State Preceptor came to be associated with some important
Chén practices.” Huizhong’s epitaph was composed by Féixi (7 $%), a
learned monk and one of Bukong’s (4% Amoghavajra, 705-774) associ-
ates in the translation of esoteric texts.”* Feixi’s literary style was probably
quite exceptional since he was often asked to produce epitaphs for eminent
monks, including Huizhong.” This epitaph has survived only in quotations,
and served as a source for the biography of Huizhong in SGSZ. Huizhong’s
life was seemingly uneventful: out of probably more then eighty years of
his entire life span,”® Huizhong spent about forty years in the Dingzi Gorge
of Baiyin Mountains in Néanyang practicing meditation.”’” He became

2 SGSZ however mentions a number of disciples of the State Preceptor, both monastic
and lay, some of rather high standing. See Abe Choichi 1999: 78-79

** Some instances of Huizhong’s impact on the development of Chén Buddhism during
the late Tang and Five Dynasties will be dealt with in the Translation part.

** Fozi tongji lists F&ixi as a monk of unknown lineage. However, his interests were
broad: he operated as a translator of esoteric texts, was also interested in Pure Land
Buddhism and practice of nianfo. Originally Bukong’s translation center was located in the
Qianfu si, were Huizhong was residing, thus, the possibility of mutual familiarity between
the two monks cannot be ruled out. (See FZTZ . T 49: 246, a4-10.) His biography is also
included into SGSZ.

* Feixi’s biography in “Song Gaoséngzhuan” (SGSZ) specifically mentions Huizhdng’s
epitaph. (See SGSZ T 50: 21, al5-20). Zanning apparently had access to a number of the
epitaphs composed by Feixi, since in his assessment of F&ixi’s work he criticizes his style
for its excessiveness.

* The traditional biographies of Huizhdng do not provide his birth date, but unanimously
agree on the fact that Huizhong received transmission from the Sixth Patriarch, who passed
away in 713. Thus, Huizhong, in order to be able to be his student should have been born
about 690. The canonical story of Huizhong becoming the disciple of Huinéng and receiving
the prediction of becoming the Patriarch and establishing Buddhism as the sole religion in
China is preserved in many historical compilations; one of the most important is the account
in ZTJ. For the earliest English translation of the relevant paragraphs, See Waley (1968:
166). For a full translation of Huizhong’s entry in Z7J with an extremely meticulous
linguistic analysis see Ander] (2004b: 603-634).

*" Account in JDCDL: “His practice of the Way became known in the imperial domain”
(BATREA B). Similar references are also found in SGSZ.
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famous at the court of Xudnzong (% >, reigned 713-756) some time during
the Kaiyuédn era through the mediation of Kaigué gong Wang Ju (5 B/~ T
Y5, 657-746),” who was also among the followers of Hézé Shénhui, and
other officials, who had been impressed by the master’s performance. This
fame as well as the petition from the court officials resulted in Huizhong’s
appointment as the abbot the Léngxing Temple (#E ¥ ¥) in Nanydng—an
important stronghold of Chan-Buddhism, which also used to be the abode
of Hézé Shénhui. The honorific “Nanyang” added to the State Preceptor’s
name probably dates back to the time of his presiding over this temple and
was also shared by Shénhui. During the An Lushan rebellion Huizhong
maintained loyalty to the dynasty; thus, when the court officials had
requested his transfer to the capital shortly after the uprising had been
pacified, their request was granted. After being summoned to Chéng’an by
the emperor Suzong in 761, Huizhong at first resided in the Western
Meditation Hall (Xi chanytan 744 i) of Qianfi si (4% =F). From there
he was later transferred to the Guangzhii si (% € 5F ), where he stayed
during the first years of the reign of the next emperor, Daizong.” Huizhong
tried to engage himself in the court politics by presenting reports to the
throne on several occasions, and suggested that the norms and rituals of
Yao and Shun be employed in government practices, thus attracting the
attention both of the rulers and their high court officials. The Master from
Nényang did not enjoy staying in the capital for too long and finally reques-
ted permission to return to his native land. The request was granted, and

* See Abe Choichi (1999: 70).

*This account is based on the traditional biography of Huizhong from JDCDL.
Huizhong’s first visit to Chang’an took place shortly before the An Lushan rebellion, during
which Huizhong demonstrated profound loyalty, which was later rewarded by the court.
Huizhong probably moved to the Guangzhai temple about 763—the year when Daizong
ascended the throne. Some kind of special relationship was maintained between Huizhong
and Daizong as well. Song Biographies of the Eminent Monks provide a more informative
account on Huizhong. The biography of Huizhong in SGSZ is based partially, if not
completely, on the epitaph composed by F&ixi and presents Huizhong from a rather different
perspective: according to SGSZ Huizhong presented a report to the emperor indicating the
necessity of using the ways of Yédo and Shun in the state government and through this won
the favor of the emperor and the court officials (See SGSZ 1: 205). The master developed a
special relationship with Suzong which later served as a motive for several gong an.
Huizhong section in Z7J contains the records of several encounters between Huizhong and
Suzong and Daizong. (See ZTJ 1: 486b, 493t, etc.; Anderl 2004.) Huizhdong’s supernatural
powers are recorded in the account of his encounter with the Indian master “Great Ear” (K
H), which is to be found in all traditional sources about Huizhong.
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Huizhdong received an opportunity to spend his last years in the area of
Mount Widang, where he established temples and mediation halls. He
specifically requested that the newly established temples be equipped with
an edition of the Tripitaka. The biographical accounts summarized above
represent Huizhong through a more or less standardized set of positive
characteristics, whose historical accuracy is questionable. What Huizhong’s
accounts unanimously agree upon is the fact that the State Preceptor was
preoccupied with the polemics against the “Southerners”: his largest and
best structured encounters found in various Chinese collections are all
devoted to challenging and criticizing the foundations of the Southern
teaching, but the master never specified to whom this term actually implied.

Huizhong’s activities were taking place almost simultaneously with
Shénhui’s efforts to establish the Southern School. The Hoéngzhou move-
ment of which Huizhong had probably been aware also began its rise to
prominence during his time.” The recorded sayings of Huizhong demon-
strate his critical stance concerning both these doctrines, which he
determined through a generalizing term the “Southerners.” Some of that
criticism, though indirectly, was made public even in Huizhong’s epitaph.
Although neither Shénhui nor Huizhong ever mentioned each other by
name," and there was only a loose relationship between Huizhong and
Maizu, the existing records of the State Preceptor leave an impression that
he was often reacting to the teachings of these two great masters in the
formulation of his own “positive doctrine”. Needless to say, Huizhong’s
sayings that were incorporated into various Chan collections were exten-
sively edited, and we are in no position to determine which of the
numerous encounters and sermons represent the ideas of the historical
Huizhong and what was added by someone using his name and fame to
promote his own ideas. There are several internal inconsistencies which
allow a glance on the nature of how Huizhong’s standing on several doctri-
nal issues transformed to meet certain sectarian needs: The Master
sometimes appears ambivalent in his assessment of his Chan rivals. In the

* There are records of the Master’s written communications with Mizii, so one might
suggest that the two masters had at least superficial knowledge of each other’s teachings.

*' See Yanagida (1989: 247-254). From Yanagida’s analysis of the available data it is
clear that the two monks had been engaged in some kind of relationship: even the Shénhui
stele originated from the home temple (Léngxing si E#3F) of Huizhong; one of Shénhui’s
disciples Dabei Lingtin (K 38 % 1H ) later became the attendant to Huizhong, etc. (See
Yanagida 1989: 251-252: biography of Dabéi Lingtin: SGSZ, T50: 767a16-b29). Yanagida
also suggested that the refernces to “Chédn guest” and the “parasite in the lion’s body” in
fact represent Shénhui.
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famous encounter involving a letter written to him by Maz, the State Pre-
ceptor seems to have a somewhat friendly attitude, whereas on another
occasion he accuses the “Southerners” of “adopting a robber for son” and
“selling fish eye for a bright pearl.” The whole encounter implies a sub-
stantial degree of familiarity with Hongzhou doctrine, which Huizhong
probably could not have had,” and a specific ethical stance resembling that
of Zongmi. Thus, this encounter may be considered to be an answer to a
provocative question and the Master’s reply is exactly as expected to prove
his affiliation with the learned Chan of Zongmi’s followers. The State
Preceptor Nanyang’s famous lament that the Platform Sitra had been
corrupted by anonymous “Southerners” also seems to reflect his painful
reaction to Shénhui’s claims; his irritation was probably caused by the
possibility that his position as the last true disciple of the Sixth Patriarch
(the claim which might have secured his high esteem among the capital
elite and was not necessarily true) could be undermined or at least
challenged.” Complicated relationships among various Buddhist schools
probably reflected factional struggle in the Tang court; from a political
perspective the Huizhong and Shénhui should be considered not rivals, but
two successful upholders of the Southern Chan against other Buddhist
factions.”

The considerations concerning the editing of Huizhong’s collected
sayings are even truer with regard to the Tangut translation of Huizhong’s
collection. As will be demonstrated in the “Translation” section of the
present study, Huizhong’s sayings translated into Tangut were heavily
redacted or even falsified even as compared to the extant Chinese versions;
his extant discourses and encounters demonstrate little connection with his
only extant work—the Heart Sitra commentary (see discussion in the fol-
lowing section). Therefore, as John McRae has suggested, it would be

* Observation by J. McRae in personal communication, December 8, 2009

* Ishii Shiido 47 FF 1818 (1988: 315-345) specifically discusses the nature of the famous
polemic piece where Huizhong criticizes “the Southerners” for corrupting the Platform
Sitra. However, in Yanagida Seizan’s opinion this paragraph is a probably a later addition
to Huizhong’s sayings (Yanagida Seizan 1989: 315). The fact of the corruption of the Plat-
form Scripture might possibly relate to the paragraphs known only from the Japanese
versions of the siitra: i.e. the part where Huinéng predicts that the one who will uphold and
continue his teaching will be the one from Nanyang and will start the preaching in Ludyang.
(Schliitter 2007: 388). One might speculate that Huizhong who had himself reportedly
received an inspiring prophecy from the Sixth Patriarch and was from Nanyang might have
intended the prophecy to apply to himself.

* This point of view is expressed by Abe Choichi (1999: 79-80).
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appropriate to keep in mind that we are dealing not with the historical
Huizhong and the writings which express his ideas in an adequate and
historically accurate way, but with a rather fictional personality, represent-
ing certain polemic trends in Chan thought” of the late Tang and Five
dynasties periods. Therefore, the name “Huizhong” alongside representing
the Master himself is a convention indicating the amalgamation of
teachings and practices which had been attributed to or associated with him.

Although Huizhong was well known during his lifetime and had emperor
Stizong as his disciple in the meditation hall*, had participated in crucial
Buddhist discussions, articulated his opinions concerning the most import-
ant of the doctrinal issues of mid-Tang Buddhist agenda, little of his
heritage has survived. However, “Yiwén zhi” ( # X £ ) of the Song
History lists a collection of “recorded sayings” which might be attributed
to Huizhong: The Collected sayings of the State Preceptor Huizhong (secu-
lar family name Rén ) in one fascicle®™, which did not survive in Chinese,
at least under this title as a separate work. Alongside this text, the collected
sayings of Huizhong were taken to Japan by Enchin ([E%, 814- 891)" and
Ennin ([E]{Z 794-864). The contents of these compilations remain unclear,
but apparently they were not very much different from the presentations in
JDCDL, LDHY and elsewhere.

* To determine this kind of fictional authorship McRae suggests the term “vector of
editorial positioning” as an opposition to the “fully intentional author.” (personal
communication, December 8, 2009)

* Various collections of Chén sayings have records of Siizong communicating with
Huizhong in the Chan manner of the encounter dialogue. These encounters are found in
JDCDL and SGSZ, ZTJ, but in neither of Tangut versions.

*’ Huizhong articulated opinions concerning the universality of Buddha-nature, identity of
ordinary mind with the Buddha, etc. One of the most relevant issues here is Huizhong’s
relationship with Héz¢é Shénhui and Huizhong’s attitude towards the “Southern Chan” and
the so-called “heresies” in Chan Buddhism. Huizhong never directly mentioned Shénhui in
his discourses and was openly critical of the excessive Chan teachings which postulated the
direct identity between ordinary mundane actions and the Buddha-nature. Concerning
Huizhong’s relationship with Shénhui, see Yanagida Seizan (1989: 247-254). Huizhong’s
relationship to the “heresies” is discussed in Jorgensen (1990: 118-141).

* Huizhong Gudshi yi yi bén. Ranshi. (EUEBIfi5E — %1 [K). The secular surname of
Huizhong was Ran.

* See Ribén biiqi Yudnzhén ro Tang qiifi moly (H AL B2 N B REH %), T55,
no2171: 1101a27: Instructions by the monk Zhong from Nényéng in one volume (73 5 & A
EEHEA)
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JDCDL contains records of several encounters between Huizhdong and
eminent monks of his time, as well as the transcripts of his sermons.”
LDHY’' contains a set of twenty five encounters (just like Tangut texts do,
but the set and contents of these encounters are different) between
Huizhong and different disciples which took place while the master was
staying in the Guangzhai temple. Various collections of recorded sayings of
Chan masters from the Song and Yuén periods also mention Huizhong and
refer to his gdongan, but most of these records repeat each other and can be
traced to the seminal sources on Huizhdong, primarily to the data contained
in the ZTJ and JDCDL. A lot of Chan Buddhist anthologies compiled at
different times from the Northern Song to the Ming-Qing periods fre-
quently mention Huizhong, but add very little to what had already been
recorded in ZTJ and JDCDL. Several times Huizhdong appears in a gigantic
exposition of Buddhist teachings in China—the Zongjing lii composed by
Yongming Yanshou (7K B 4E 35 904-975), his sayings and stories associated
with him occur in the Céngrong I (1 758%) by Wansong Xingxit (EIA1T
75 1166-1246) and in other collections of Chan lore. The quotations from
Huizhong preserved by Yanshou are valuable since some of them are at-
tested neither in JDCDL nor in ZTJ; the later anthologies also included
Huizhong’s discourses preserved by Yanshou.™ This observation allows a
suggestion that Yéanshou had broader access to a variety of sources which
had incorporated, in one way or another, the sermons and encounters by
Huizhong which were later lost or had been neglected. Later the sayings of
Huizhong continued to appear in various Chan anthologies and finally were
incorporated into the Collection of Recorded Sayings, Selected by the
Emperor ( % 1% 5% $% ), put together in 1734 by the Qing emperor
Yongzheng.

1. 4. Overview of Huizhong’s teachings

This section deals only with some aspects of Huizhong’s thought, espec-
ially those which are relevant for the Tangut translation which follows and
intends to rather indicate the problems than to solve them. In terms of
presenting Huizhong’s teaching, scholars mostly address various discourses

* JDCDL T.51:437c17-439, b19.

' 77 79: 33b1-36a6. However, it is hard to reconstruct the actual division of the text,
which in fact includes more than 25 discourses.

> Yanshou’s work almost coincided with the time of the compilation of ZTJ, so for many
Huizhong’s accounts Yanshou must be given priority before JDCDL.
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by Huizhong scattered throughout various collections of Chan lore. As
mentioned above, most of the discourses known form the traditional
sources are polemic, therefore Huizhong’s teaching (if there in fact was
one) can be only partially extracted form them. Another source to recon-
struct Huizhong’ thought might be his “Preface” to Xuinzang’s version of
the Heart Siitra,” composed at imperial request. Alongside the “Preface,”
Huizhong’s understanding of prajiaparamita is presented in the Three
Commentaries on the Prajidaparamita hrdaya (W% 47 I 4 % 2 088 =),
probably put together sometime during the Song dynasty by the students of
a famous Cdodong monk Fiiréng Daokii (ZE 2B H, 1048-1118).> The text
consists of the word by word commentary to the text by Huizhong, Daokai
himself and the Chan Master Hudishén from Cishou Temple ( %& 52 1 fifi |3
¥, 10762-1132?). However, the Heart siitra together with Huizhong’s
“Preface” and Commentary formed an integrated whole which circulated as
an independent text at least sometime during the Northern Song dynasty.”
An independent edition of the Heart Sitra accompanied by Huizhong’s
“Preface” and commentary was located among the Korean Buddhist texts.

» See T8, no 0251, p. 848b23-28

** The text is preserved in ZZ 26, no 533: 796-801. The version, presented in CBETA is
based on the third edition of the text carried out during the third year of Kansei (& I,
1792). The provenance of the text is mysterious—the available biographic data on the
compiler of the text, Firéng Daokai does not mention his interest neither in Huiizhong nor in
Prajiaparamita; during the early stage of his career, this master had been associated with
the study of the Lotus sitra. (See Jiatai piidéngly, 3% 7% % #& #%, ZZ 79, no 1559:
309a14-310a15: “Biography of the Chan Master Furéng Daokai from Tianning Temple in
the Eastern Capital”). Detailed study of Daokai’s career see Shliitter (2008: 82-83).

* Ui Hakuju (1948: 69-81) mentions that the text of Huizhong’s Preface had been
located among the stone inscriptions in Xianning (J#% 2% §%) county of Shaanxi province and
included into the Jinshi xii pian (4:77 #1%%). The text is dated by the second year Dizhong
xidngfii K #EFF—1009/10) of the Northern Song (Ui Hakuju however connects this date
with the Ydan dynasty (Ui Hakuju 1948: 70). Tei Sei in his study lists both the available
texts and the instances where the text by Huizhong is mentioned, and the earliest is by the
year 1110 (Tei Sei 2005: 62-63 et passim)

* The Korean text is in fact even later than the Japanese edition of the Kansei era: the
printed text of the sitra itself is dated by the fifth year Guangwii (O i) of Choson (1901),
while the commentary is dated by the second year Longxi ([, 1908). See Furuta Shokin
(1973: 362-364). The provenance of the originals for this edition is not discussed, however
Furuta Shokin mentions that the text of the commentary is different from the one
reconstructed by Ui Hakuju, so the two texts probably represent different textual traditions.
As far as I was able to determine, the Korean text is in fact clearer and has less mistakes
than the one extracted by Ui Hakuju.
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Recently, Arakawa Shintard discovered an independent edition of Tangut
translation of the Heart siitra with Huizhong’s commentary.” In his publi-
cation Arakawa provides a careful reading of the text with the translation
into modern Japanese and philological analysis of the text.”® Another
important discovery is the independent version of the stitra with Huizhong’s
comments located among the Chinese texts from Khara Khoto by Tei Sei.”
Further textual study is necessary, but even now it is clear that the version
of the Sitra and its “Commentary” by Huizhong available from Khara
Khoto represent an independent textual tradition.” These findings allow us
to suggest that Huizhong’s prajhaparamita thought did in reality enjoy at
least some popularity and circulated in a number of copies sufficient to
attract the attention of the people responsible for translating the texts into
Tangut. The discovery of an independent version of Huizhong’s
Commentary allows a suggestion that a separate volume of his Chéan
encounters could have circulated at least during the Northern Song dynasty.

However, Huizhong’s Chan encounters may be connected with his
prajiiaparamita ideas only in a very loose way: the Master from Nanyang
apparently does not quote his works in his sermons and dialogues and uses

*7 Arakawa Shintard (2006: 95-156).

** It is important to note in this respect that the Tangut text (at least the opening part)
differs from all three available Chinese versions. Furuta’s reading in fact is more reliable
whereas some sentences in Ui’s version just do not make sense, e.g.: M5 £ 4, CFESEE,
AN, BEAA R (Ui Hakuju Op. cit.: 74; cf.: Furuta’s reading: fE2: 2 [, 27441 ;

the rest is similar to Ui Hakuju: (“[The ordinary people] only try to attain broad learning

and discern between the names and characteristics, transform following the objects, abide in
the circle of the life and death and the six transformations and fall into the heterodox
views.”) Tangut text gives the following reading (in the Chinese transcription): M & % R,
SRV, LBERAH, RS, NiEdmE, B RR. See Arakawa Shintard (2006:
fig. 2; 106). This reading is different from both Chinese versions.

