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Summary 

The present paper is an attempt to introduce some of the unique sour

ce material coveringthe aspects of development of Chinese Chan and

 Huayan Buddhism in the Tangut State ofthe Great Xia. 

Insofar, the author has been engaged in the study of the Tangut Chan

manuscripts in St. Petersburg collection, which numbers up to 10,000 i

http://www.chibs.edu.tw/


tems. 

A throughoutsurvey of the Tangut collection, has revealed, that the Ch

inese Buddhist schools, current inXi-xia, Huayen-Chan trend, represe

nted with the school of Guifeng Zong-mi waspredominant. 

The present paper's main conclusion was that the Huayan-Chan linea

gehad not been interrupted after the Huichang Prosecution of Buddhi

sm, but had certaindevelopment in the North-Western China and pros

perous in Xi-xia at least until the mid. 12thcentury. 

The author here goes in much detail concerning the basic shift from S

hen-hui toMa-zu, that occured within Huayan-Chan tradition in Xi-xia 

and earlier, in China proper, andbrings about certian unique Tangut te

xts as the evidence for that process. 

Thus the papercontains a translation of Tangut text The Mirror, notes 

on the‘Basic Intentions of theHongzhou Masters’ and other lengthy re

ferences to the related Tangut texts, faximile reprintof a portion of the 

Tangut translation of Zong-mi Chan Preface, index of Tangut characte

rswith the Chinese equivalents. 

關鍵詞：1.Xi-xia 2.Guifeng Zong-mi 3.Chan 4.Huayan 

5.The Mirror 
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The existence of two main branches within the framework of Tangut B

uddhism has longbeen evident to the students of Tangut culture. 

Among those branches, namely Chineseand Tibetan, the former was t

he first to appear on the territories, which since the end of the10th cent

ury constituted the core of the Tangut state. 

The sources contain scarce notes on the Chinese Buddhism being wi

despread beyond theNorth-Western frontiers of China in the time befo

re the actual foundation of the Tangutkingdom. 

Those notes, though quite vague, alongside the well-known facts con

cerningthe substantial influence of Wutaishan and Dunhuang centers 

on the surrounding barbariantribes, allow us to presume that Chinese 

Buddhist influence was to certain extentpredominant during the early 

period of ‘Buddhist development’ of Northern barbarians. 

Whatever the presumes might be, the exact nature of Tangut Buddhis

m still remainsunclear, mostly due to the lack of adequate sources an

d difficulties implied by the Tangutlanguage itself. 



The present paper attempts to shed some light on the nature of Tangu

tBuddhist borrowings from China and thus to clarify some characterist

ics of TangutBuddhism itself. 

This task must be especially assigned to the Russian scholars, since

Russia possesses the world biggest collection of Tangut manuscripts 

and woodblockprintings delivered to St. Petersburg around 1905 by th

e expedition of P. K. Kozlov. 

Thecollection, numbering up 10,000 items of mostly Buddhist texts has

 not yet been exploredproperly, thus the present paper is one of the fir

st and therefore imperfect attempts of thestudy of the field[1] 

The fundamental monograph of Prof. 

Shi Jin-bo The brief history of Buddhism in Xi-xia inits final section con

tains an account of Chinese Buddhist schools popular in the Tangutst

ate and is insofar the standard work in the related field and the future r

esearches canprobably add some new material, but not undermine its

 essentials.[2] 

 
 
p. 367 

http://www.chibs.edu.tw/ch_html/chbj/11/chbj1113.htm#nf1
http://www.chibs.edu.tw/ch_html/chbj/11/chbj1113.htm#nf2


According to Prof. Shi Jin-bo, several Chinese Buddhist schools were 

spread in the Tangutstate, among them Tiantai, Chan, Huayen, Pure 

Land, and a variety of the so-called ‘SecretTeachings’ of both Chines

e and Tibetan origin.[3] 

This point of view is in some of itsaspects erroneous, since the main c

riteria of the presence of Tiantai doctrines in Xi-xia isseen in the popul

arity of the Lotus Sutra, which by no means is a text exclusively peculi

ar toTiantai, but rather to the whole of Far-Eastern and Central-Asiatic

 Buddhism.[4] The otherevidence considered by Prof. 

Shi is the presence of a copy （or a number of copies） ofSeng-zhao'

s work The Treatise of the Precious Womb,[5] 

which is hardly related to theTiantai tradition. 

However the materials, preserved in St. Petersburg confirm Prof. Shi's

opinion on the Chan and Huayen popularity in Xi-xia. 