* Tei Sei (2005: 59-71). Unfortunately, in his publication of Tangut text of the Com-
mentary Arakawa does not compare Tangut text with the Chinese version available among
the St. Petersburg findings (TK-166, initial description see Men’shikov 1984) studies by Tei
Sei. Tei Sei did the comparison of the Chinese text from Khara Khoto with the available
versions by Ui Hakuju, Furuta Shokin and the version kept in Daianji (K %¢=F). I have not
had access to the St. Petersburg manuscript as of late, but from what I had been able to
determine from Arakawa’s publication and extracts provided by Tei Sei, the Khara Khoto
Chinese text is probably the source for Tangut translation.

% Tei Sei provides altogether 17 instances where the Khara Khoto text deviates from all
available Chinese texts (Tei Sei 2005: 63-68). This allows a plausible suggestion that the
Xixia text represents an independent textual tradition. As for the date of the publication,
definite timing of the publication is still uncertain.
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a different set of formulae and metaphors. This might, of course, be
explained through the difference of the genres, but is still merits further
research.” Here it would suffice to say that some of the formulae and
metaphors found in ZTJ, JDCDL, etc. are in fact genuine: exposition of the
Master’s teaching by SGSZ, which in turn in based on Huizhong’s epitaph
by F&ixi, is basically retelling of some of Huizhong’s metaphoric utter-
ances. As a matter of fact general tune of the State Preceptor’s entry in
SGSZ contains much less explicit polemic invectives than accounts in the
Chan histories and anthologies.

Modern scholarship until now has concentrated on just a few aspects of
Huizhong’s thought: mainly his ideas of “insentient beings possessing the
Buddha nature,” “insentient beings preaching the Dharma”® and his atti-

%' There is considerable Japanese scholarship on the understanding of the prajiaparamita
by Huizhong and other Chén leaders. The list of the Chan commentaries on the Heart siitra
had been composed and the contents of the text were analyzed by J. McRae. (See McRae:
1988). McRae’s analysis of Huizhong’s views on the Heart siitra, which is both poetic and
scholarly, will suffice for now, with one addition: Huizhong seems to have fully shared the
idea of the identity between the “mind” (/») and “dharani” (JT). There is a saying by
Huizhong which clearly indicates this opinion of the State Preceptor: “Dharani is the
original mind of the sentient beings; the words indicate the mind; that is why it is called
Prajiaparamita- dharani.” These examples can be multiplied so that the identification
between the mind and the dharani adopted by Huizhong will be even clearer. (See Furuta
Shokin 1973: 361-369, esp.: 368. Further in the discussion this text is related to as “Furuta’s
reading”). In addition, a few indications of Huizhong’s actual association with preaching
Prajfiaparamita are found in ZT7J: praising Huizhong, the “Chan guest” mentions, that
Huizhong is preaching Prajfiaparamita for the sentient beings, couple of his encounters
provide indications of Huizhong’s profound knowledge of the Prajfiaparamita teachings.
(See ZTJ 1: 169). Some formulae in Huizhong’s Commentary and in his encounters
demonstrate certain relationship between the two traditions; e.g. the formula & 0> — U1 in
the Commentary is presented as 0> — 1.

> The discussion about whether all the beings, both sentient and insentient, possess the
Buddha nature was going on in Chinese Buddhism since the time of Zhu Daoshéng
(360-434). The best and most detailed exposition of Nanyang Huizhong’s teaching
concerning this particular issue as well as other important topics, is to be found in
Murakami (1996: 427-448); concise exposition of this discussion and Nanyang Huizhong’s
unique stance on the matter could be found in Sharf (2007: 220-222); discussion on what the
term 1%  “feelings” actually means in Chan Buddhist context and how the saying about
“insentient beings preaching the Dharma” should be understood, see Anderl (2004a:
180-184; 190-207). The discourse connected with the matter concerning whether or not the
insentient beings possess the Buddha-nature is highly polemic, and should probably be
understood in the broader context of the mid-Tang Buddhism. According to scholarly
accounts, especially those by Yanagida Seizan, whose opinion on the issue is widely
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tude to the possible corruption of the text of the Platform Siitra by the
“Southerners” (probably by the followers or the students of Shénhui or of
Mizii Daoyi 5 AH & —, 709-788)" and his criticism of the “heterodox”
teachings of Chan Buddhism. Dwelling amidst the acute orthodoxy disputes
among various Chan lineages and schools, Huizhong tried to maintain his
position as successor of the Sixth Patriarch: his views were not similar to
the views of Hézé Shénhui® of which Huizhong had definitely been aware,
and in the Chinese sources known to me he never directly associated
himself with the Southern School. The association with the “Southern
School” presented in Tangut texts (in both versions) implies a quite
different interpretation of this term by Huizhong as compared to the
traditional understanding of the nature of the Souther School (see encounter
25 in the Translation section). At the same time, the negative attitude which
the Master demonstrated to “sitting meditation and looking at the purity”
(7% ¥#) demonstrates that his attitude to the Northern teaching was also
critical:

[Someone] asked: Sitting meditation and looking at the purity,” what about
it? The master said: [The mind] is neither polluted nor pure.” Is it [really]
necessary activate the mind®”’ and look at the characteristic of purity?**

accepted by Japanese and Western scholarship alike, Huizhong’s polemics are aimed at
Shénhui, who is presented in the encounters with Huizhong (at least if identification of the
“Southerner” and the “Chan guest” with Shénhui is correct) as a person of biased views
who is rather unfamiliar with the scriptures. In the debates, Huizhong is of course the
winner. However, in some cases identification of Huizhong’s interlocutors with the
followers of Mdzll seems more appropriate (See note 43). For the summary of Huizhong’s
teachings, see Yéang Zéngwén (1999: 237-246).

% Most of modern scholarship follows Yanagida’s conclusions implying that the criticism
by Huizhong was mostly aimed at Shénhui. However, Ishii Shiido I think reasonably
indicates the exposition of the “southern” teaching as found in JDCDL (T 51 no2076:
437c21-c25) is different from Shénhui’s teachings and closer to the ideas of Mdzl Daoyi
(Ishii Shuido, 1988: 319-320.). Also, see above, Note 43.

* Again, this is only a tentative observation: Ishii Shiids (Op. cit., p. 323) indicated that
some of Huizhong’ sayings, especially: “Do not think neither about good nor about bad and
naturally see the Buddha nature” CEREHSTEE, HIRERMEM, ZTJ1: 166) can in fact
be traced to Shénhui’s sayings and The Biography of the Great Master Cdoxi (&% KFfif#).

% In the question part homonym #% is used instead of ¥, but in the following sentence
the Master is talking about the “purity” (3§%) and not “tranquility” (&%).

% «“Neither polluted nor pure” (/3 A~ 5t )—one of the few examples when Huizhong
actually quotes the Heart Siitra.

¢7 « Activate the mind” (#2») an important Northern School term.

* See JDCDL, T 51: 15244b19-20
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The general impression is such that the State preceptor probably tried to
uphold some balance between the growing Chan movement and Buddhist
doctrinal learning (3 &%) or at least tried to overcome the tendency to
neglect the teaching of the siitras, so that the Chan practice could be well
grounded in the Buddha’s teachings of the “ultimate meaning.”* Y&ngming
Yénshou believed that Huizhong’s ideas confirmed his viewpoint on the
necessity of a balance between the Chan practice and doctrinal learning”
and presented Huizhong’s views on the legitimacy of the Chan practices
and the proper attitude to the instructions of the masters in the following
way:

The State Preceptor Nanyang Zhong said: The Dharma of the Chan school
[means that one should] rely on the teaching of the ultimate meaning ( | %)
of the One Vehicle and [thus] attain compliance (32 H{ ) with the original
mind-ground (A% J5i.0» #). [Thus], what is being transmitted [in the Chan
lineages] should be identical with the Way of the Buddha and not be based on
the illusory senses ( % 1#% ) and [teachings which] are not of the ultimate
meaning. If [one] horizontally (1) has views and makes judgments, [he will]
raise doubts in the future practitioners and they will make mistakes, there is
no benefit in any of that. Vertically (4¢)”" one follows his master-artisan (Fifi
[£) and has to accept the fundamental ideas [5% & of a school]. If [what one
gets from the teacher] is in concord with the ultimate meaning [of the
Buddha’s teaching], then one can proceed in his practice relying on this. If
[one follows?] the teachings of the non-ultimate meaning ( AN T %) [the
teachings and practices] would contradict each other. That is like a lion that
has in him a parasite, which eats flesh from the inside of the lion’s body.
Then, even if [what the master says] is not a heterodox doctrine or [the

 This view is generally maintained by Du Jimin and Weéi Daorii in their account of’
Huizhong’s teaching. This attitude of the modern scholars is supported by Huizhong’s
sayings, which were collected and presented by Yéanshou in Zongjing Iu.

7 For a description of Yanshou’s position concerning the necessity of coherence between
the Chan and doctrinal learning see Welter (2006: 155-156). Welter speculates that
Huizhong had some sort of nonsectarian approach to Chan, which together with his elite
connections secured him a privileged position both in Z7J and Zongjing Iu. See Welter
(2006: 77-78).

" The words “horizontally” and “vertically” have many meanings in the Buddhist
Chinese; here, depending on the context, I would prefer to understand them as: “on the one
hand, on the other hand.” “Horizontally” also means “without sequence,” that is “in
communication with the peers,” while “vertically” would mean “in the line of transmis-
sion.” On other occasions, the compound %4, is synonymous with H £, H &, /& and
similar terms, all meaning “naturalness” or spontaneity. (See Anderl 2004: 564)
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doctrine inspired by the] devils, it still will be able to destroy the Buddha’s
teaching.”

Here Huizhong appears as an opponent of radical Chan: Chéan practice
should not be opposed to, but must be carried out in accordance with the
doctrinal teachings of the sfitras—especially of those with the “ultimate
meaning” ( J %). Yanshou, who quoted this paragraph in the part of his
Zongjing I devoted to the clarification of the relationship between
doctrinal teachings and direct understanding of the Buddha’s ideas (f#i i),
did not see any substantial difference between Huizhong and the followers
of competing Chan traditions; he had included Huizhong along with
Guifeng Zongmi (=E 1§ 5% %) and Ehd Dayi (#5795 K %, 746-818—a
prominent member of the Mizii’s lineage)” and Huinéng’s another disciple
Sikongshan Bénjing’ into the category of the Chan teachers who, at least
from Yénshou’s perspective, all shared common views concerning the
relationship between doctrinal teachings and the Chan practices:

From the twenty-cight patriarchs of the Western Heaven (India) and six
patriarchs of this land up to the great teacher Mazu of Héngzhou and the State
Preceptor Zhong from Néanyang, Chan master Ehi Dayi and master B&njing
from the Sikdong mountain and others—each of them broadly penetrated into
the meaning of the siitras and treatises and completely understood his own
mind. The way they instructed the students was through the indication that the
true realization is never outside one’s own chest ( Jiij [l —the thoughts and
feelings deep inside one’s self); ... thus, the teaching of the Sage should be
used as a measure of definite authenticity (%€ #&).” False and heterodox views
are hard to remove, thus, the supreme teaching should be used as a compass

7 T 48: 418c11-15. This paragraph might imply tacit criticism towards both the Héng-
zhou and Hézé lineages which, according to Huizhong, were favoring the teachings of the
masters instead of the Buddha’s actual words. This paragraph is quoted in other sources as
well, and Yanagida believes that this “insect eating lion’s flesh” is Shénhui (Yanagida
Seizan 1989: 253-254). The version of the paragraph in the Zongjing I is more
straightforward than the parallel quotation in JDCDL, but the message of the both passages
is similar. This paragraph is preserved also in LDHY, where it is introduced with the
formula “[The Master] instructed the audience” (7~ 7 El)—probably one of the few actual
discourses by Huizhong.

7 Account of Ehti Dayi’s career See Yang Zangwén 1999: 338-341

™ Considering Huizhong and Bénjing together is legitimate because the two knew each
other. (See JDCDL, T 51: 244c10)

7 The term € & allows a number of different interpretations: here I am inclined to
interpret it as I # 2 — “ measure of doctrinal authority” or “source of definite
authenticity” as opposed to &% f— “measure of sensual cognition.” This last interpretation
is based on the usage by Huangbo in Chuanxin fiyao. ({5075 %, T.48 no 2012: 381c19)
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in such a way that the followers could rely on something substantial (1K &
#). That is why Venerable Guiféng said that the founder of all the traditions
is Sakya, the siitras are his words and contemplation ( # - dhyana) is his
thought (). Words and thought do not contradict each other.”

The tenor of Huizhong’s criticism towards excessive forms of the Chan
practice and his emphasis on the necessity of coherence between the
doctrinal learning and the Chan practices, and his reservations about the
adequacy of certain ideas of the Hongzhou school, all resembled Zongmi’s
style. As a result Yanshou did not discern between the two masters in this
respect. Huizhong’s concerns about ethical implications of the direct
identification between the actions of ordinary mind and the Buddha nature
were not unlike the doubts and reservations expressed later and in a more
elaborate fashion by Zongmi,”” however the Master Guifeng never mentions
Huizhong in any of his compilations.” This implies that the suggestion that
Hézé Shénhui and his tradition were a tacit target of much of Huizhong’s
criticism towards contemporary Chan practices is correct.” Although
Huizhdong seems to have shared the Mazl’s maxim of “the mind is the
Buddha” (B[I.C> Bl f#; Huizhong however preferred the formula “neither the
mind nor the Buddha” FE > 3E f# ), * his understanding of the actual

76 T 48: 418a29-b06. Cf translation of this paragraph in Welter (2006: 155-156).

77 Jia Jinhua (2006: 68-70).

® This is especially interesting if one keeps in mind that Yanshou was substantially
influenced by Zongmi’s ideas and quotes him extensively in all of his major works.

7 The analysis by Murakami Shun convincingly demonstrates that there were substantial
differences in the interpretation of the Buddha-nature and especially the idea of its presence
in both sentient and non-sentient beings between Huizhong and Shénhui. This contradiction
might well have been the real watershed between the two masters. (See Murakami 1996:
439)

% JDCDL in the biography of Chan master Zizai ([ E) from the Finid mountain (T 51
n02076, p. 253a26-b01) mentions that Mazi had written a letter to Huizhong, which had
been delivered by Zizai. Upon meeting Zizai Huizhong asked him:

“How does the Great Master Ma instruct his disciples?” Zizai answered: “The mind is the
Buddha.” The State Preceptor said: “What kind of talk is that?” And after a long while asked
again: “Is there any teaching besides that?” Zizai answered: “Neither the mind nor the Buddha.
Or sometimes [Master Md] says: “Neither the mind, nor the Buddha nor a thing.” The State
Preceptor said: “That is a bit better.”

X v

Huizhong maintained certain relationship with Mazu’s tradition and probably enjoyed a
certain degree of recognition among Mazli’s followers. See Yang Zengwén (1999: 245-246).
However, the formulas “the mind is the Buddha” and “neither the mind nor the Buddha” (or
“no-mind” is the Way”) should probably be treated not as antonymous but as a mutually
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meaning of this sentence and the whole concept of the Buddha-nature was
different from that of Héngzhou school.”’ Concerning the accusation that
his teaching is basically the same as the Hongzhou doctrine, the Master had
following to say:

[The guest] said: You, Master also say: “The mind is the Buddha.” The
benevolent friends from the South [teach] the same. Is [your] teaching similar
[with theirs] or different? You Master should not only establish yourself [i.e.
your own correctness] and deny the [teachings of] others. The Master replied:

complying parts of a single formula, implying empty and non-empty aspects of
tathagata-garbha. (See Jia Jinhua 2006: 108-110; however this observation relates to the case
of Hudngbo and other disciples of Mazli.)

*' The famous paragraph in ZTJ reads as follows:

“...[Zhixin] again asked: How to attain the Dharma body of the Buddha? The Master answered:
“By transcending (i) the realm of Vairocana (FE B EATEEFL).” [Zhixin] asked again: “How can
one transcend the Pure Dharma body?” The Master said: “One should not be attached to
searching for the Buddha.” [The student] asked again: “And which one is Buddha?” The Master
said: “The mind is the Buddha.” The student asked: “The mind has affections, how can it be the
Buddha?” The Master answered: “The nature of affections is such that they will disappear by
themselves.” The student asked: “Is it not that one has to cut off the affections?” The Master
answered: “Cutting off the affections is the teaching of the Listeners to the Voice and
Pratyekabuddhas. When one realizes that the affections [in fact] do not arise, this will be called
the great nirvana.” (Z7J 1: 166-167; the translation is based on: Anderl 2004a: 615-616).

One might read this paragraph as an indication that Huizhong did not accept the idea of
the direct identity between the ordinary manifestations and actions of the mind and the
Buddha-nature. Realization of the original non-arising of the affections indicates that they
originally do not belong to the realm of the Buddha-nature in the same way as the clouds do
not belong to the realm of the sun: the clouds can cover the sun and conceal it, but are not
the part of its omni-luminous substance. Apparently this is how this paragraph had been
understood by Féixi and Zanning: according to SGSZ (1: 204-205) this Huizhong’s fragment
is fact polemic:

...that is why he taught about transcending (#) Pild (F2J, Vairocana), so that the disciples were
not attached to the search for the Buddha; that is why he talked about getting beyond (/) the
Dharma body, and hoped that the true nature will not be polluted (4 5 & 4 IE 14). Is it really
possible to go beyond Pili or transcend the Dharma body? That is why [Huizhong] put the
void-like mind (%= 2 ») into correspondence with the void-like principle (ji%¥ 2 #); the tiny
delusions then became like clouds and haze (4% # 22%%) and the penetrating principle became
like the sun and the moon (541 H A).

This paragraph, although exceedingly eloquent could indicate that Huizhong was
opposing the teaching of those who advocated the direct identity between the ordinary
actions of the mind and the Buddha-nature, thus polluting the “true substance” and put
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“Sometimes the names are different, but the substances [which they represent]
are similar; sometimes the names are similar, but the substances differ, this is
the reason for the disorder and lack of restraint (7). Just like the names of
bodhi, nirvana, the true reality are different, but their substance is the same; or
the names of the true mind and deluded mind, wisdom of the Buddha and
wisdom of the world are similar, but their substance is different. That is, in
the South [they] mistakenly call the mind which is deluded “the true mind”,
thus recognizing a robber as a son; [they] call the wisdom of the world “the
wisdom of the Buddha”, just in the same way as the fish eye is sometimes
erroneously taken for the bright pearl. There cannot be overall identity
[between my teaching and theirs], and the things should be discriminated
clearly (i 3]). [The guest further asked]: “How to overcome this mistake?”
The Master answered: “You only have to carefully look inside of yourself (<
f) and examine skandhas, ayatanas and dhatus one by one: is there a tiniest
thing to be obtained?” [The guest] replied: “I have carefully contemplated it,
and have not seen anything which can be obtained.” The Master said: “Have
you destroyed the characteristic of the mind and body?” [The guest]
answered: “The nature of the mind and body is such that they disappear by
themselves, what is there left to destroy?” The Master asked: “Is there any
thing outside the mind and body?” [The guest] answered: “The mind and the
body have no outside, how could there be any thing?” The Master asked:
“Have you destroyed the mundane characteristic?” [The guest] answered:
“The mundane characteristic is the absence of characteristics, what is left
there to destroy?” The Master said: “If so, than you have overcome the
mistake.”"

This segment of the text is interesting in many respects, since it clearly
introduces the differences which Huizhong saw between his teachings and
the doctrines of the “Southerners”: for him the world was a creation of the
mind, which in turn is also devoid of reality and is a mere composition of
the skandhas, ayatanas and dhatus. In this respect there is no division
between the mind and the body (unlike in the doctrine of the “Southerners”
presented in the beginning of this paragraph), and the careful analysis of
the mind and body reveals that neither inside nor outside there is anything
which can cause attachment. Thus, the mind and body disseminate in the

forward the proposition which implied a separation between the affections and the
Buddha-nature, which, as a “penetrating principle” is thus as bright as the sun and the
moon. One can further elaborate on this topic by saying that Zanning (or rather F&ixi, on
whose epitaph to Huizhong the biography is based) interpreted Huizhong’s teaching through
the common early Chan metaphor of the sun and the clouds (McRae 1988: 132-136)

¥ JDCDL T 51 n02076: 438¢c17-439a2; Wittern (1996: 183-185). Wittern also provides
the sources of allusions and metaphors used in this dialogue.
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emptiness and the “characteristic of the world” becomes “the absence of
characteristics.” The most interesting part of the above encounter for the
present research is the way this paragraph is represented in the “shorter
version” of Huizhong’s collected sayings in Tangut translation: the part
which involves the criticism of the “Southerners” is omitted and the Tangut
version starts with: “How to overcome this mistake in the Chan practice”
(See encounter 24 in the Translation). The above encounter in JDCDL is
clearly connected with the Huizhong’s theory of the identity between the
mind and the body ( & {>» — 1) and is properly understood only in the
framework of this idea; whereas the Tangut version seems to be taken out
of context and thus acquires different meaning as compared to the available
Chinese versions, and looses its original polemic substance.

1.5. Nanyang Huizhong, Hudyan thought and the Tangut Translation

Another aspect of Huizhong’s thought to be briefly considered here is his
possible usage of Hudyéan concepts in formulating his teachings. Testimony
for Huizhong’s affiliation with the doctrinal learning ( % %) and particu-
larly with the Hudyén intellectual paradigm, could be seen from his broad
usage of a number of the terms normally associated with the Huayan
scholarly vocabulary: “six characteristics” ( /N fH), “ten bodies of the
Buddha” (+ 5 ).% In fact, his whole theory of the omnipresence of the
Buddha nature has an explicit Hudyan background (that is the idea
“everything being the creation of the mind” — 1] £ ME .0 T i), thus
indicating that the Preceptor from Nanyang was in a way an intellectual
successor to the Northern School of Chéan, which also had been known for
its Hudy4n sympathies.* In this regard however it should be mentioned that
Huizhong and other Hudyan sympathizers in the various Chan lineages did
not operate within a clearly delineated system of thought of the Hudyéan
school as it had been created by Zhiyan and Fazang; for these Chan leaders
Hudydn was more of an intellectual paradigm useful for an adequate
exposition of their views. Quotations which demonstrate the importance of
the Hudyan ideas for Huizhong are found in all of the Chinese collections
of his sayings, but even more so in Tangut translation.” The mere fact of

¥ The “ten bodies of the Buddha” are mentioned in a polemic concept and does not
allow concluding that Huizhong put any stock into this concept.

% Murakami Shun (1996: 439-440). Murakami in fact believes that Huizhong might be
considered the intellectual successor to the Fourth Patriarch Daoxin (G&15, 580-651).

% Here it is interesting to mention that, as far as I was able to determine, State Preceptor
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Huizhong’s adherence to the Huayan terminology is not surprising: the
explication of the Chan concepts through the trivia of the “principle and
things penetrating into each other without obstacles” permeated Chéan
discourse all through the Tang dynasty” and Hudyan thought provided a
suitable paradigm and adequate intellectual vocabulary for many of the
early Chan masters. More significant is that the Master from Nanyéang, at
least as he is presented in the Chinese and Tangut encounters, put Hudyan
ideas into the core of his own concepts. For example, Huayan thought
determined his understanding of the Buddha nature and his conclusion
about the ability of non-sentient beings to preach Dharma. With regard to
Huizhong’s possible Hudyan connections, one paragraph, found in various
Huizhong sources, is particularly interesting. That is the discussion between
Huizhong and the “Chan guest” from the South:

[The Chéan guest] asked again: “Sentient beings and the Buddha are identical,
which means that it takes one Buddha to practice and thus all sentient beings
would attain the liberation in response. But now we see that it is not like this,
so what does this identity really mean?” The Master said: “Haven’t you seen
the meaning of the “six characteristics” in the Hudyan sttra? In identity there
is difference; in difference there is identity; in creation there is destruction and
in destruction there is creation; in general there is specific and in specific
there is general. Although sentient beings and the Buddha share the same
nature, it does not deny the fact that each of them follows his own way of
perfection and gains what he has achieved. Looking at another person eating
you will never feel full yourself.”*’

This paragraph introduces the concept of the “six characteristics™ peculiar
to the Hudyan thought. However, the saying used by Huizhong had later
became a standard formula and was current as an independent text (rather,
a verse) under the title The Meaning of the six characteristics of Hudyan

never exposed his teaching in terms of “principle-things” paradigm, whereas in the Tangut
translation of his encounters he actually refers to this intellectual device.

% The growing importance of Avatamsaka-siitra, Awakening of Faith in Mahayana and
related teachings of Hudyan zong for the development and evolution of Chan had been
demonstrated by Lii Cheng (Lii Chéng) as early as in 1954. (See Lii Chéng 2003: 342-343.
Similar ideas were shared by Yinshun ( EJ Jl§ ) in his Zhonggué Chdnzongshi. The
interference between Hudyan and Chan has been sufficiently elaborated by Kamata Shigeo
and Yoshizu Yoshihide. See Kimura Kyotaka (2007: 221-230). The ideas of Mazu also
evolved under substantial influence of Hudyan and tathagata-garbha thought. See Jia Jinhua
(2006: 67-73). Abe Choichi also agrees with the Hudyan affiliation of the State Preceptor
(See Abe Choichi 1999: 73-74).

¥ ZTJ 1: 170; a similar paragraph is found in other accounts as well.
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(HEE 7N AHFE) and was developed into a diagram associated with the Fiy#in
Weényi (LR 25 885-958) lineage.® The earliest use of the formula in the
Chan context is attested to in Huizhong’s sayings, so it seems plausible to
suggest that Huizhong was in fact one of its inventors and that the applica-
tion to the Hudyan theory of the “six characteristics” in the Chan context
was closely associated with his teachings.

When speaking of the influences of the specific Hudyan teachings on the
formation Huizhong’s thought, one should keep in mind that direct impacts
are hard to trace in the encounters of the State Preceptor. For example,
Chéngguan’s theory of the Buddha-nature was much more sophisticated
than that of the State Preceptor and he probably did not know about
Chéngguan’s findings due to the difference in age between the two Masters;
Zhiyan’s ideas are not clearly identified in his discourses as well.”
Therefore, one should rather speak about the Hudyan-oriented approach and
general attitude based on the Hudyan idea of the “perfect interfusion”
(yuanréng [E] @), which was probably embedded in Huizhong’s thought,
even though he never used this word.” This, of course, does not deny the
fact that Huizhong was one of the main proponents of Chan and not just a
learned monk, but at the same time he was quite at home with the parables
and metaphors originating from various siitras, especially Hudyan.”' For
him, the ideas expressed in the Avatamsaka-siitra were not just mere figures
of speech, but actual intellectual foundations on which he partially based
his own discourse. In this regard Dumoulin’s observation about possible
Huayéan roots of the “seamless pagoda”, which Huizhong wished erected in
his remembrance, appears to be quite relevant. The shorter Tangut version
of Huizhong’s collected sayings seems to be representative of this

% Zhizhao % W3, Réntian Yanmu N K HR H, T 48, no 2006: 324a3-12. The verse in
Wényi’s version was however enhanced. The actual author of the diagram was L{ Tongxudn
(FBZ 635-730).

* The issue of possible connection between Huizhong and Chéngguan is not as simple as
it might look like: there are several examples where Huizhong’s sayings seem to be
quotations from Chéngguan. This observation, if proven might be one more indication of the
nature of the editing of the Tangut version of Huizhong’s collecting sayings.

* Murakami Shun tends to connect Huizhong’s idea of the “insentient preaching
Dharma” with the his observation that Huizhong’ dwelt in the “inclusive and harmonious
world of Huayan” (ZE fiz [E] il i 5% ) which predetermined many of his ideas, including the
above famous maxim. (Murakami 1996: 438).

" E.g. the dialogue with a Chén quest, where Huizhong talks about the realms of
Maiijusri and Samantabhadra, then quotes Avatamsaka-sitra etc. during one brief encounter.
(ZT7J 1: 170). This encounter is analyzed in detail by Murakami Shun.
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characteristic feature of the system of thought the State Preceptor created:
despite omitting almost all of the discourses and encounters which made
Huizhong famous among the Chinese Chan Buddhists, the compilers of the
text which later became the source for Tangut translation carefully pre-
served all the Hudyén related topics and references to the Hudyén teaching,
as well as incorporating some new, otherwise unknown expositions of the
Master’s teaching. This visible Hudyan affiliation might have been one of
the reasons why the collection of Huizhong’s sayings was popular in Xixia,
whose Buddhist universe was otherwise dominated by Hudyan-Chan dis-
course; that could also be an indirect indication of Huizhong’s possible
popularity in Lido, which had been known for its Hudyan sympathies and
suspicious attitude towards Chan Buddhism in general.

1.6. Some considerations concerning the contents of the Tangut Translation

The example above and others to be presented in the Translation demon-
strate that the Tangut “shorter” version of the collected sayings of the State
Preceptor does not contain any criticism of competing Chan traditions; nor
does it include any of the famous discussions with the “Southerners.” As
one will see from the following, in the Tangut text Huizhong is represented
in such as way as to abolish all the points where doctrinal tension with
either Zongmi, Shénhui or Mézu (rather with the specific understanding of
him preserved in some Tangut texts)’ traditions could have emerged. The
means to do it had probably been the emphasis on the “learned discourses”
involving the discussions of the problems of “nature”, “mind”,
“substance”, “function”, etc. The discussion in this circumstance should
probably be arranged through the broad use of the Hudyan intellectual
paradigm. The foundation for that was already present in the State
Preceptor’s thought, and it only needed some further elaboration. The most
vivid example of such “learned” discussion is found in encounter 15 in the
Translation, where the Master discusses the differences between the
“nature” and “substance” using the mirror metaphor which clearly
resembles the metaphor used by Zongmi in his Chdn Chart. As far as
traditional Chinese accounts on Huizhong allow one to conclude, the State
Preceptor was not totally uninterested in the problems of substance, nature,
etc., but his main concern was instead the relationship between the “mind
and the nature” which he explained through the metaphor of “water and

> On the Tangut understanding of Mizii see Solonin (2003) and the discussion below.
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ice”. (This metaphor has a definite Tiantai background.) Exposition of the
relationship between the substance and nature through the metaphor of
bronze, its polished surface and ability to reflect had probably been a
popular device within the Huayan-Chan tradition, its use by Huizhong is
unattested in his sayings. Thus, one might speculate that this paragraph is
also an editorial interpolation aimed at reconciliation between the traditions
of Huizhdong and Zongmi.

Explication of the difference between the substance and nature through
the “mirror parable” has previously been considered characteristic of
Zongmi’s polemic exposition of the Hézé teaching as opposed to the
Hoéngzhou lineage. If we accept the suggestion that encounter 15 really re-
flects Huizhong’s opinion, then it would be him and not Zongmi who must
be acknowledged as the one who put the mirror metaphor into wide circula-
tion. However, the suggestion that this encounter was incorporated into the
body of Huizhong’s lore later is equally plausible. In this case, one deals
with the extraordinary amount of editing of the original set of textual
materials, which had been undertaken in order to reconcile the tradition of
the master from Nanyang with the teaching of Zongmi.

The “mirror metaphor” implies the concept of “awareness” (% 1), for
which Zongmi had been famous. Seemingly, encounter 21 in Tangut text
does introduce a concept which could be translated as “awareness.””
Although my translation of Tangut %% it as “awareness” ( % A1) is
tentative,” the general tenor of the encounter permits the suggestion that
Huizhong probably had in mind a somewhat similar concept, when he said
that that “awareness does not interrupt.” This encounter has also been
heavily edited: the phrase about “awareness” is not found in the concurring
Chinese sources. Thus, the appearance of this concept in the Tangut
translation might also be considered the result of further editing of
Huizhong’s records in order to secure their correspondence with Zongmi’s
postulates. Another Tangut encounter where one might notice
straightforward editing or even recreating Huizhong’s thought is the entry

* The only indication that Huizhong might have had that kind of views found in the
Chinese sources is a phrase in his commentary on the Heart sitra: “(explanation of the truth
of suffering) The mind is fundamentally pure and numinous; it needs not to rely on the
cultivation and realization, this is called the truth of suffering.” Here the compound “pure
and numinous” (& %) might be interpreted in such a way that the mind has “spiritual
ability” or “emanation”, which allows final enlightenment. (Full translation of the paragraph
and discussion thereof See McRae 1988: 95)

** Tangut %k mjijr is a polysemantic graph being a Tangut equivalent for the Chinese =7,
B, and also of #f, & etc.
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number 9 in the Translation. In this paragraph the Master from Nanyang is
discussing the nature of “Dao” with a certain “immortal.” From the context
it is clear that the Master’s interlocutor is a follower of some Taoist
teaching, and the Master explains to him why his understanding of the
“Way” is superior to his opponent’s. Repeating the maxim of “Dao” as the
fundamental nature of sentient beings, he further talks of its subtlety and
concludes by saying that “Dao is the profoundest among the profound and
the gate to all the miracles” (X2 X %, ##%bx ['].) This phrase in its ori-
ginal Buddhist context implies the idea of awareness (zhi %11) and is seen as
a motto of Hudyan-Chan interpretation of Hézé teaching, while in
Huizhdong’s encounters preserved in the traditional sources one finds
nothing similar. This Tangut paragraph is definitely a result of editing or is
entirely falsified: although this phrase occurs now and then in various
Buddhist sources starting with Paramartha’s (499-569) translation of
Mahayana samparigraha-sastra, it became widely known in the Chan
context after the publication of Chéngguan’s and Zongmi’s works,
especially the Chdn Chart and set of commentaries to the Perfect
Enlightenment sitra, where this formula is used to describe Shénhui’s
teaching. This means that the idea of “awareness as the gate to the
miracles” was put into circulation probably after the State Preceptor’s
death. Although Huizhong’s usage of this saying is more rhetoric than
meaningful and less sophisticated than in Chéngguan’s or Zongmi’s works,
the fact that Huizhong actually said something at least superficially in tune
with Shénhui (or his supposed disciples) might also be interpreted as the
sign of reconciliation between the traditions.

One more feature allowing a suggestion that the editors of the text
probably wanted Huizhong to have a concept of “awareness” could be seen
in numerous indications on the ability of the nature and substance to “see”
(i) and to “reflect” (). From the point of view of the compilers of
Tangut text, the notions concerning nature’s ability “see and reflect” in
Huizhong’s collected sayings (encounter 1) occupied a crucial position in
Huizhong’s religious system. Although, as far as I was able to determine,
these ideas are foreign to the actual Huizhong’s encounters as known from
the traditional sources, at the same time, in addition to the mirror metaphor,
their introduction into the fabric of Huizhong’s teaching allows the drawing
up of lines between Huizhong and Zongmi. The identification of
Huizhong’s “seeing” “reflecting” and “awareness” with the relevant terms
in Zongmi’s soteriological constructions, if definitely proven, could indicate
the existence of certain conceptual connections between Huizhong and the
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tradition of Shénhui. Another way to look at it will be a hypothesis that
Huizhong’s encounters which were incorporated into the Chinese source
text were rewritten in such a way as to secure the compatibility between the
teaching of the State Preceptor from Nanyang and Hudyan - Chén tradition
represented by Zongmi. The first assumption apparently contradicts the
available historical evidence (or its generally accepted interpretation);
whereas the second hypothesis appears plausible but needs more decisive
testimony.

The “gold metaphor” used to present the relationship between the
Buddha-nature and sentient beings (entry 18) which fell into Hell is of
more common nature and is widespread in various modifications (gold and
jewelry; grain and different products made thereof etc.) bears visible
Hudyan flavor. Normally the “gold” is referred to as a metaphor of the
“true reality” which does not change, but follows the conditions (5 {11/~ 5%
B&#%). This metaphor is attested several times in the Great Commentary to
the Perfect Enlightenment Siitra (8] & K B )—Zongmi’s magnum opus
and relevant texts and is obviously a borrowing from Fazang’s Golden
Lion of Huayan. The origin of this metaphor as used in the Hudyén texts
can probably be traced to the doctrine of the two dimensions of the “one
mind” (i.e. “the gate of the true reality” and ‘“the gate of birth and
extinction”) as presented in the Awakening of Faith in Mahayana, and
widely used in various Hudyan works to explain the relationship between
“the nature and characteristics” or between the visible forms and their
underlying reality (e.g. The Golden Lion of Hudydn). In the Chinese
sources available now Huizhong does not resort to this metaphor and uses
the comparison between water and ice, though under slightly different
circumstances. As in the case with the “mirror” metaphor I am inclined to
think that we are dealing with a case of editing or the addition of the new
materials into the original text.

The final testimony for possible Huayan-Chan contamination of the ideas
presented in the Tangut translation of Huizhong’s collected sayings is seen
in the encounter 22 of the Tangut translation. Here the State Preceptor is
using the phrase “luminous substance stays alone” (H#& /% 37). This phrase
is first attested in the so-called Hudydn xinyao fimén zhii (3 i 0> 275
7 )”—the record of Chéngguan’s communication with the emperor
Shiinzong (JIH%7, reigned 805-806) with the commentaries by Zongmi. The
discussion obviously took place long after the State Preceptor’s death;
therefore this encounter or at least this phrase cannot be genuine words of

% The text is available from the Khara Khoto collection both in Chinese and in Tangut.
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Huizhdng and definitely represent a purposeful insertion aimed at indicating
the proximity between the approaches of the State Preceptor and
Chéngguan- Zongmi trend of Buddhist thought.

In the last encounter (encounter 25) Huizhong presents his religious ideal
and determines his scholarly affiliation. Although the translation of the Tan-
gut text here is a bit obscure, the general balance of Huizhong’s utterance is
that apart from his “Dharma Gate of the Mind-ground of the Southern
school” (ndnzong xindi fAmén Fd 5% 0> 1132 F'), all other teachings are
produced by the people who have not yet overcome the obstacle of
ignorance. The formulation of this teaching is thus not free from certain
polemic charge, but at the same time complies with the general tune of
Huizhong’s thoughts as expressed in the preface to the Heart Siitra, which
which also attaches specific importance to the idea of the “mind-ground”.

The middle part of the encounter, i.e. the discussion of the virtues of the
Great Diamond man is collated out of two different encounters in JDCDL,
whereas the discussion of the Master’s own Dharma Gate is entirely
unattested in the Chinese sources. This observation allows a suggestion that
this term was specifically coined in order to delineate Huizhong’s doctrine
against the tradition of Zongmi.

This phenomenon should be considered together with the exposition of
the Héngzhou teaching as preserved in Tangut texts.” By comparing the
Tangut version of Huizhong’s records with the Xixia works devoted to the
exposition of Héngzhou teaching might notice the following: the way the
Hoéngzhou doctrine is presented in Tangut * Hongzhou zongshi jiaoyi and
* Hongzhou zongqu kaiming yaoji” is very much biased toward the Hudyan
paradigm and the teaching of “mind-ground” and has little in common with
the exposition of the Mazl’s ideas in traditional sources. At the same time
both “Héngzhou” texts feature something which is called “Baizhang’s
gatha” (77 3 15%)” which also introduces the concept of the “mind-ground”
in a way not unlike the one found in the Commentary to the Heart siitra by
the State Preceptor from Nanyang. Without drawing premature conclusions,
one could still suggest that the idea of the “mind-ground” was somewhat
popular in the circles engaged in the translation of Chan texts into the

% See Solonin (2003).

7 See note 99. Both texts are mentioned under the pinyin transcriptions of their
reconstructed titles.

® The Hongzhou zongshi jidoyi just includes the text, whereas Hongzhou zongqi
kaiming yaoji provides an extensive commentary impregnated with the visible Hudyan
influences. The text of gatha is unattested in the traditional sources and definitely was not
something written or composed by Baizhang.
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Tangut and among their Chinese counterparts. The reasons for such a
transformation of Chan Buddhism in Tangut State could only be seen in the
religious situation in China during the Song and Yuan dynasties and expect
further elaboration. The popularity of the alleged tradition of the
“mind-ground” ( /(> Hi ) might explain at least parts of corrections and
additions found in Tangut text, which might be considered attempts to
reconcile the teaching of Huizhong and Zongmi.

This kind of transformative approach is not something unseen among
Tangut Buddhist texts: another example of the transformation of the famous
concepts of Chinese Buddhism into the Hudyan-flavored discourses of
Tangut translations might be seen in the specific understanding of the
Héngzhou teaching which can be extracted from Tangut texts. These texts,
scarce as they are, demonstrate the consequences of such an approach
rather vividly. Recently two Tangut texts (again a longer and a shorter
version of the same compilation unknown from the Chinese sources) were
located in Tangut collection in St. Petersburg.” These texts clearly
demonstrate that the version of Mazli’s teaching known in Tangut language
had emerged as a result of some serious editing (or rewriting) of the
Hoéngzhou ideas in the light of a Hudyan intellectual paradigm. In the
course of the editing the original teaching of Mazl had been transformed in
such a way that it in fact no longer resembles (or is loosely connected with)
the original doctrine of the founder or of any of his immediate disciples. As
one will see, Huizhong’s collected sayings were also edited in such a way
as to both preserve Hudyan elements and exclude features which could
have indicated the State Preceptor’s repulsion of the radical Chan of
Hoéngzhou. Another objective had probably been to remove the critical
paragraphs involving Shénhui from his speeches.

The comparison between the shorter and the longer versions creates a
strange impression: it appears that in the Tangut State there coexisted two
independent traditions of Huizhong’s lore. While the shorter text, which is
the main subject here, represents a rather substantially edited version of
Huizhong’s encounters which only loosely resembles his ideas and attitudes

* One of these texts bears the title 5F 34 7% 77 4 I (Hongzhou zongshi jidoyi Bt 52l
H %, Tang 111 no 2529) and %% 74 ik 72 2% A2 % 4 3% 2k (Hongzhou zongqu kai
mingxilan yaoji kN 5% 85 B B 25, Tang 112 no 2540). See Solonin (2003). Generally
speaking the texts, especially the second one, which is an enlarged version of the first text,
are devoted to explication of the original harmony between the teachings of Shénhui and
Mazl, and explaining of the Madzi’s doctrine through the paradigm of “reality which
changes under the circumstances but remains immutable; remains immutable, but changes at

the same time” (BLUNPEAZ AN ANEERELR).
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known from elsewhere, the longer version of his collected sayings is much
closer to the known Chinese versions of Huizhong’s encounters. The origin
of this new interpretation of Héngzhou teaching is unclear, but as was
mentioned above its sources can be traced either to the Khitan Buddhism or
to the tradition of Bdiytn school ( FH = %% ) of the Northern Song.
Considering the fact that Baiyun school on the one hand refuted the Chan
Buddhism, but greatly revered Zongmi, the second option cannot totally be
ruled out.

The pure Chan heritage of Huizhdong, as it is recorded in various
collections of his sayings includes a number of gong’ an, records of his
encounters with various famous Chéan personalities, a few references to a
specific Chan practice of the “circular sign” ( [E] #§),'” which implied
drawing circles, or making the circle signs with one’s fingers. This practice
is allegedly inherited by Huizhong from his master Huinéng and was trans-
mitted further to Huizhong’s only disciple Danyuén ({5, dates unknown),
who further passed it over to Yangshan Huiji ({1 1l E 5{ 840-916, or
804-890).""" Thus Huizhong might be considered one of the founders of the
Guiyang tradition; at least he predicted the appearance of Yangshan Huiji,
to whom the original practices of Huinéng were destined to be
transmitted.'” However, none of the Tangut texts ever mentions this
allegedly famous practice.

These indications are sufficient to demonstrate that Huizhong was well
known at least during the late Tang and Five Dynasties period, but for
some reason his teachings became less popular later—though they never
completely vanished from the Chan Buddhist canon.'” In Xixia, however,
he continued to remain famous and respected, and, as mentioned above, his
works enjoyed an outstanding circulation, far exceeding even that of the
Platform Sitra of his hypothetical teacher, Huinéng.'”* With the addition of

" Eg: ZTJ1: 166

"' See Réntian Yéanmu, T 48: 321c10-322a6. This tradition is also supported by
Wansong Xingxiu. (Congrong Iu, T 48: 276al5-17). Discussion of this practice see Wu
Yongmeéng Sk i 1991: 53-68

' Réntian Yéanmux: 321c11-12; Congrong li. Tbid.
One of the latest expositions of Huizhong’s teaching is to be found in the “Recorded
Sayings Selected by the Emperor” compiled by the Qing emperor Ydngzhéng (Shizong {H:
5%) in 1734. (See #:IEE %, ZZ 68, no1368, p.610a6-611b11). Huizhong’s arguments
concerning various Buddhist issues, especially the omnipresence of the Buddha-nature were
quoted by various masters, including Siming Zhili.

'" The Platform siitra was virtually unknown in the Tangut State: so far only one
manuscript of the text has been discovered. Lack of the printed copy of the text allows a
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Tangut translation of Huizhong’s commentary on the Heart Sitra, this
makes him the most popular Chan author in Tangut State. To my mind, the
study of the Tangut translation of Huizhong’s dialogues could both enhance
our understanding of the development of Chan in China during the Tang
and Five dynasties and help to configure a more sophisticated
representation of Chinese Buddhism in the Tangut State. Below are some
preliminary considerations concerning the contents of the text.

Some time ago I published a preliminary study of the Tangut text whose
title was tentatively reconstructed as: ““ The twenty-five answers of the State
Preceptor Tangchang to the questions about the Buddhist principles asked
by the assembly while the [master] was staying in the monastery Palace of
Light”'” TInitially the text was identified as a unique Tangut compilation,
representing a specific Tangut development of Chidn Buddhism richly
impregnated with Hudyan concepts and ideas, presumably ones derived
from the works of Zongmi, who was once popular in Tangut state. Further
research established that Tangut text is in fact a translation of a certain
Chinese text—one which contained twenty-five answers to various
questions, posed by monks before the State preceptor Huizhong, who is
featured in the Tangut text as the “Téang State Preceptor Zhong” ( JH &
fifi ). Several entries in the text were identified in the surviving Nanyang
Huizhong’s materials, thus, the Tangut “State Preceptor Tangchang” was
positively identified as Nanydng Huizhong, the State Preceptor of the Tang
dynasty during the reigns of the emperors Suzong and Daizong. What
follows below is the original Tangut text, a Chinese transcription of the
Tangut text, together with the English translation.

2. PRINCIPLES OF TRANSCRIPTION.

The text of the Newly Carved Twenty-five Questions and Answers consists
of a Preface and twenty five encounters, each one of them is introduced
through a standard formula “Someone asked” (&) 4 Chinese: 3¢/ A [4).
Although the longer version demonstrates that the Tangut translators were
not unaware of the pseudo-historical circumstances in which the dialogues
had supposedly taken place, the shorter version omits them. Thus, the
Tangut text appears to have been modeled after the early and middle Chan

suggestion that this text in fact was not so widespread and not as authoritative as one might
suggest.

"% Solonin (2006 and 2009). Both papers share erroneous identification of the State
Preceptor Huizhong.
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texts of the Tang dynasty rather than the “encounter dialogue” collections
of the later period.

The text chosen for this study is well preserved and in most cases allows
clear reading of Tangut characters. This study provides a readable Chinese
transcription of the text and an annotated English translation. In order to
make the transcription reliable and useful, the procedure of transforming
Tangut text into Chinese should be clarified. The Tangut language is not
Chinese, its grammar, vocabulary and sentence structure can not always be
easily rendered through Chinese linguistic forms. The irony of the situation
is that all the available dictionaries on the basis of which the Tangut script
has been deciphered, are Tangut-Chinese or vice versa; thus, the initial step
of research into any text is the substitution of Tangut characters with
Chinese ones. This procedure was widely employed by the founders of
Tangut studies, including M. G. Morisse, A. 1. Ivanov, N. A. Nevskij,
Wéng Jingrd and others. However, the founders of Tangut studies in most
cases were comparing original texts with their Tangut translations, so they
had an opportunity to check their transcriptions against Chinese/Tibetan
originals. Thus, mistakes in the transcriptions were reduced to a minimum,
and the philological and historical conclusions reached remain reliable.

If one simply indiscriminately substitutes Tangut characters with the
Chinese ones which he finds in various dictionaries there will be only an
illusion of understanding. What appears after the switch from Tangut to
Chinese would in fact be an incoherent set of characters rather than a
readable text. This set must be further rearranged according to the known
rules of Chinese and Tangut syntax, and ideally this would produce a reli-
able text in Chinese, which can later be translated into other languages.'®
However, transcription is only of limited applicability: Tangut translators
tended to model their writings after certain samples, so if a Tangut text is a
translation of a Chinese work of a certain genre (treatise, yiili, ritual
manual, commentary), Tangut version obviously would imitate this text in
both vocabulary and structure. Tangut translators sometimes even would
violate the order of words in a sentence in order to comply with the
original. Comparing a text with the similar texts in Chinese (although the
Chinese original of a particular work in question might be no longer
available or as yet not identified in the corpus of Chinese Buddhist
writings) gives the transcription a certain reliability. However, when one is
dealing with an original Tangut document which was compiled with no

"% This procedure was used by R. Dunnell in her translation of the Gintong Stele text

from Lidngzhou. See Dunnell R. (1995).
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Chinese or Tibetan in mind, the transcription will appear less reliable or
altogether meaningless.

Further complications are due to the fact that most studies of Tangut
grammar have been carried out on the basis of the so-called secular works.
It was long believed that the Buddhist texts, due precisely to their close
imitation of Chinese originals, cannot be valued as a legitimate source for
Tangut linguistic study.'” At present, Buddhist texts are no longer neg-
lected, but the procedure of the “corresponding reading” (%}7) remains
the same. The principles of the “corresponding reading” and the problems
which emerge therein were carefully researched by Lin Yingchin #K 3
in her meticulous study of Tangut translation of the Manjusri-nama-samgiti
(EHF 4 4%)."" These principles might be, with slight alterations, utilized in
the transcription of other texts. While undertaking the “corresponding
reading” one should be aware that there is only limited correspondence
between the Chinese and Tangut graphs. That is to say, that one Tangut
character can represent several Chinese signs, whereas one Chinese graph,
depending on the context, can be represented by different Tangut
characters. The Tangut language has a number grammar particles (suffixes,
prefixes, adverbs, indicators of direction, aspect, etc.) which cannot, or can
hardly be, rendered through Chinese characters (it was mentioned as early
as N. A. Nevskij’s works, that the Chinese equivalents of certain
grammatical characters are in fact mere conventions established by Tangut
philologists and using them to render Tangut texts would lead to misunder-
standings), and even if such a rendering is done, this does not help

"7 Although Nishida Tatsuo formulated conditions on the basis of which the sdtras and

other Buddhist texts can be used as the sources for linguistic inquiries, more recent works
(e.g. Kepping K. B. 1985, Li Fanwén’s Xia-Han zidiin ¥ {5 #1) are predominantly based
on examples from Confucian classics, military treatises, historical compilations and
phraseology provided originally by the Wénhai 3 ¥ dictionary, etc. Kychanov’s Tangut
Dictionary (Kychanov 2006) in addition includes entries and examples of phraseology from
Tangut law codes and the Tangut encyclopedia The Sea of Meanings Established by the
Saints and linguistic data he had acquired compiling the Catalog of Tangut Buddhist texts as
well as vocabulary from the legal documents, thus enhancing the reference base.

"% Lin Yingchin (2006: 1-2; 58-61). There are some other researches of the same high
quality, devoted to the careful reading, transcription and determining the original for Tangut
translation of certain texts (e.g.: Duan Yiiqiidn 2009: 57-70), but nobody (after pioneering
works of Wang Jingri and later Nishida Tatsuo) had yet dealt with a Tangut text of such
size and complexity as Zhénshiming jing. Lin suggests that a Tangut text should be first
transliterated, then rendered character by character and finally translated. This threefold
procedure allows one to arrive at a more adequate understanding of the text in question.



314 INTRODUCTION

determine the actual meaning of a sentence. Below, one can find a brief
explication of the principles on which the transcription of Huizhong’s col-
lected sayings is based. Tangut translators used fixed formulas to translate
standard Chinese Buddhist expressions, the Tangut graphs used thereby are
not mere substitutions of the relevant Chinese signs, but rather perform
their specific semantic and syntactic functions.

Generally, the meaning of the ordinary (not grammatical indicators)
characters should be determined not only on the basis of dictionary entries,
which can be sometimes misleading, but should also depend on the general
agenda of a text and particular context; multiple usage of the same graphs
or combinations thereof in various contexts, both in the text in question and
reference texts, should be taken into consideration; transcription should not
be a mere substitution, but should evolve into a meaningful translation,
carried out according to the rules, vague as they are, of Tangut and Chinese
grammar. Syntactic connections among the words in a sentence should be
made as clear as possible, so that the transcription and later translation
represents as close as possible to the actual meaning of a text—not what the
author of the transcription constructed on the basis of uncertain
presuppositions. Thus, a lot of meanings are established according to the
context and sometimes do not fully coincide with the dictionary values. The
procedure described here is not exact or fully scientific, but allows for the
achievement of a certain degree of accuracy in reading and understanding
the text. According to Lin, the transcription procedure consists of four
phases: reading and transcribing Tangut, word by word substitution of
Tangut characters with the Chinese graphs, analysis, and a final re-writing
of the text into a meaningful composition. In the study which follows I am
presenting a more or less final result of the reading and will refer to the
linguistic problems involved only when it is absolutely imperative, and will
consider them from an exclusively descriptive and utilitarian viewpoint.
The basic sources for the linguistic references for this study are the glossar-
ies and word lists found in the Xixiayiyi “Zhénshiming jing” shiwén
yanjiu by Lin Yingchin, and a glossary of Buddhist terminology extracted
from the Avatamsaka-siitra by Nishida Tatsuo.'” Some of the transcriptions
are based on Arakawa’s edition of the Tangut translation of the Huizhong
Commentary to the Heart Siitra. My own earlier research in Tangut Chan
Buddhist texts was also helpful in this respect. Other sources used for
reference were: Tangut dictionary by N. A. Nevskij, Tangut dictionaries by
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Nishida Tatsuo (1977; 3: 63-254). Interpretation of the verbal forms is based on
Jacques (2009).
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E. I. Kychanov and Li Fanwén,'"” and grammatical references (if not
otherwise specified) are based on the study of Tangut grammar by Nishida
Tatsuo.''' Personal names are transcribed through the Chinese equivalents
provided by Nevskij, since these are more adequate for the identification of
historical personalities. If a personal name is positively identified, the
references are placed in footnotes. The larger text provides personal names
of Huizhong’s interlocutors, so further identifications are possible in the
course of future research. As far as the Buddhist terminology in the
collected sayings of Huizhong is concerned, the text does not present much
difficulty: it operates within the standard Chan vocabulary, and all the terms
closely reproduce the standard Tangut versions of Chinese terminology; the
titles of the Buddhist texts, quoted in the collected sayings, are also
standard and well attested in the reference tools, thus I do not comment
upon them specifically'” and will limit myself only to the Chinese
reconstruction of the relevant terms, titles and personal names. Sometimes
the meaning of a Tangut graph is clear, but our research into the Tangut
Buddhist text is insufficient to provide it with an adequate Chinese
equivalent. Monastic names, with very few exceptions (unfortunately
Huizhong’s name is such a case) were translated into Tangut not
phonetically, but semantically, therefore transcribing the names using any
of the existing phonetic reconstructions does not allow any identifications
between the monks mentioned in the text and the actual Chinese Buddhist
personalities (e.g. & 4 —T+HE: T Ik —%HE; B 5Z-E+R).

Below I would like to demonstrate the nature of the transcription
procedure using the example of the Preface to the Collected sayings of
Huizhong. The Preface occupies pages lab-2a of the original text. Below
one will see the original Tangut text, the second line will be the character
by character Chinese rendering and finally the version, which, to my mind,
is readable and can be used by someone not familiar with the Tangut
language.

"% Nevskij (1960); Kychanov (2006); Li Fanwén 25753 (2008).

"' Nishida (1964-1966). Kepping’s study of Tangut morphology is less helpful here,
since her conclusions are based mostly on the examples from secular literature.

12 Exhausting list of the siitras and other texts, mentioned in the text below could be
found both in Kychanov’s Catalog as well as in the List of Buddhist texts in Tangut
language included into the third volume of Seikabun no Kegon kyo by Nishida Tatsuo.
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B oA &E F B H # @&

/E VI T VI (I S
3951 2639 0856 2639 2194 1771 3818
thu mjiij mor mjiij mjij sjij mjijr
1.01 2.35 2.76 2.35 1.36 2.54 2.68
DA -

2

w4 £ & w MUE owm M W™ W

0306 2639 5611 0020 0930 0749 1542 4713 5993 0020 0508
njir mjiij khjwi t§ja dju phji ku rjur kha t§ja nwu
272 235 130 1.19 1.03 1.11 1.01 1.76 1.17 1.19 2.01
o4& . B of 4 A W [ oE &

Moo mt @
2639 0930 0749 1542

"3 In most cases the shorter version texts use the sign 771 to transcribe the master’s name.

Only one Tangut text provides a comment indicating that the name should be read as ff .

" Tangut 3% . Nishida (1964-1966: 579)—verbal prefix, “indicating of progressiveness”
of an action; Lin Yingchin (2006: 331).

"> Translation of Tangut I{ i as /7 is unattested in the sources known to me, but is
the only Chinese equivalent which seems to make sense in the given context.

"' Tangut 7% . Nishida (1964-1966: 570); not to be mixed with 4§ (might be interpreted
as the indicator of the theme of a discussion, quite different in meaning from J% , but
habitually rendered through the same Chinese character 3) .

"Nishida (1964-1966): fii, “causative suffix”; Lin Yingchin (2006: 326): 4, 14
In case of our text il corresponds with % (HI]), thus tentative translation is probably: “if it
were so,...then.”
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mjiij dju phji ku
235 1.03 1.11 1.01
% " 4 A

3

woM o m W ™ " % R W R
4713 5993 2639 0508 20 0930 1542 5498 0508. 5498
rjur kha mjiij gwu tSja dju ku jij gwu jij
1.76 1.17 235 201 1.19 1.03 1.01 1.36 2.01 1.36
oM % = & fF A M £ M
w7 R A W

2091 5712 1943: 2639 0930

zji dzjwa nja  mjiij dju

2.10 1.19 2.18 2.35 1.03

R o= k. B A

4

% 0% W omUtE o4 R O#H W o4 =

1542 2997 0508 2997 1245 3266 1943 2019 0043 2544 3818
ka dji. ngwu dji. 4ij dzju nja thja pwu §jij mjijr
1.01 1.67 2.01 1.67 1.36 2.03 2.18 1.20 2.10 2.37 2.68
IS0/ /A & B O 2 A <)

B u % &
1045 2098 0020 0020
da. npa tSja tSja
2.56 2.14 1.19 1.19
5 & & &

5

I 4 % & & A i m At
1943 2098 2639 2639 2194 2098 2639 1918 0009 2098
nja pa mjiij mjiij mjij pa mjiij mji $jwo na

"8 Nishida (1977: 169): %% —¥%, 7.



318 INTRODUCTION

2.18 2.14 235 235 136 2.14 235 111 1.48 2.14
&K v 2 £ K B A E K

w W o=wm M A
0020 1918 1207 1918 0478
t§ja mji dzjar mji $ioo
1.19 1.11 2.74 1.11 1.53
B A W A £

6

B oM % AR A d M T
1918 2355;0508 2194 1943 2194. 5354 3316 0322
mji sa pwu mjij nja mjij thji jiw tShjwo
1.11 1.24 2.01 1.36 2.18 1.36 2.28 1.45 1.48
A He ” O JF Mm. b #r f#

W% ™M @ M A
0020 1279 5285 0020 3583 2621
tsja ji i t§a ta  sjiij
1.19 1.30 129 1.19 120 235
H o5 O o@E F &

7

M oW #Z B W M F O &
5880 2492 5645 2194, 1946 5880 0105 5645 0944."
pwu dza tji. mjij lo pwu kju. tji. mo.
2.01 2.14 2.60 1.36 0 2.01 1.59 2.60 1.68
/S [/ T > S R 7/ )

" Nishida (1977), §ft =48, in combinations /E.f. Nevskij: in combination with I} gives
B M. In the parallel phrases in Tangut text both signs should stand for “ordinary,
discriminating thought”, and further implications of I (:) could be disregarded.

% Nishida (1977: 190) 4% %% 47 =4 AT 3. Nevskij: §% =2, BN, in composite terms
sometimes stands for: #f, thus might be translated as the “descriptive and analytical

understanding.”
121

meaning is different (Nishida 1964-1966: 577-579).

In fact Tangut 47 and % are both rendered through Chinese 4~ or #, but their
g
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T R <

0415 3818 0046 5643 2620,
tsu  mjijr ljij mji njwi
1.1 2.68 2.33 130 2.10
WMoE R A B

[aY

8

Mmoo o owm B M OB B M @ M
3310 3320 1245 5643 3469 0582 3211 5285. 0020 3583
wa. yiew <ij mji sjij thjij sjo lji = tSja tja
256 144 136 130 233 233 244 129 1.19 1.20
B g H A E o E #H

it EAT AR 4
5906 1139 0856 2518 508
dia  jij mor njiij pwu
223 136 276 1.39 2.01
e Z N

9

W % W K R o= W owm 4 T

3316 5285 0856 2518 5498 1160 0322 1245 3266 1599
jiw ljf  mor njiij jij ka tShjwo §ij dzju rjir

145 129 2.76 139 136 2.14 148 136 2.03 1.79
[5G R NSV I S EREECENE T

T
2544 3818 0330 3469 0433
Sjiff  mjijr mjij sjij bju
2.37 2.68 1.39 233 1.03
B OExE 2 W

"2 Although Tangut ffii rendered through Chinese X it fully corresponds to the Chinese
character only in a limited number of cases (other possibilities: B, JA etc.). Lin Yingchin
(2006: 427-428).
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10

wooa e M
0020 2639 3951 0771.
ts§ja  mjiij thu phjij
1.19 235 1.01 1.36
B 4 AL

I A S
0113 1918 3320 5815
§jif mji  yiew tsji
142 1.11 1.44 1.30
g A B m

11
w7
3228 5682
thjoo ka.r
1.53 1.83

&

#
5880
pwu
2.01
B4

i

4l

3015
lhju.
2.52
LgE

L=EN

2
0467
tsjiir
1.93
%

&
2194 4713 5993
mjij rjur kha

1.36 1.76 1.17
e,

12
4
2191
dzjo
1.72

gy

B
5645 1918
tji.  miji
2.60 1.11
Bt A

73 4
4507 5880 2191

123

Iz

f

if
58

2562 2019 0433
wjij
232

wmo& M| K M g
0020 3583 1918 1986 5880 1245
ts§ja ta mji djo gwu iij
1.19 1.20 1.11 2.64 2.01 1.36
B # A & M H

7
1245
I
1.36
B

%
5643
mji
1.30
S

i
5880
pwu
2.01
LA

#% ® M %
1771 5880 3574 5645
siif  pwu tsjij  tji.
2.54 201 233 2.60
/O T R

4

71 .
2544 3818 4515 1364
§jij  mjijr tsho na
237 2.68 2.62 1.17
& R=T

A
thja bju
1.20 1.03
e K

n}
#

15

Probably a mistake, Tangut # should be changed to #4 .
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Sio gwu dzjo tsji
1.50 2.01 1.71 1.30
El O ]
13

A % # R B ofit & #® W
1357 1737 5645 2194"° 1045 5414 0020 5911 5285
gwer ka tji. myjij da. rejr tSja khwa lji
177  1.17 260 136 256 2.66 1.19 1.17 1.29
124 & B . £ 1B E M

A Chinese text, which appears as a result of the rearrangement of the
transcription according to the rules of Chinese grammar, will look as
follows:

EAARE, WERENE, AAMmA, BERERRA . A ERE R E
i 2R 4. AEREME, AR ARARRDL VEEELE
PRI EE e RIERIE, RAEMmA . AL, REAW, AEAR,
Mot fmaE, by B, EF BT, SURERR. R AR,
B E A, IfT? B, R AL, ADEE D
BHENSMELES . TEE, MEMBEK, ANRMELY, DRSS
LA (. IRV A TECN - BRI 351 LA, 0
~¥o HA 1HIE .

This text is already readable and allows a coherent translation. The study
of the collected sayings of Nanying Huizhong which follows further is
based on the same procedure as presented above.

The Way originally is not the Way, the Wise one provisionally established the
Way; the Name originally has no Name, the Wise one provisionally
established the Name. If the Way really was [existent], then it would have
been the mundane way; if the Name really was [existent], then it would have
been the mundane Name. If there were the Way, it would have been a
characteristic, and characteristics are not ultimate. If there were Name, this
would have been drowning, and drowning is not [when one] is his own
master. Therefore the Sage said: “My Way is not the way; my Name has no

> Nishida (1977: B =¥, 5] 3%

12SI\Jishida(1977):iliztt, % UE

% Expressions with Tangut: '& 47 (B %, 7)) are often used to render Chinese AN in
standard formulas such as NF] 8%, AH[45 etc. (Nevskij 1960;1: 369)
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name. My Name is not born and my Way does not come to extinction. [The
Way] does not accumulate and does not disperse; [in it] there are no “yes”
and no “no,” and that is why it is called “The Way.” The Way cannot be
measured by discrimination and cannot be attained by thought. The diligent
do not see it; [those of] broad learning themselves do not know it. Why is
that? That is because the Way is the original mind of sentient beings. The
original mind transcends the characteristics and attains self-mastery. The Sage
had established the Way and the Name because of the “dreaming
consciousness.” The Way is achieved naturally by itself without cultivation;
without any practice it is miraculous by itself. It cannot be attained through
measurement, nor can it be understood through wisdom. It can be compared
to none of the worldly dharmas, thus, the Sage took the “void” as a metaphor,
but there is nothing, which could be similar or equal to [this mind]. The
words are many, and the Way is far away.

Using the procedure described above, I have tried to make the Tangut
text as understandable to a reader unfamiliar with the Tangut script as I
possibly could. In the text which follows I have omitted the character by
character rendering and presented what 1 think to a certain degree
resembles a possible Chinese original of the Tangut text. The study is by no
means complete, but since the Chinese original of the collected sayings of
Huizhong is currently unavailable, the reconstructed text can probably
provide some impression of how it might have looked. Linguistic
references concerning the details of transcription are provided only when
absolutely imperative.

3. ANNOTATED TRANSLATION

la 3 G B EAE 2 At < mh R S N P 9 B — - R 1

EARE, REREE, AARMA, BEERS . G ER T HE
fEH BRI A . FERGEM, e, ARRED JidERE
(K] G 22 %ﬁ:ﬁﬁ#ﬁ,ﬁ%ﬁ%o&%ﬁi,ﬁﬁﬁﬁ,ﬁﬁmﬁ
%,“ AR, FIENE, B EEREL, STERR. KR AN RE

Kﬂﬁﬁﬁ,wm&?ﬁ%,%ﬁ$2$bﬁ&o$®%wﬁﬁ
QEO BEHRRNLSWEES . EE, MEMAEK, TARmMEY, L
ET%ﬁ,H%ETTTxﬁ%%ﬁﬁﬂw%oﬁ%%%u%ﬁéw
lJE'J, ZaﬁﬁﬁjWJ»ﬂ‘o m:l ﬁ@o 128

27 Cf.: Mizii: “The Way needs no cultivation” (&%), Jia Jinhua (2006: 123).
" Cf.: JDCDL: 5% ZIEiES (T51: 244b24)



NATHAN W. HILL 323

The Way originally is not the Way, the Wise one provisionally established the
Way; the Name originally has no Name, the Wise one provisionally
established the Name. If the Way really was [existent], then it would have
been the mundane way; if the Name really was [existent], then it would have
been the mundane Name. If there were the Way, it would have been a
characteristic, and characteristics are not ultimate. If there were Name, this
would be drowning, and drowning is not [when one] is his own master.
Therefore the Sage said: “My Way is not the way; my Name has no name.
My Name is not born and my Way does not come to extinction. [The Way]
does not accumulate, nor does it disperse; [in it] there is no “yes” and no

no”, and that is why it is called “The Way.” The Way cannot be measured
by discrimination and cannot be attained by thought. The diligent [ones] do
not see it; [these of] broad learning themselves do not know it. Why is that?
That is because the Way is the original mind of sentient beings. The original
mind transcends the characteristics and attains self-mastery. The Sage had
established the Way and the Name because of the “dreaming consciousness.”
The Way is achieved naturally by itself without cultivation; without any
practice it is miraculous by itself. It cannot be attained through measurement,
nor can it be understood through wisdom. None of the dharmas in the world
can be compared to it, thus, the Sage took the “void” as a metaphor, but there
is nothing, which could be similar or equal to [this mind]. The words are
many, and the Way is far away.

LA A8 "MAEA T AR EME? 28 TR
% 1 - 7k R AL 6 T, T A AR 4 T %‘& Tt 7 AR AR, i R IGT AAE A0E , FRL

\

ﬁﬁf( &&T&E#&'kﬁiﬂmﬁ%’l%ﬁi.llﬁwﬁc T IE T 7 A A2 i, A T

# . s &%‘ﬁi& ;ﬁ“ﬁﬁ%‘ﬁ;%ﬁhgﬁ& é&ﬁ glﬁeg“ IRAE R, .Iﬁ“fi
Ff’km?( ﬁf’kfd&z hﬁg@t@%ﬁﬁ&;@@ﬁn&;@?@ﬁk gmj ﬂm Ak HE
M. AT mmm i N EW RERIEHEH.

Lo pRRREIN:  CFLPREE Y B, LR BEE: AR REAE
BN ATERE L (0] A Al R R IR .JH:ZIKF'T“J@’%W

' Longer version mentions the name of Huizhong’s interlocutor: I&f %t & & (B &

khwaa khjwa [#] = tentative reconstruction of a title; personal name: % ¥ ljuu xjwi, ZIJE,
tentative reconstruction)

0 Tangut: %) (Chinese &, #t FI). At the end of sentence indicates the direct speech.

P! Tangut: 7% 7 4t 47 : Chinese: 45 Al 7,

"2 Tangut: 13 Chinese: [f&,

'} Tangut: 17 7% Chinese: M. Possible translation: “original” or “innate reflection.” I
think in this paragraph Huizhong presents the following scheme: Nature can see, that seeing
is an innate reflection. The innate reflection produces merits which allow to actually see
(attain) the nature, that is to transform the innate ability into the actuality. The discussion
here in a way resembles the relationship between the original nature which possesses the
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etk GHMEE R RO . R AR SRCIUAR, A
sef? HiEE: — SRR RIRAER. WRYIERME RMER. 20 A
BEAEIE, PEEREIE, " EH LY, ThE 2. IR, APEAR
ARG AT BTG, MOt . FE A IR i SR

1. Someone asked: The Buddha said: “What is the meaning of “seeing nature
and becoming the Buddha?” The Master said: “Essential nature can reflect,
that is seeing. The essential nature can see, and there is nothing to be seen,
that is the reflection. Because of this “reflecting the source”, inexhaustible
merits are [established], and that is nature. That is why it is called “becoming
Buddha by seeing the nature.” [Someone] asked again: “What is the meaning
of the four characteristics of being born, abiding, difference and extinction?”
The Master said: “Being able to see the “one-thought” is the meaning of
being born. [Transition] from ordinary views to becoming the Buddha is the
meaning of abiding. 2b Seeing the substance is the nature, the nature is the
Way, the Way is merit and merit is the Buddha, this is the meaning of
difference. [If] one sees that that the nature is essentially tranquil and empty,

completeness of merits and reflects upon the dharmadhatu found in the Siksananda’s
translation of the Awakening of Faith in Mahayana. (See 132 nol667: 587b18-19). In the
Awakening of Faith in Mahayana the merits of the nature are understood as the “light of the
Great wisdom”, so the idea is a bit different from Huizhong’s.

P Wt B i 48 & : more appropriate translation would be not: “see the nature and
become the Buddha”, but “become the Buddha through seeing the nature.” (Lin Yingchin:
427)

%% Chinese: £, £, 5, . Tangut: ¥ & %

6 %% &5, Chinese: —#%, here %% is not a numeral. I think in this context, although it
is not fully supported by other evidence, the character should be translated as “once.”
Possible translation: “momentarily action of thought”, “one moment of thought,” complies
fully with the traditional Buddhist interpretation. Usage of %% I as the equivalent of — &
is attested in Huizhong’s Tangut Commentary on the Heart Siitra. (Arakawa 2006: 148)

“7 Tangut: #t B Chinese: 7K /% ., probably should be translated as the“views of the
permanence of self, things, body, etc.” Another version of the translation should be
“ordinary” or “everyday thoughts”, since the “permanence” in Buddhist philosophical sense
is rendered through Tangut 4# . This last interpretation would be in a better tenor with
Huizhong’s polemics with the Hongzhou school.

"% Attested in Hilizhong’s “Commentary”: P4 Bl /&1

"% Chinese Zh/M], Tangut: &f .

" Tangut: 7% 5% fz 4f Unattested in Huizhong, but found in Zixuan (T ¥5) Jingangjing
zudnyao kanding ji (%W E T %€ 50C), which is an elaboration of Zongmi’s Jingangjing
zudnyao, thus is a composition belonging to the trend of thought adjacent to Huizhong’s:
“Seeing is non-seeing and this is called purity” (733 no1702: 194¢27)

! Chinese: #3%, Tangut: 4 7
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[if] seeing is non-seeing: this is the meaning of extinction.” The asker
accepted this and asked for [the further] instruction.

2 B AR c BATAE ML, WLGEIEAR MMARY, RBALE 0T
AT L B 2 LR LGk AR c ik 9 AR JInl:jJé B 244
SRS &, SN 2 RE AT AR LW R 9 62 o I NE R R LR R
AL AL T L AR BT T AR, B SR AP @ LR UG 7 3 22
ik 7% ok L4 T T L 4170 78 o8 L.

2. P 3 TATLUREIAR, BT, 2 O
R T2 P R GO KL fERS T
fFR, RUMCAIEINS . AR, SR 30 200, IR ARERIE

142

Tangut: %% At . Concerning the use of At See Lin Yingchin: 377. Chinese: 1T .
Miiller: “operations of mind, mental factors” also “intentions.”

"> Tangut: {# 1 Chinese: ¥ . Sometimes in the Chinese texts should be i # I8 as
a part the exposition of Samatha-vipasyana. (See Zongjing Iu, T 48 no2016: 682a6-10).
There are also other usages of the term.

“* Tangut: % #% Chinese: W 7, [H . Zhénshiming jing, p. 364: “in between.”
However, the interpretation of the paragraph is tentative.

"> Tangut: 1 # Chinese #E M. For fl{ see Lin Yingchin (2006: 382).

" Tangut: # %% 4% %t If directly rendered into Chinese: 7 fi] 5. If the text were
translated from the literary language, Tangut question would probably use a formula % 4%
7 4% (H F W {T). Although I haven’t identified any relevant formulas in Huizhong’s
records (esp. in Z7TJ) I am inclined to think that this Tangut sentence might render some sort
of Chinese oral expression and thus might similarly represent a Tangut colloquialism. The
usage of the graphs in this structure is discussed in Jacques (2009).

" Tangut: %% it & In Chinese rendering: —%1? Tangut: & (the second person pronoun
used with the verb) See Lin Yingchin: 86-87. %% used as an interrogative particle.

S Tangut: it 4% Chinese: %1{E (According to Tangut grammar must be rendered: {E
b

' Tangut: it 7% %% %% Chinese: 5 A {F 7. Miller: “/F 7 : to pay attention, focus on
something, mental orientation,” here: “To concentrate mind on the objects.”

" Tangut: #% % This Tangut term is normally transcribed through the Chinese L1 and
this transcription is attested by many examples. However, a literally translation would be
F{Ef, thus, the meaning of the term changes substantially: from the “truly such” to the
“truly real.”
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H R 2. PEE KGR IR : TR, KZIR? AREA A ST,
RIGER Je 5o )35 W e ik s T 2%

2. Someone asked: “When disciple activates his mind, he does not attain
“permanent reflection” and is interrupted every now and then. What is the
meaning of this?” The Master said: “[You] know about the interruption?”
The disciple said: “[I] know.” The Master said: “If [you] know, then it is like
that: When you abide in knowledge, do not concentrate you mind on the
objects. If [you] abide in the knowledge and [your] mind concentrates on the
objects, then the knowledge will be itself turned into delusion. Seeing the
purity of the essential nature is the 3a source of the True Way. If [you] know
the essential nature, it [delusions] will leave naturally. The nature may be
compared with how the water produces the waves: what crime is in the
humidity of water? [You] do not know that the nature essentially does not
move and cannot be interrupted, that is why [you] have not learned anything.”
The asker had his doubts extinguished, and left with joy.

B AR AR FW %%9\“‘ HE . #1450 &%,
s»lk . FF T JI*E & TR 4% 4% 5%, i A i & " AR AR %Ec%; T
n%’ [ jﬁpﬁﬁ&ﬁ%ﬂi 6 ﬂEJIﬂmlim*ﬁZ KE T Tk AL FE AR 7 L 4
%, B &E % S 0 . %2 4R 114 %0 -

3. B[] : A AR RRERE, AT RO BN
%o EuﬁﬁtTuﬂﬁ( LRGREGEL” o 1 MREMEE T HTEE: fE

151

Tangut: %7 % % ,» Chinese: 2 with a verbal prefix & (possibly: the indication
the future tense) . Part of this encounter might be relevant to Z7J 1: 166. (1§14 H B, “the
nature of affections is such that they live by themselves™). The idea that affections should
not be removed but would rather disappear themselves as soon as the true nature is realized
seems to be one of the foundations of Huizhong’s thought. If further elaborated, this
observation could more definitely indicated Huizhong’s affiliation with the early Chén.

" Tangut: 47 %% T #% & . Chinese: /K ANEIR, (LLUI/KiEIR) .
'3 Tangut: 3§ %

"** Original text: ZFAEANFRL, REBANE; HEFARL, LBHE. EHNEFEAEME
AR ANFEAR G, Bk, S ¥ AT . (Vimalakirtinirdesa in Kumarajiva s
translation) T14 no0475: 545b23-24

Interrogatlon formula: % %% ¥4 . This formula is used throughout the text and I render

it through Chinese {4 as a convention.
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FUE=FE, N B 3b, L REA e e, AR ik
MIEeE: <, PRAWEE. 7

3. Someone asked: “The Vimalakirti-sitra says: “Abiding in the controlled
mind is the Dharma of the Listeners to the Voice. Not abiding in the
controlled mind is the Dharma of the stupid. Abiding [both] in controlled
mind and uncontrolled mind is the Dharma of bodhisattvas.” What is the
Dharma of Buddhas?” The Master said: “The ability to see these three
regulations and suppressions arises from the deluded discriminations. 3b
Seeing that the substance originally does not have any delusions is the
Dharma of the Buddha.” The asker said: “How extremely profound this is.”

4 B MR B, MW TR RS RO W AR, 4. FRRL TR
W, AL AT, WENLAE, FERE N kA, K WL AR, AR
e, IR, MAKMARE B REE: RERMAR, &
AR MR 7RB R BT IR.

4. B[ OMOE R, M ? ARE . RAVERIEE S M. RAERT,

BGOSR, AEA, CHAEABE R BYERE, EgoE, v
SOLEL, BATIERECH R E. MEWE: TEREE S, e,
AR ? o

"6 Tangut: & it 7 7% . Lin Yigchin (2006: 345) reads Tangut &t Il as % /& (vikalpo-/3
).

“T Tangut: 4% W 7% %€ 88 47 5% Fx 48 % /& L ¥ . In this sentence structure, everything
before 4 (in Chinese transcription: /0> 8§ 4 % f H FL#) is the subject of the utterance.
The previous sentence is parallel to this one.

S Tangut: %% ## .1 cannot explain the usage here, Tangut expression probably is
equivalent to the Chinese: ##%.

" Tangut: if; 42 2% 47 (AW E5%) —standard Buddhist formula. In our text, however:
ik 22 47 (A~ S858).

' n the longer version, the name of Huizhong’s discussant is M 7% 2 gt (thjij tsjow
gjuu $io M 3R & ff ), whose personal name was %3 #j 711 (& " ?). Tangut iz Zit can be
provisionally reconstructed as a transcription of Chinese £ 5, thus, the name of the
Master’s interlocutor could be “censor Tian Zhang.” The difference between this title and
personal name should be further clarified. The encounter in general is unattested in the
Chinese sources. However, ZTJ features someone % %% Y jinréng, where “junréng” is a
military rank. The one mentioned in Tangut text could be the same person as Yii jinréng
from ZTJ.

'! Tangut: 4§
Tangut: g 5 I %% . Chinese: Af¢ I /& For Tangut prefix B , See Lin Yingchin

162

(2006: 332).
' Tangut: fift 38 4% 47 4% & ¥ . The sentence structure similar to the one in the Note 125
164 Tangut: %2 %7 7 |% . Sentence structure similar to the one in the Note 100.
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4. Someone asked: “What are precepts, concentration and wisdom?” The
Master said: “Seeing that the nature is pure and tranquil is precepts. Seeing
that nature is tranquil and pure, and that the substance has no limit, does not
follow the superficial worldly [things?], [that it is] truly unmovable—this is
concentration. [When] substance and nature have no limit, when light
[penetrates] inside and outside like through the glass, when every practice [is
carried out] without obstacles—that is wisdom. The asker said: “Among the
myriad of sentient beings there is not one who understands this. From ancient
times [sentient beings] are exhausted in futility. What is there left to say?”

5. B AR : TN A I %% ﬁ ARG e Jl‘iﬁ 47 Bt 5% f_’ﬁ % 7 T -
WL 4R gf&E J|‘$ﬁ 4 ﬁf( A ﬁ{ AR AR. AR 4F Jl E 43 7 4 _&E W 72
A ;ﬁ* B AEHMBRERAGA%E, MMAYKL. RETR
7 #

5. Bk[A]'®: 4da ﬁﬁuﬁﬂﬁﬁ!ﬂﬁﬁiﬁ%iﬁ" AfEE - R G, ORI R .
XF‘? ﬁuﬁ RS W MR, B AR, TR
DB kAR Tf%”” PSS N HE R EAI

5. Somebody asked: “How should one cultivate 4a to become a Buddha?”
The Master said: “No thought and seeing substance—then [you] will become
Buddha.” [Practitioner] asked again: “What is no thought?” The Master said:
“No-thought becomes the Buddha.” Another question: “What are the thoughts
of those who had not yet become Buddhas?” The Master said: “The Buddha
said: “[When] there are not even the smallest thoughts about dharmas to be
obtained, then it is anubodhi.” The asker left with joy.

BB LA ZE : A AT, A2 LA L 72 TIRTE, 18 4 7%

%j.‘ﬁ’?ﬁ; I T . #ﬂliﬁllﬁ‘ﬁﬁﬂ nz% G 71K R T AT A T
a0 4 K B BRI A # T ﬁc"llﬁﬁxﬁﬁ &Fef%_l?ﬁ* ia?, # %ﬁ% ﬁﬁfﬂ 02
ﬁ&kﬁm"ﬁ%"llﬂixﬁc TR RR A e 2 72 “%’ ﬁ AR AR BT 42
e ne . REmR, K ,)IﬁE JIﬂ& Ttk vk, B 1%

'% The larger text mentions the name/ title of Huizhong’s interlocutor: %7 %% (yjwa waj G
#E)
' Tangut: | 47 @ f . Chinese: fE74 HA4
*" Tangut: i iit4 i 147 7 4 47 . Chinese: #7 T/> A& T 13, Attested usage in Furuta’s
reading: #7510 15, The Tangut version is more straightforward, emphasizing that there is
not a single smallest dhrama to be obtained.
' Tangut: §Z B4 4l % Anubodhi. Chinese: &4
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6. SRR AU AR < DIBLE A, L, ROALZ)AEET 1, A
Wibh? B ARG, (SR LA ? WA meph#, . 4b R
#o BB G, HUKIORML, FTERH? R b, Al
R WAERDA . SR DL BRTY? BA: AL, SLR: TR
e RAUER, R RADCE AT, \

6. Someone asked: “The sitra says: “[One] dismembers the limbs and joints
of the body, lets out the blood and saves the people as [an act] of reverence.”
Will [one] become Buddha [if he does so]?”” The Master said: “No.” [He was
asked again]: “Why not?” The master said: “What becomes Buddha is mind.
Limbs and joints 4b are the body. The body is earth, water, fire and wind,
how can it become Buddha?” Another question: “These words are wrong, but
then how [can one become Buddha]?” The Master said: “See the nature and it
will come naturally.” Another question: “What thing does the nature look
like?” The master said: “There is nothing for it to look like.” Another
question: “What does this mean?” The Master said: “You see it then you see
it. You do not see it, [you still] will not be able to conceive it by thinking.”

TR UMREATRE REM R kB WA #
YRR 2 12 AR AR Wt R kAL 4 U 7% A R 43 It H A A
il R M AT SAERTBRER. 42 WMl
WL H4, %5 4 RUTH %0 " e I e 3, FRL TR ZF A A% % . 4% im % ) RA
WY, WG, 7 MM . R w40, AR SR
T8k, MMARNE TR, R ALAR A R AR R

7. B[] =ORPT AR T Y AR R ERRE. LR ARyl ?
flES: B, %, MBH =8 AREN 5 A, FISLEL, RSLEEDET
TEULET B MERR R A . AR, RIBRIRIAT Lo OREER: “ IAETIRIEA

NSNS

' Tangut: 77 W §E #% ... # Fi % 7% . The questions seems to be an inaccurate quotation

from the Shéng tianwang panruoboliomi jing (W5 K T M 35 B & % #8). T8 no231:
718a27-28. This source was important for Shénhui, so here is one more indication of the
possible connection between the teachings of the two masters (observation by John McRae.)

" Tangut: %% % . Interrogative construction with the particle %5 .
Tangut: %

' Tangut: Jiff fft Chinese: %18./A4H—mundane, discriminating knowledge.

" Tangut: RZ 7R 7 fit

"™ Tangut: # 4 7€

' Tangut: 5f . As it is clearly attested by Huizhdng’ s “Commentary” to the Heart Sitra,
Tangut 35 should be translated not as [ but as El. The same translation is employed
throughout the text.

'S Tangut: Iit, % 4% 7% . This paragraph is not easy to interpret, depending on the unclear
meaning of fif . In the Tangut version of the Heart Siitra with Huizhong’ s commentary this
character represents what Avalokite§vara “practice” (17) of the Prajfidparamita. Translation

171
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JRTREE . 7 RER TN R, WCLE O ETEAS, ORI [
20 F R L. SRR, [ SN SN,
EEE, R AR AR .

7. Someone asked: “What are the three great asarhkhyeya kalpas?” The
master said: “[They] are greed, anger and stupidity.” [The practitioner| asked
again: “How to eliminate them?” The Master said: “Elimination is a delusion.
During many kalpas the three poisons were essentially 5a empty. [If you]
understand this principle, [they] will disappear by themselves according to
this. Those who understand this extinction [of the three poisons] will only
receive birth in Heaven [as retribution]. [Those who] desire Buddhahood
should awaken their mind basing on the wisdom. The Buddha said: “Not
eliminate the delusions and enter nirvana.” The disciples do not see that the
nature initially is not born and wish to activate their minds to eliminate
delusions. [They] do not know that the mind which is awakened to eliminate
[delusions] is the deluded mind itself. That is how the cuffs emerge and there
can be no liberation. Now the practitioners [should] not activate their minds
and should not activate their thoughts. Thus, [will] the liberation [be
achieved.]”

8 FR: BMGTBTR BB G R AT, 47
T2 52 B : WAL L, AR aaMM%@;?MWM{z,;ﬁmﬁk
AR LT R BT L, S0 o2 T LR R
7 #4772 T % 28 7 1% 7.

8. mR[A: MAMFMME? WIaE: AMG. X B 5b AN, A
AfE? HMGE: AR, VAT -2 R, R AR
PEt. SR RAERTERZ SR ? AEE: AVERAA), R T,
SAAMLE?

8. Someone asked: “Are sentient beings become Buddhas?”” The Master said:
“No.” Another question: “If the living 5b beings will not, then who is going
to become Buddha?” The master said: “Sentient beings are an illusion. [They]

“to activate/exercise the mind relying on wisdom” seems plausible, but requires further
interpretation. As it appears from the text, fig is opposed to fig , which is interpreted as the
Chinese  or iZ.

' Similar idea is expressed in Huizhong’s “Commentary”: “Impossible to seek for the
mind through activating the mind” (Furuta’s reading, p. 368). That is: affections as functions
of the mind cannot be annihilated through increasing of the mental activity. The desire to get
rid of delusions is in fact itself a delusion.

' Tangut: I 7 47

' Rhetoric question using Tangut: 7 , Chinese: -

" Tangut: T2 4% .
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abide in the four characteristics, how is that they can become Buddhas? What
is going to become Buddha is the essential nature of sentient beings.” Another
question: “Which thing does the essential nature of sentient beings look like?”
The Master said: “It does not look like any thing, there is no thing in the
world to compare to it, and how can it be measured?”

=

9. B % 4 4R ’ﬁ%’ MM e A E? 28 A
1l T i - il Wi %8 W4, 7% E;E}ﬁjx% A S ‘é& ? (unclear graph)*ﬁ“
B il K. anﬁ‘ KZEL_J hok 4t % ‘?Eiﬁknm&? it %
i i 7R LR R R R e fféiﬂﬁ; 3. A B 14 7%
ilxlIcE #% 2]?( IR T - % MI%]%_\L’I% M, 176 T iillnk 7 it 2 i’g’ggﬁﬁ
& 7,- ﬁﬁé% e, REHTE. REWMEINRLD
%% W TR K T

9. AANLNHE: FE, S2IE? ANEE: HOEAA? AlEE %E*ﬂz
o RMEERLE, mﬁO%ﬁ,W%Q%%o%% WA, 6a
SRR, Yy, WS, VIR A, TR, R
HERSE. HEZW, ERAR, BERAH, KEAS, #AHHT

e, —OIAF, REAPRZ, SUM. “REVE SEAE, it
WA, KIMFERMER B W IS FRAT, IR

><\\X\

:t:k\
rvx\
3\
c<

Sk
x\

DS

%cw\

NOORN DA S| =\
S ZSJMS

ﬁw
3N

Some immortal asked: “Do you, Master, practice the Way? The Master said:
“What is your Way?” The immortal said: “The Way is the qi of emptiness
and tranquility. [We] drink the dew and eat the medicine, purify © and aban-
don the mud, feed and grow the mind and spirit.” The master said: “You do
not understand the Way. 6a Today I will tell [you] about the Way, and you
listen. According to this, the Way is the essential nature of all sentient beings.
See the essential nature and attain sovereignty over yourself and tranquil joy.
This Way is profound and miraculous, [you] look at it and do not see it, listen
to it and do not hear it, search for it and never get it. People follow it daily
and nobody knows [about it]. It is the most profound among the profound, the
door to all the miracles. Those who get it abide in permanence, those who
understand it are not bound [by afflictions], those who can [follow it] are in

181

Tangut: % % Larger text has his name as: 3% JIifi (Xiangshan #{1l1)

"2 See note 104

" Tangut: A it 4 4

" o represents a sign which I could not read.

'*> Instead of actual second person pronoun, the text here uses verbal indicator 7 .

"% From the context it appears that Tangut ¥ together with the second person pronoun
and X indicate the imperative mood. Using /3 in this context is conventional.

%7 See The Preface
* Tangut: 7 # 4% 7 4 A #
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permanent joy. Because of that meaning it is called the Way.” The immortal
said: “How outstanding you are, Chan master!”

10. AR : 13 TG #5002 72 %2 ¢ 1 AR AL 1 (unclear graph). I ?@6
GBI 5 R2 A R lln? 12 9k ik %ﬁ?( ? W, R
WA, TR WM. STRAR, I, 74 A

10. SRR AT: MG "™ ? [lEE: %40% ob et . R anfal ek 2 AliEH: B
BAE, SORMA? HEPALRORE. oK. SR, R
R, AT Ul o A o

10. Someone asked the Master: “Do you contemplate the purity?” The Master
said: “Contemplation of the purity 6b is delusion.” Another question: “How
to become Buddha?” The master said: “The self substance is essentially pure,
what is the use of contemplating purity? If [one] contemplates purity, [his]
mind will rise [to action]. The mind rises and bondages appear. Bondages are
the fall (to Hell). One should not give rise to the mind, understand the original
purity and then [one] will become Buddha.”

L WA R, MG % R, R R

: _ﬁ*r&#%%f’ EAZES b ¥ JlﬁE i ﬂiﬁk ﬁk% F@O’ﬁj 2 K. AR -
R 1 i # 4‘: Iz, #f( zli& 4F Jal 2R T, HCSAL IO 40 2% ik 2 73 R Hi L AT
zliﬁ“% AL, % T BRI AL . K %0 B 42 1 T 74

"% Tangut: T 7 , Chinese: %%, sometimes: . In the first meaning it probably should be

interpreted as “to observe” “to contemplate” in a sense not unlike & (especially
considering the fact that 3% and 3% -%& are almost indiscernible) “to look” in the Northern
School Chan texts. The context of the paragraph seems to be in favor of this interpretation.
Second person pronoun in the discussion is rendered through the verbal suffix K . The
similar paragraph see: JDCDL (T 51: 244b20-21). The paragraph reads:

[ AA R T LA 22 BT NG AN, 38 R RS O M v A 2

[Someone] asked: Sitting meditation and looking at the purity, what about it? The master said: [The
mind] is neither polluted nor pure. Is it necessary activate the mind and look at the characteristic of
purity?

" For Huizhong “arising” (#2) of the mind was a crucial term in his analysis of the
emergence of riipa and following evolvement of delusion. “Non-arising”, the situation
where the mind cannot be “attained” A 1] 1§ ), was synonymous with the realization of
emptiness. However, Huizhong did not believe that either “arising” or “non-arising”
represent the ultimate realization; his position was that of the “transcendence” (). (See
Furuta’s reading: 364; discussion on the matter See McRae 1988: 95-96)
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1L BRRE M E T ? UHlEE . \EE, Bt . SR
AT\ ? BlEE: M. X RAEH? HEE: A XW AR —

B G, AT, (i ] R AE AR Ta 1?7 BTEE: SUERES
Vi, REE A, ChHER R .

11. Someone asked: “What are the eight liberations?” The Master said: “The
eighth consciousness is the mind of the eight liberations.” Another question:
“Does Buddha have the eighth consciousness?” The Master said: “The
Buddha has [it].” Another question: “Do sentient beings have [it]?” The
Master said: “[They] have [it].” Another question: “Although [the Buddha
and sentient beings] similarly have eight consciousnesses, why is that that the
Buddha attained the liberation and sentient beings are not liberated?” 7a The
Master said: “Sentient beings flow and transform relying on the [external]
objects and the Buddha does not flow and transform relying on the [external]
objects. That is the essential meaning.”

12. B A znﬁ&ﬁiﬁ&ﬁﬁ‘kﬂ%‘? AR S Y4 §I?‘ﬁ§?, %R
IR - S A KRR, RZRLIER 4R, 8 AR T, 7k e 40

12, BGf]: IS =57 AiiRE: RoOmE=H A, Al =5,
Raiid, Aok, BBREL, [N H— .

12. Someone asked: “How to leave the three realms?” The Master said: “See
that the mind is not bound by the three realms, and then you will leave the
three realms. Do not think about the past, do not think about the future,
transcend the thoughts of the present, and then [you will] leave the three
realms.”

13. & 4R il %ﬁ % L T A TR ERAB Y R LR 4
B, ORI AL 40 4% 1R T

Tangut: B %l %% . According to the larger text, Huizhong is talking to someone called
# ¥ 4Tt (Lotus Yan)

"2 This phrase can be interpreted in two ways: “the eight consciousnesses” and “the
eighth consciousness.” Since the Tangut does not have #§ (Chinese /X 5) the first version
seems to be grammatically correct. This usage is not concurred by the relevant Chinese
sources (e.g. Réntian yanmil), where the discussion is devoted to the “eighth consciousness”
See “Bian diba shi” %#4% \i# in Réntian yanmi T48 no 2006: 322c1-3. The mentioned
text placed in the Guiydng (¥ f) section of the collection which confirms that some
intellectual relationship existed between Huizhong and the Guiyang lineage of Chan.

" Tangut: 4 If , Chinese: —7#%. Proximity with the modern Chinese (unattested in ytli,
as far as [ know) is only occasional.

" The phrase attested in Hilizhong’s “Commentary.” See Furuta’s reading: 363

193 Tangut: filt, Chinese: 1.

191
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13, 5[ <A, PhRRAE” &, HRUM? BEE: R,
ARER ] K.

13. Someone asked: “The Buddha is the sentient beings; the sentient beings
are the Buddha. What is the meaning of this?”” The Master said: “[If you] see
the nature, then [you are] the Buddha, [if you] do not see the nature, [then you
belong to] the sentient beings. That is what it means.”

1 B AR B A B . BB B G
BTk BB 8 A AT AT £ BT
GHATERL. BRI E, M. RILRET, A% ER

=1 VL gz =TT, 5(
47, e 4 4 T % T

14. B REEAG, ALZ? VEIEE: A2 The [XAIFEEAER
e ? HiEE: AN [T BE? mies: BEE A, RIZBHE;
BEANGE, RGBT L, e, HREEES. EEAMEE, 1k
BEEIZIM. HE R,

14. Someone asked: “Enter the wisdom following the concentration, would
that be right?” The Master said: “No, it would not be.” 7b [Another
question]: “Entering the concentration following the wisdom, would that be
right?” The Master said: “No, it would not be.” [Another question]: “Why is
that?” The Master said: “Entering concentration following the wisdom is the
Dharma of the Listeners to the Voice. To enter wisdom following the
concentration is the Dharma of the Enlightened by themselves. Concentration
and wisdom are equal and this is the Dharma of the Bodhisattvas. The true
concentration does not have [the characteristic] of concentration, the true

"% Tangut: 4 % , which stands for the Chinese ftZ% (“gongféng” a monk of a lower
rank, “attendant”).

Y7 Tangut: I T % 7% % %5 #% . 1 find it difficult to translate the question properly. A
tentative suggestion here might be that Tangut % is used instead of % normally translated
as B or W1 (L 40; 403K). If this suggestion is accepted, then the Chinese rendering of the
paragraph could be —#1 (&), thus fitting into Huizhong’s teaching (e.g. his famous saying:
“Body and mind are one and identical £ :(>—#1"). This is a mere speculation, since Tangut
translation of the Huizhong’s “Commentary” uses another formula: 0oE—U1 (4% 7% Zl 72,
Arakawa 2006: 130, where he follows Tangut with the reference to the Chinese original; fig.
5) Therefore I chose to neglect the nominal meaning of the Tangut ¥} and translate § as
#& as antonymous to J|fi (Chinese 3F). The discussion in this encounter is modeled not along
the lines of Huinéng’s discourse on the precepts, concentration and wisdom, but on the
above translated paragraph on the controlled and uncontrolled mind as presented in the
Vimalakirti-sitra.

"% Tangut: &b 4%
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wisdom does not have the characteristic of wisdom. This is the Dharma of the
Buddha.”

15. # 4 @%_&r’g’zﬁm w2 ’{’ﬁﬁ &ﬁg ﬁg? Al %‘& W, ﬁ‘&? n% ®
i 2] ﬁZﬁ R %Igﬁ L% T 208 )’(ﬁ ? 12 ﬁ; &1‘% 47 fﬁf&lﬁ H"k T&E fiﬁe
AT AR : e Se d 78, LRI TTA 2 02 B2« Ak A 3R c’ﬁx n«( i

Mt 2% 46 . ¥ %3¢ 40 ilg KRR 0406 74 . SR A L T4 . W Sk R R e 4 R
i, | #ﬁ& 5&‘ L J I B2 7 A, I R 4% . A % AL, 7 ik IR AR, 20T
T it ﬁﬁf( B W Sk 4k, TE %6 % J KR, W ’!«? Jl*E A, &R il IR
WA IIR - a6 B A T o JRETAC Ak IR . B VIR Wk k. 0 B TTA TR, 2 R KL R

BHE AR B ME R U zliﬁ A 4R U Iz”k

15. BRRT: T2 MEE AT BP0y R R K
—y DAPEEA. 08a [ R M 2 RlEE: ERAm g, 2R g,
BLCEA . R SELUBRAE, (AR MhEE: S5, RN,
CHIRRENA, BEploint, (0 [ ALiamth, Ik B, b5k ey
Wtk KB ESER, FRAL. RAOE, HiEkE, §508
WSS, EonadE, BARILZIL, A%/, EHESEmIE,
B T AR . RIRLEL, 258 8b iR, AR, IR, &
FHOAT, MEREILS, BRI AR,

15. Someone asked: “Substance, what is it? Nature, what is it? Are they the
same or different?” The Master said: “Looking from substance they are one,
looking from nature they are different.” 8a [Another question]: “How is
that?” The Master said: “The substance is like bronze, the nature is like a

' Dialogue with a “wise man.” Tangut: %4 T2 (& #).

*% Here the question is posed using the numeral for “one” (%] ) as opposed to “different”
(ﬁil’, ): %1 % W i T . This is not a standard formula, probably it might derive from some
Chinese oral form.

' Tangut: % ().

2 Chinese: #&2257 40 Tangut: & 47 22 T4

203 Tangut: FAE. A widespread Tangut expression, meaning: “according to this”, “due
to this”, “following that”, “because of that”, etc. I do not think there is a standard Chinese
equivalent for this utterance.

** This paragraph is closely related to the discussion of the relationship among the
substance (H T4 ##), the function of the self-nature (H £ H]) and the reflecting function of
the self-nature (%% ) in the Chan Chart by Zongmi. See Zhonghud xiindi chanmén shizi
chéngxi ti T FHE (30 M B P BT & AR 3R], ZZ 63 no 1225: 35a22-24. The proximity between
the two paragraphs allows a suggestion that there was certain relationship between Zongmi
and Huizhong, although the timeline of that relationship is not exactly clear. Possibility that
this paragraph was interpolated into Huizhong’s Collected sayings later cannot also be ruled
out. In whatever case, the ideas expressed here demonstrate Huizhdong’s strong affiliation
with Hudyan thought.
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mirror, and this is why [they] are different.” [Another question]: “Mirrors are
made out of bronze, why are they different?” The master said: “A mirror,
although it is made out of bronze, [the bronze] cannot reflect things. When
[the bronze] is polished into becoming a mirror, then it is able to reflect
things. That is why [substance and nature] are different. All the sentient
beings possess Buddha nature; using the directions from the great benevolent
friends [the sentient beings] see their essential mind. After they see the
essential mind, industrious perfection emerges by itself, and [the mind of the
sentient beings] reflects the purity and sees clearly right and wrong. [Then]
there is no mind of discrimination, [the sentient beings] are not influenced
even by the finest dust. The ten thousand characteristics become clear and
there is no “coming there.” The substance of the mirror shines permanently
and there is no “leaving here.” The ten thousand characteristics are in
disorder, but the substance of the mirror is 8b tranquil, there is no coming and
leaving, no here and there. When the practitioners awaken their minds, they
should proceed in accordance with this. The nature of the Buddhas is the
same with that.

16. %?4}@6 4 % 4 o R 3, AR M Tl IR 480 4065 R 2 T2 B2 - TR % 9
i it 1% W ﬁgg JlﬁE U B 7L 45 (mistake for 45) 402 12 : 2, M %A
43 nﬁcﬁﬁ‘t T AR WA w2 R TR WL AL AR, A BT AR A

%%

16. sGff]: 7 HO AT, %@Em CRUHE T CUHTER AR A2
TER . °3([A: EfI2R? AliEY .ﬁﬁyﬁgﬁﬁ%ﬁmﬁﬁ ﬁﬁ
7 R b ﬁ¢&%@%§%mo

16. Someone asked: “When the disciples truly exercise their minds, will there
be tranquility and emptiness?” The Master said: “Seeing tranquility and
emptiness is solely the act of mind.” Another question: “What does that
mean?” The Master said: “Practitioners, when you truly awaken the mind, see
that there is nothing to be seen. To see tranquility and emptiness, what is that
for? Understand the words of Buddha: “If there is not a smallest dharma, then
it is Anubodhi.”

BT AR AL 4R
% ALt AR EC 40, 4B Ik Tk 48 40
M. FAE R RTRTL.

17. jﬁ‘?{@(lﬁﬁﬁ—ﬁﬁ&; j«ﬁlijk#, ‘ﬁ*
3 ﬂﬁ° iz B k. il a
FAET R, K &%,

>$§ =y
<<V
RN
4.

205

206

One more question structure: %% %, cf. Note 143

it 1% 1
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17. o RS, RIGMIR? BTEE: A 9afg. XA P, WA
Q37 BEE: AMG. DA g mheg: kExemlin] iz, b
?ﬂﬁﬂ&@oﬁ®§ﬁﬁﬂ$@ﬂ,ﬂﬁﬁ Bt LR

17. Someone asked: “When delusion arises and then comes awakening, will
there be liberation?” The Master said: 9a “There will be none.” Another
question: “When delusions are extinguished, awakening is extinguished; will
there be [liberation]?” The Master said: “There will be none.” [Another
question]: “Then how to attain [it]?” The Master said: “The wisdom of
delusions produces delusion, the wisdom of awakening produces awakening.
If the mind is empty and tranquil and does not abide in wisdom, then the true
empty and tranquil mind of Buddha will be attained. That is what it means.”

18. & 48 : il L e 7% z#_:_a‘ﬁfﬁa YA W R M. AR - AF LY TR
12 T AR Al T 7 . i ﬁ«[k LT A, B ﬁfszllﬂmfto i f ﬁ;
1% Fy B J\“E . WA : 7 R RN SR AN M 7% 0 3% A
I3 ﬁéit, 2 R 2 %‘Z FAL AL A0 7 TN AR . R AR 9 AR LB Jl?t
B4 0 5 5 G 6 R A A T

18 =[] : SR AR AR, SUMOREE ? *ORTAR : B, R PRPEEE? ATER
WE. SR mARERIRZE, MRPREESE, ETE%" FlRE : A2
XFn’ﬁ:‘ﬁliﬁ, 0y, N ob ALY MR EFAEELA KRN, 5
HHEEE, WA R AR, Ti/\JEjKEo AR 4. PR
WAPREIREE, Sz E]?

18. Someone asked: “If the sentient beings commit crimes do they fall into
Hell?” The Master said: “[They] fell.” Another question: “And does the

7 Tangut: 5 & 4% % 4 2% 45 %t . Chinese: 225, FISMEM ? This phrase is not easy
to interpret: in the Southern Chan context it probably should mean that both delusion and
realization (awakening) are equally produced by the thought, therefore the though is the real
object of non-attachment. However, in this context one would expect to find Tangut I

(&) and notllit CHD .

% According to the larger text, the Master is talking to a gongféng.

* Question using the verbal prefix %% .

*° Tangut: #2794 Chinese: T, il

" Tangut: % IX Chinese: A& No reference to the term.
> Tangut: & 441 45 Chinese: & %4

* This paragraph again has strong Hudyan flavor: the idea of transformation of the
immutable self-nature (blibian stiyuan AN3#FE4%) is one of the characteristic features of the
Hudyan and Huayan affiliated trends of thought. Interestingly, the interpretation of the
Hoéngzhou teaching known from Tangut texts also tends to elucidate Mazli’s teaching
through this paradigm.
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Buddha nature fall?” The Master said: “It falls.” Another question: “When
the sentient beings fall [into Hell] they receive suffering in retribution. When
[their] Buddha nature falls [into Hell] does it suffer or does it not?” The
Master said: “The Buddha nature does not suffer.” Another question: “For
what reason do [some] receive [suffering] and [some] do not 9b receive [it]?”
The Master said: “Compare it to a metal vessel melted in a stove. The form of
the vessel is destroyed, but the nature of metal does not change accordingly.
What remains unchanged is the “Originally established”. “Originally
established”is called permanence. [Something which is] true and permanent
cannot be destroyed. Is there any [suffering] for it to receive?”

19. B4 I B AL AUE LR B LA 56 I R A 7L
00, % T 2 SRR T O TR R R
A% B -

19. B[] MESCFAERE MY MM YEABIREE. BERAEH
e ATAT I MR R A ﬁtI‘LZIST REME, ,JJEE%T

19. Someone asked: “What is the meaning of equality of concentration and
wisdom?” The Master said: “The nature does not move—that is
concentration. Staying without movement and being able to see is wisdom. If
[you] practice according to this and leave no traces—that is equality. Due to
this, the essential nature will be able to reflect, and thus [you will] see the
Buddha nature.”

20 . BLAR : BG4 B AN 0 T2 RS AR D SR, AR R, R 2R
%Pc BT R 2 52 8 A0 A AL 7 5 4 LA A A TR
%.

*'* Encounter with the gongfeng Zhéng Qing (7% [ 5R B, see: ZTJ 1: 165). No other
references are available about this person.

" Tangut: #, iRt %E % 74 47 Chinese: 4747 HLIE (AL) BF4E. Z4 7 should probably be
interpreted as the “practice” which due to the equality between concentration and wisdom
leaves no traces.
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20. BER: ' LB AT AR ? Hili 10a & ﬁ%&z”m , RPN, B
%PE [l A A3 A IE ? 2 HE —W%% AR, QB R, 1S4

20. Someone asked: “How to become a Buddha?” The Master 10a said: “[If]
for one moment you will not think about the sentient beings and the Buddha,
at this very spot you attain the liberation. That is how [you] attain liberation.”
Another question: “How to get harmony?” The master said: “Do not think of
all good and evil, and see Buddha nature for yourself. That is harmony.”

# 4 :_nfﬁcﬂfﬁéﬁﬁ , *%ZFI 7 iﬁl B L MR TR AL S T TR L2 R ﬁ%:
GLAF AR, 77 4% FA TR AR MAEAR, B4 4 *zﬁ?c/lﬁ_ﬁf?n;ﬁ;.gﬁ@ o
BT, AR R TR R AR W B

Discussion with a “Chan guest” (Tangut: J§ 4§ Chinese: %)

*'" Tangut: J§f (is normally rendered through Chinese £, &, X, 3, 4} etc.). In this
particular case I find hard to determine the actual meaning of it, following the Chinese
versions of the encounter (next Note), I will translate it as x— “and.”

'8 Tangut: 7% 4% Chinese: —H%, well attested standard Buddhist usage.

' Tangut: 7 % normally rendered through Chinese F&)E (one of the expedient means,
associated among others, with the attainment of the “true aspect of the mind” (0> FL ) in
the teaching of Awakening of Faith in Mahayana. However, in this case Tangut term is
equivalent to the “accordance” #H JE). The similar encounter is found in JDCDL. ZTJ,
LDHY:

216

[ 5 A5 252 Bl Bh(JDCDL uses Fl instead of Bl)BG A — e IO, B R AR A -
PR A IE 220 Bl A, B R .

A monk asked: “How to become Buddha?” The Master said: For one moment cast away sentient
beings and the Buddha, then on this very spot you attain the liberation.” The Chan guest asked
again: “How to get the correspondence [with the Buddha]?” The Master said: “Do not think of

9993

good and evil and then see the Buddha nature: that is how you get the “correspondence.

See LDHY, ZZ 80 no 1565, 60c23-24; ZTJ, vol. 1, 166, etc. However, in the Tangut
version we have only a part of larger dialogue, which is otherwise present in all other
Chinese versions. For an English translation of the Z7J version, See Anderl (2004b: 615).
Anderl uses “accordance” for ). JDCDL, unlike other texts refers to casting away the
thoughts about sentient beings and the Buddha. The Tangut version of this particular
encounter is thus closest to JDCL. The Chinese versions of this little encounter are written
with elements of colloquial speech. Tangut translation principles emerged from the
translation of Chinese works, written in the classical language, thus certain elements of the
Chinese original (if Tangut translation was based not on a weényan version of the text) could
not have been presented properly through a weényan based translation. Therefore, such
constructions as final % are not present in Tangut text, Chinese 1F & E is translated
through standard form 3% 43, probably based on the Chinese 41{7. Chinese #574 (“what to
do”, “how™) is also translated through the standard formula: 74 48 U{.
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. FA, B MAAT B MR, % MRFEI BB
RHOR T, FIAE T, BT, AR 4 /
EA12 T B AR, ABIRCELT, T R AL 4T 0

21. B ORI, KRR EE . AT AT AR ? BTRE : W]
i, RIS, B R, RURERCB B ? ATAE MO E B,
BA IR . [R]: MBRREREE AT BT, REEZ A, 10b 45 1
L, RIFERERA? AlEN: SAEORIRAERAE. & R4, HME
AT Lo LT, RIAESEW. B M, RAIEFRBNR? fie: A
M, EORPOANET, AR R

2 According to the longer text, Huizhong’s interlocutor here is Changzhou Lingjué (%
& Tangut: %4 %%).

*! Tangut: %% fift (Chinese: ‘0>4T) Original Chinese version of the encounter uses F(».

2 Tangut: it 47 %% 47 (Chinese: 7] 4T fE.0»)

*® Tangut: %% it , the Chinese equivalent is undetermined. Considering the dictionary
meaning and some known phraseology, one might suggest that the first sign relates to the
matters, connected with the soul. I am inclined to suggest Chinese % %Il or K /. However,
on another occasion the lager text uses the expression 4% il (normally would be translated as
% /B, but according to the Chinese original means 14 ). Until Tangut translations of
Zongmi’s texts are researched, this will remain a vulnerable hypothesis, especially if
complicated relations among Shénhui, Zongmi and Huizhong are taken into the
consideration.

?* Part of this encounter is found in JDCDL:

WHMGERNE: SO, ABRM. RHEWATHOMS? BiE: OTTH,
B3R, MEOTTH], FORERBR? ARED: S0 EA, W7REL. B X
AR AR AL, AR ORTREEE R AR BOREEE. A RAEN
E, HIRALSMRAER. (T51 no2076, 439a3-8)

Changzhou monk Lingjué asked: When I had the intention [to become enlightened] and abandon
the family, I originally pursued the goal of becoming Buddha. I do not understand, what kind of
mind practices should I follow in order to attain this [goal]? The Master answered: No-mind
might be helpful; it will make you a Buddha. Monk asked again: If no-mind is to be practiced,
then who is becoming the Buddha? The Master answered: The no-mind itself will become
Buddha. Buddha has no-mind. Due to his co compassion and benevolence Buddha has
inexpressible and unthinkable powers and can deliver the multitudes of sentient beings. If there
was no-mind, then who would deliver sentient beings? The Master answered: The no-mind is the
true deliverance of sentient beings. If you have a concept of sentient beings that have to be
delivered, it would be as if your existing mind dwells in the life and death.

Translation see Wittern (1996: 187). Wittern translates “mind” /[» as “Geist” (Spirit),
in the given context fully appropriate. As in the previous encounter one might notice, that
none of the colloquialisms present in JDCDL text were actually translated into Tangut.
Although the version in JDCDL is closest among others, it is by no means the source of the

2

Tangut translation. The last paragraph about the use the “spiritual knowledge”, “awareness”
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21. Someone asked: “I originally left the family because of the desire to
become Buddha. How should one practice his mind to become Buddha?”” The
Master said: “[You] could follow the no-mind and thus become Buddha.”
Lingjué asked again: “If there is no mind, then who will become Buddha?”
The Master said: “The no-mind will become Buddha. Becoming Buddha is
also no-mind.” A question: “Due to his compassion and benevolence the
Buddha has inexpressible and unthinkable powers and can deliver the
multitudes of the sentient beings. 10b If there is no mind then who is saving
the sentient beings?” The Master said: “Attaining the no-mind is the true
salvation of the sentient beings. If one sees (has views) the sentient beings he
has to deliver, then it only is the emergence of the existing mind. If the mind
exists, then there are truly life and death.” A question: “If there is no mind,
then how could [one] extinguish his views?” The Master said: “Originally
there is no deluded mind; the awareness does not interrupt, so how can evil
views appear?”

gg:igﬁc_%” Ejﬂjﬁa%{ng e _ﬁrt:;@’ag[ﬁ; 70 A 47 AR
ﬁrtﬁ;gTMlﬁ BT GE  MBEA FmBAY, FH R
% 1%

22. o[H]: — A E, ﬁ&” Efﬁ A, 2 RISATE. [
E%;%% W, TR LAk AlAE ,mf%%'?,\ﬂ, MRS, LA AR
o 1la

is found only in the Tangut version and changes the message of the paragraph substantially.
The meeting with Lingjué is the start of the discussion on the Buddha nature, where
Huizhong expressed some of his famous views. In the Tangut translation Huizhong
apparently draws a distinction: Lingjué seems to identify the ordinary functions of mind
(including the benevolence and compassion) with the attaining of the Buddhahood, while
Huizhong indicates that besides the normal mind there is the “no-mind”, which manifests
itself as “spiritual knowledge” and is the true path to the Buddhahood. Tangut text seems to
be unique in this respect, since, as far as I know, Huizhong never used terminology of
“spiritual knowledge” (awareness in P. Gregory’s terminology), closely associated with
Shénhui and Zongmi. At the same time the discussion on the “no-mind” is in tenor with
Huizhong’s views expressed in the Commentary on the Heart siitra: “When there is truly
no-mind, then the powers and responsive functions are manifested” (/0> 1E 2 [R5, 3 RE JE
F Furuta’s reading: 365)

* Chinese: — 41} Tangut: %% M 1% # (possible translation: “accordance”, suggested
by Anderl).

 Tangut: % fit T 47
Attested in Huizhong’s Commentary 3. (Furuta’s reading, p. 363)
Tangut: Bf f7 # 44 , Chinese: /& #% % 37 . This formula is often attested in
Chéngguan’s works, and thus cannot p0551bly be invented by Huizhong.

* Tangut: %% #% 3% W F% Chinese: H UL EH A .. A paragraph which superficially

227

228
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Someone asked: “How to achieve accordance with “one thought™? The
Master said: “When object and wisdom are both absent, the harmony comes
naturally.” A question: “When wisdom and object are both absent, who is to
see the Buddha nature?” The Master said: “When object and wisdom are
absent, the reflecting substance stays alone, and cannot see itself through
itself.” 11a

2. B B A L MR, o 719 LR 4 AT A, WL
BRI TR, LA BUB2 £ 15 IR 2

e RHTE BT BT
i 57 . B A1 42, A 70 W o, A
2, z’ﬁ#ﬁ’ﬁ?’ﬁ‘p; mﬁ%_ﬁm 55 7t L3R - 47 i LG 41 B

W 0 7GR, SR, A, BLAE, BT
TR T B R R G ML
TR 12 A0 T A
I .

23. (] R AR B A 'J—ATI“ﬁB‘Zﬁ%H%, — VIR AR,
T AT RN € ST L TS R BT S

resembles this one was discovered in JDCDL, T 51 n02076, 436b6-9:

El: g — S AR IE? BiED: MRS AR, B IR RS, SRR Gk MR SR, &
B FI: MEDE M, fTMEM? BEL: RS, SR . FI: M (HI7) fh, fhED

The question: How to obtain harmony through one thought? The master said: “Both remembrance
and wisdom should be forgotten. Question: If remembrance and wisdom are forgotten, who is
going to become Buddha? The master said: Forgetting is absence, absence is Buddha. Question: If
that is “absence”, then call it “absence,” why call it “Buddha”? The Master said: Absence is
empty, and the Buddha is also empty. And again: Absence is Buddha, Buddha is absence.

From this encounter one might see, that unlike in the alternative Chinese sources, in
Tangut text Huizhong emphasizes the “shining substance” which is obtained during the
practice. Huizhong put forward the idea of removing the opposition between wisdom and
object, and thus emancipating the shining of the substance. In this case again Tangut text
deviates from the available Chinese sources, and presents an idea somewhat different from
the one presented in the traditional accounts: as in the first encounter the master speaks
about manifesting the reflection of the self-nature. Important to note is the fact that this
paragraph is a part of bigger discussion between Huizhong and the guest from the South, the
last part of the discussion is included into the encounter 25 of Tangut translation. However,
the last sentence in the paragraph is only tentatively translated.

7 Modal verb: 7 (equivalent to the Chinese J)

Tangut: & —is a part of interrogative structure, See Zhénshiming jing: 433 Jacques
(2009: 8-9), transcription is conventional.

231
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INAEF e R R, BAgE, EPA R, PR, P,
A A A R B 1, M ANEE, I AOARSE, HiBE
B HEABNES, HK b AW, B YIS 2,
AANGE, P, AT, METST, B, SRWTNG
ARG B L] sE ). CRUR& 4, B8, FAAAEEREE, m4H
A2 MEPIRA S B, A A, TRER Ak

23. Someone asked: “The sentient beings and the Buddha nature do not have
differences. Thus, when any person becomes Buddha through his actions, all
the sentient beings must attain liberation. Now it is not like that. What is the
reason for that?” The master said: “Haven’t you ever seen the Meaning of six
characteristics of Hudyan? In identity there is differentiation, in differentiation
there is identity, in creation there is destruction, in destruction there is
creation, in general there is specific, and in specific there is general. The
sentient beings and the Buddha possess the same nature, and are no obstacles
between each other. [Their] powers and abilities are not equal, and each one
of them gets what [he] had attained. By watching another person eating, 11b
you will never be satisfied. Compare it with the animals, which all belong to
the same realm of space: due to the inequality of their powers, what they

232

Tangut: 4% 4% #4 4% #3 4% Chinese: #E fi /S Al 2. Probably this is a title of a
composition. The usage of the title Hudydn liuxiang yi is attested in a number of Hudyan
works, but it was probably Huizhong who introduced it into the Chéan curriculum.

> Tangut: {7 4% #% 41 #3 4Z W&k 2% 73 72 B The sentence uses both (B verbal indicator)
combined with the second person pronoun i (i%).

** Tangut: 4% -part of Tangut structure equivalent to the Chinese Hf4R.

* Tangut: %7 —Chinese: [d.

2 Tangut: 4%

7 From here to fE—V] & - tentative translation.

7% Tangut: R (%), probably a mistake for B (ff A\ ), especially considering the
following 7 (8%)-“someone.” In the transcription the order of words had been altered.

> Probably: & -12. Tentative reading according to the larger text

0 Until this place the encounter is attested in all of Huizhdng’s encounters. (e.g.: ZTJ 1:

170)
* Tangut: %k 47 7 . , Chinese transcription: #% A %% 3!, translation: BT #5245 il — “the
space which they attain is different? ” Tentative translation.

* Tentative translation: “[consider] together those who have wings.” Tangut: %4 %% IR

* Tangut: %% % # #% . Chinese: 7% 7 Bk . Tentative reading.The whole “bird
section”in this paragraph is somewhat enigmatic, and I translate it tentatively.

** Tangut: filt 42 4 1% . Chinese equivalent of this interrogation formula is hard to
determine: if directly transcribed into the Chinese, the formula would look like: 7] /4 flT &
H, thus it might be translated: “how is it possible.” This is probably a form of a rhetoric
question. Possible also, that fiit 4 belongs to the previous part of the sentence, but below
(Note 191) one can see a question form with the similar structure.
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acquire in the space is different. Although those who do not have wings they
belong to the realm of space, [they] never abandon the earth. The group of
winged creatures [fly] high and low, therefore they are different depending on
the position they occupy in the air. The bird qualities of phoenix take him to
the limits of space. If other birds were to be compared with the phoenix—how
can it be possible? Therefore the meaning of [what is said] about all sentient
beings sharing the same Buddha nature, but being different in knowledge and
abilities, is like this.”

4. B4R W BT 4% 1R 26 3 4

fift 26 A 4 4 4 2 72 B 0 W AT 4% IR &6 2 e AL T 2
MR AL, ik BT L, FL S

9
7ﬁ?<z it E TR B Mz PAR

Mﬁ, g F fin
BIKEI I TR AR B R
AR MR AT, MAM TR 28 MR,

|

Ha e e fﬁ#@ﬁlnéﬁ%ﬁ WA T 7 fﬁ‘;ﬁ%ﬁ:ﬁ%&@é’ﬁ%@%
35402 0 W5 A, T2 B T i
57 40 7% R AR A, V8 B < k5 2 AR ko AL

S Stk

24. B RO FR? ATRE : B O R REAEE 2 T 12 B,
—ig, HINFE, e, IRACENY), AR TR S L

B, ANE—gWS. BiE: WOESOME? BE: SO0EM,

PSACATTEL? ARE: M B L RSN, AUEE? EHRE: SORiEd, §

AHNR? BRI ORI AR ? SR HRARRI A, SR A

z;%‘;;ﬁﬁﬂgt 12b iS5 ARt . FIHEREILER, BFE: AR, [k
= 50

* Tangut: %f 4% %% 4 . The verbal prefix ¥ not transcribed.

* Tangut: ¥f 5 Dictionary meaning is #2 4%, while in the term itself corresponds to the
Chinese f£%5 (“to fully exhaust” to “fully consider”). Thus, the meaning remains unclear.

* Tangut: % 42 % |Z Rhetoric question: “Is there anything to be obtained?.” It is
possible that % ¥4 |z present a standard interrogatory structure in rhetoric formulas.

¥ Tangut: 77 4% 7% #2 % Chinese: 5.0 B [ #H. In the Chinese JDCDL (Note 227)
version this phrase looks like: .08, which should be translated as: “The nature of the
mind and the body is such that they disappear by themselves.” Similar sentence structure is
attested in Huizhong’s entry in the Z7J: JEHPE H #E (“The nature of afflictions is such that
they disappear by themselves”—Anderl’s translation). The Tangut version should however
be translated as: “The mind and body abandon (transcend the self-characteristic). In the
Translation I follow the Tangut version.

** Interrogation formula: %% 7% . Chinese referent: 45 /8.

PR AR IE? BIE . M AR B E ——HEs, AAEE? B
Mz, AR—eR. AR WIS OARER? Bl SO rEEE, A fie: &
OHNEFYAR? B GO, SEWER? FiEl: Mo HREAHER? B AR A,
I EE? BiE: A4RFE, HIEE®L . 8% MESR 2. (Tangut and Chinese texts are
practically identical, so I leave the Chinese passage untranslated. See JDCDL,
438¢26-439a03). Important to note that this paragraph also bears the traits of editing: in fact
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24. Someone asked: “If [one] is practicing Chan, what is the way to eliminate
the transgressions of the mind?” The Master said: “You should carefully
contemplate your body and mind Five 12a skandhas, twelve nidanas and
eighteen dhatu—is there a smallest thing in them to be obtained?” The answ-
er was: “Now I have taken a detailed look into the mind and body and saw
that there is nothing to be obtained.”' The Master said: “Have you achieved
the destruction of the characteristic of the mind and body?” The answer was:
“As soon as the self characteristic of mind and body has been abandoned, is
there anything left to destroy? The Master said: “Are there other things
outside your mind and body?” The answer was: “While there is no mind and
body, what other things can there be?” The Master said: “Have you achieved
the destruction of the worldly characteristic?” The answer was: “The charac-
teristic of the world is no characteristic, what is there to be destroyed?” The
Master said: “Thus 12b you have extinguished the crimes.” The asker got
enlightened after that and exclaimed: “How profound!”, and received the
teaching.

25. B AR BRIRAR T, VUKL B MO R ’ﬁj #2 : LB W
2w, JJ%L #t éﬁﬁ i aﬁ i 7 ?17: “E&E ¥ %zt R U] e‘&l@ . 2140
R G A% IF TR %% 5 72 FL 20 % TR 27 4 X %’ZK "B R %,
21 An AL TR, 1 A RE AR T . e AN 2 IRE TG, %5 AR L A& 00 "L R
WAAE : hih, 2, KLIG, TZ & lxﬁ di&k jl/ﬁft M A ¥, L4t
W 7 A A A L T ﬁ% %2 TR MAE, 4R, 45 AL
&Iﬁ. 77 e WA ﬁ:ﬁ B, % {HnE B o 4 WOW 7R . A6 % L AE I G

4 WOTR N e 42 T8 e A v WA M TR M TR AR 2 I B, G R 22 ﬁ{di ?
AR 22 T, 5(%| A A, UM R TR ARE R T AR T TR AR

$

WRINIR 5 T ° 12 - U L AR R AR R 0 R A A8 I
e T #2 1 480 r‘%#ﬁk A1 ITC"T0, Wk AR . WL %6 3R #1125
WATTILAR 74 400 "L 1AL #7 T ”% WAART. L2 i 5 R zApitE %A
Moo AR . Wk B AL T TR R T TG AT TE AR A AR ‘T
% T2 "4 A B2 4 12 165+ W T dok R A 4 O L, % R T i i, WAL
1 1A 3% 406, S INE T J it a0 O I 4, AL LT B R R TR
nRulrey 2 **ME ha AR, ok R T BB MR, Tk MR
. WLZF 2 I, k7% 2F AR, WL % 2 MK, 7 77 % 5<|n WHAE
L AT 6 M 2F G R . O A G %ﬁ*%ﬁ%ﬁﬁ%. i -
2 i 43 4 m«t%i”ﬂ Tk AT A0 ¢ 0L 7 %0, % LA T AR B 1 H»’(
il T2 WL A it T ﬁfﬁﬁ W, BRUCHLTNE A, R R AT 2D A
o MM HALNE WL . e IR T8 KB A 4B AL

“this mistake”( It i) is the Southern concept of the direct identity between the ordinary
mind and the Buddha-nature, which is discussed right before the Chinese original of Tangut
text translated above.

»! Tentative translation.
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Vin 71 V72 S 4 L I 48 R ARAR 4 Z R AR AR AR T

25. R gt RAR, DAR(EEAT (A2 fleE 2 LR
AR, U A A AR : i —H, S A —H, B
WS AR ? 7 MR o NEIETE, AR —H =R
—Hit . B AARASE, AME 132V 8. 7 POURINERRE: “HIN,
R, PO, R, SIEEREEN, BRROAE. 7 P RE
Fogmmth, RRTMHZHE, BTHTEE0, ArAE. HEEHETT
1T, AEEIRAA g, FLUASABER, CLAEAEES, R
B, RICLH BAT, ALY, SATRTAME? AhRtHEE, Rk,
*913b RUTAFHAIE? BERBAR. . BVEFTE, HAM? AR ik

*? Tangut: Hf # Chinese: #{%. The translation is based on the context. The term i,

( “palace, place for living” etc.) represents bhimi i, which is peculiar to Huizhong’s text:
Tangut had a standard term for bhiimi: 47 ,which is normally rendered through the Chinese
Hb. To preserve this peculiarity I use the word “place™ in the translation.

» Tangut: I %! Chinese: 1E X (more appropriate Chinese would be /X %5 ).
Although Tangut quotation fits into the general content of certain parts of the Lankavatara-
sitra, 1 failed to locate the quotation in its exact form.

»* The Chinese original version reads as follows: # R —H1 2= —, = AL,
MEEE. Cf. BEERITHA, T 15 no586: 36¢7-9)

3 Tangut: 4 % Chinese: YEJi (Srotapanna, Tangut lit.: FJA)

» Tangut: Z| Ilf Chinese: —2¢ (Sakradagamin)

*" Tangut: ¥ 1§ Chinese: Ni# (Anagamin)

% Tangut: RZ % # Chinese: FZE##  (Arhat)

*¥ Chinese original version of the gatha in the Lankavatara-siitra reads as follows: HIf,
—AHRAR, ANIE, BTEEE, WRsEEABMKLEA. (T16 no 672 597c1)

*° Tangut: 77 #% 4% M0 4% I . Lit.: LASER R

*! Tangut: 4% #% 23 W0 4% W Lit.: AEERFSisE

2 Tangut: % W 4% & Chinese: %3 kB

% Tangut: 4% W4 23 & Chinese: BEFH Rk

** Again, this paragraph strongly impregnated with Hudy4n ideas, and is not attested in
other sets of Huizhong’s discourses. However, the ideas expressed in this section should
probably be interpreted in view of Huizhong’s prajiaparamita ideas. The “things” should
probably be understood as the manifestations of the mind (including emptiness and form),
whereas the “principle” is the principle of the “no-mind.” Personally I doubt the
authenticity of this paragraph basing on the following reason: the part of the discourse on
the “Great Diamond Man” is definitely not authentic and is arranged through a combination
of two Huizhong’s discourses explicating related but nevertheless different topics (see right
below). The concluding description of the “Dharma Gate of the mind-ground of the
Southern school” is probably also a later interpolation: in Huizhong’s actual discourses he
never indentifies himself as a member of the “Southern” or whatever school and acutely
criticized the “teaching of the Southerners” (nénfang zongzhi B 77 5% B ). The formula
“Dharma Gate of the mind-ground of the Southern school” is unattested in the Chinese
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PIAAHAG AR BT, SRS kP45 el =8k, AT
., XA EP =K, MM, XA =k, g, A4
M =B8R, AR, REARULE, RleMIRt, o ARER. M &
Wl 14a KAL) F? s H2Z DhiEMERLRER, FE &M IR, fE
PRI VDA, ANAPTIE, REETUINVIIEE, AE A, [LIRGER
J\ERHEAPSE 2 ST et AT MEAGE, (M1 . BEO6M, WmkH.
S, RARMA, Prjs, BIAANJK. HELH: “—UNEAL,
—UREAU, A RENEIL, RUGE 14b M e IRAT. 7 "t S0 ik
LABE, A5 5 — ik, M R R B Rt 2 N o S5 A R AR
O UASNEER NE, RRE, RERIPTE? Sinth NBEEEA —, 5
,ﬂ%%};@iﬂoﬁi . 271

sources known to me, although Huizhong knew and used the term “mind-ground” (xindi ‘C»
) extensively. I would interpret the introduction of this formula as an attempt to reconcile
Huizhong’s teaching with the tradition of Zongmi, just as in the case with Tangut
interpretation of the Hongzhou teaching. However, the discussion of the “principle and
things” seems to have been widespread in the circles from which the Chinese original of
Huizhong’s discourses had originated: the larger text also contains it.

*® Tangut: 7% % ¥4 18 Chinese: 4k, Vajrasattva.

*% In this exact form the quotation had not been located in the siitra.

*7 Tangut: £ 7% %% 47 7 # Chinese: 7453 0ok

% Tentative translation, especially of Tangut: #0 %7 %% #7 %% (Chinese: Ji* 5 1 T 7£).
Probably, the first two graphs express a generalization, and imply everything which had
been said before, while the last three signs are a question, which I find hard to translate. The
whole concluding paragraph of the encounter is translated tentatively.

** Tangut: ¥ 7 72 KL 1% 4t
Tangut: 42 %
Tangut entry seems to be composed of the two original paragraphs from JDCDL.
Chinese version of the first part of the encounter, See JDCDL (T 51 n02076: 439a29-b06):

MRAEO 2 2?2 BIE: A8t B £EREA MR BiE: REEE. B
BB, MTYfESRIR L2 B BYEIEBEMIR L. B SRIRLAMINE? AlE:
BRI E, RER B AL E S, 3 R . HERIR LD R, kD
B, AERFTRR.

What is the name for the one who is liberated and had attained the no-mind? The Master said: He
is called the Great Diamond Man. Question: What is his physical form? The Master said: He has
no physical form. The monk asked: If he has no physical form, which thing is then called the
Great Diamond Man? The Master said: “That is, he is called the formless Great Diamond Man.
The question: What virtues does this Great Diamond Man have? The Master said: During one

270

271

moment of thought when he is harmony with the Diamond [substance], he can eradicate the
transgressions of the previous lives during the kalpas, as numerous as the sand in the Ganges; he
can see all the Buddhas. The virtues of this Great Diamond Man are immeasurable, no one can

explain or imagine them.

(See also: Wittern 1998: 191. Wittern’s translation is slightly different from mine).



348 INTRODUCTION

JE BB e At A R RN R R

25. Someone asked: “After one understood that, is there any use to attain
perfection traveling through places?” The Master said: “You may travel
through the places, and also can avoid traveling through places.”
Lanikavatara-sitra says: “Starting from one ground, although [you] do not
reach another ground, but do the extinction (nirvana) and the true reality
(tathata) have sequence of stages [on the bodhisattva path]?”
BrahmaviSesacintipariprccha-siitra says: “If a man heard about the true nature,
he is not traveling from one place to another. This man does not follow life
and death, nor does he abide 13a in nirvana.” Again, gatha from the
Lankavatara-siitra says: “The one who enters the stream, the one who returns
once, the one who never returns and the arhat: all these gods and saints exist
only due to the deluded mind.” If [you] proceed from the supreme ultimate
truth, which the meaning of the true characteristic, then in the practice of pure
awakened mind there are no places to pass. If [you] follow the mundane
expedient means, there is no harm in traveling through places. Really, things
do not hinder the principle, and principle does not hinder the things. Thus, if
[one] practices every day and does not contradict with the absence of
practice—is there any practice which will not be [fulfilled]?” If [you] cling to
the things and misunderstand the principle, or cling to the principle and
misunderstand the things, 13b how do [you] attain the harmony? These words
are not true. A question: “Does this Dharma gate have a name and
characteristic?” The master said: “This Dharma gate originally had no name

The following part, See 7'51: 439b12-15:

AED: AR, % MHOME. WS KILIEAT, BRI, AR,
fEREAT, MR, WA B R PR, e B R YD KR\ P
WAL, TV ACGHE. K MRS, (R A E?

The Master said: Since there is nothing which he looks like, in the world he is called the
Incomparable Revered One. You should follow and practice this way diligently, and no one will
be able to destroy you, so not ask any more. Follow the Way as you wish, attain liberation and
get red of fear: the sages, as numerous as the sands in the Ganges will always protect you;
wherever you are, the eight groups of Gods and Dragons will thus treat you with reverence. The
benevolent spirits as numerous as the sand in the Ganges will come to defend you. There will be
no more hindrances; will there be any place where you cannot wander at will?

(See also: Wittern 1998 193. Wittern believes that the “Great Diamond Man” is the
translation of Sanskrit Vajrasattva). It should be noted here that in the original discourse by
Huizhong the above paragraph does not relate to the description of the Great Diamond Man,
but is devoted to “attaining harmony with “one-thought.” The two issues are connected, but
the Tangut version basically divides one single encounter into a number of shorter presen-
tations. The opening part of this discussion had been transformed into a separate encounter
22 of the present edition. The larger text follows the pattern of JDCDL.



NATHAN W. HILL 349

or characteristic. In the absence of the name and characteristic, empty name
and characteristic were established. The name of this Dharma Gate is
Diamond Samadhi, because it is indestructible. Again, it is called Strangama
samadhi, because it cannot be surpassed. Again it is called the samadhi of
Dharma nature, because it does not change. Again it is called the samadhi of
Liberation, because there are no cuffs in it. The one who understands it is the
Great Diamond Man; there is no one who can overcome him.” A question:
14a “What are the powers of the Great Diamond Man?” The master said:
“Only the Buddha knows his powers and merits. In harmony with one
moment of thought he can abandon the delusions as numerous as are the
sands of the Ganges and nothing will be left. [He] can collect merits as
numerous as the sands of the Ganges, and nothing will be incomplete. [He] is
under the protection of the eight categories of dragons and spirits and all the
gods. He goes everywhere without obstacles like the Lion king; his wisdom is
as bright as the great shining sun. Again, for the worries of birth, he is not
born; for the worries of extinction, he does not come to extinction.
Avatamsaka-sitra says: “All the dharmas are not born and do not disappear.
If you understand this, all the Buddhas will appear before you.” 14b Outside
of this Dharma gate of the mind ground of the Southern school, those who
speak about the other different small Dharmas, are the people who have not
eliminated the obstacle of avidya. Again there are all sorts of Dharmas speak-
ing of [something] outside of mind and posing difficulties. These [people] are
in great delusion. All these talks: how are they possible? According to this,
there should be non-duality between the people and their teachings (i.e.
between what the people say and what they do), and practitioners must make
effort, must make effort.

Twenty five answers to the questions on the Buddhist Principles, posed by the
assembly before the Tang State Preceptor Zhong while he was staying in the
Guangzhai Monastery. End.
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