The texts, related to both traditions,are abundant in the St. Petersburg

 Tangut collection, thus the present paper willconcentrate on the inves

tigation into Tangut Chan and Huayen matters.[6] 

The assumption of the wide popularity of Chan and Huayen in the Tan

gut state will be evenmore adequate, if we consider, that Huayen and i

http://www.chibs.edu.tw/ch_html/chbj/11/chbj1113.htm#nf3
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ts offsprings were probably the basic, if notthe only representatives of 

Chinese Buddhism in Xi-xia. 

A survey of the St. PetersburgTangut collection demonstrates that am

ong the treatises of the Chinese Buddhist schoolsthe dominant positio

n was occupied by the Tang dynasty Huayen and Chan works,especi

ally those of Zong-mi and Pei Xiu.[7] 

Concerning the early penetration of Chinese Buddhism into the Tangu

t parts during theperiod prior to establishment of the Tangut state, the 

Chinese sources contain almost noreliable information. 

Nevertheless, several observations, that   
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seem to correspond with the later picture of Buddhism in Xi-xia, can b

e made. 

The first to mention will be a report of the travel of a certain Indian mo

nk Pu-hua toWutaishan between 925～938. 

This report bears a notion that the Tangut tribes residing inthe area of 

Wutaishan, paid great reverence to the monastery and used to undert

akepilgrimages to pay homage to the sacred place.[8] 

http://www.chibs.edu.tw/ch_html/chbj/11/chbj1113.htm#nf7
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The assumption of early familiarity ofTangut with the teachings of Wut

aishan fits well to what we know about later stage ofBuddhism in Xi-xi

a, i.e. substantial popularity of Huayen and Secret teachings. 

Thereverence of the Tangut towards Wutaishan during the early times

, and thus theirknowledge of the Secret teachings is confirmed with an

other, though indirect, evidence ofBu-kong's biography, which informs

, that the Master of Esoteric Buddhism spent severalyears ‘sometime

s entering through the passes, sometimes transforming the lands to th

eWest of［Yellow］river.’[9] Since during the reign of Tang Dai-zong

（762～

779）, towhich the note refers, the Tangut ancestors──Dangxiang ha

d already been resettled in therelated area, they could well be objects 

of Bu-kong's ‘transforming’, thus becoming familiarwith some sort of e

soteric Buddhism. 

This sort of borrowing Buddhist elements was notpeculiar to the Tang

ut only, since the Khitan possessed basically same experience,establi

shing the Huayen esoterism as their national religion. 

The origins of the Tangut Chan can be also traced deeper, than it was

 previously believed:information on Bao-tang Wu-zhu（保唐無住 720

～794）

http://www.chibs.edu.tw/ch_html/chbj/11/chbj1113.htm#nf9


travels in North-Western China fromthe Notes on Transmitting the Dh

arma Treasure through Generations implies that at theperiod of 760's 

some sort of Buddhism was spread in the region of Helanshan, where

 theTangut were already residing. 

Concerning the late 8th century Helanshan Buddhism, littlecan be sai

d: the doctrines of the lü（律）

school and the teaching of Sichuan Chan of Rev.Kim（金和尚）

seem to be known there.[10] 

However, no evidence of later presence of   

 
p. 369 
 

Sichuan Chan in Xi-xia has been discovered insofar, thus the above p

resuppositions are oflittle practical value. 

One more circumstance to mention is the existence of a number of pr

e-Tang temples andmonasteries in the areas of Eastern Tibet, adjace

nt to the Tangut lands. 

The Tangut, oftenencountering various perils in their intercourse with t

he Eastern Tibetans, could also haveexperienced the impact of their t

emples, in which Chinese Buddhism was probablyprofessed.[11] 

http://www.chibs.edu.tw/ch_html/chbj/11/chbj1113.htm#nf10
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As for the impact of Dunhuang in the early period nothing definite can 

be said, except for thelong-lasting influence of Tan-guang, who seem

s to be the first to introduce ChineseFa-xiang school into Hexi region.[

12] 

There is certain evidence, that Tan-guang's treatiseswere borrowed b

y the Tangut directly from Dunhuang, and maybe even from Tan-guan

ghimself or through various mediators.[13] 

Still, from the mentioned above, it is clear, that the blossoming of Bud

dhist culture in Xi-xiadid not come all of a sudden, but was prepared th

rough long preliminary period, duringwhich certain elements of Buddhi

sm were introduced to the Tangut. 

Although huge in number, the Tangut collection in St. Petersburg is no

t fully representativeof Tangut Buddhism, since it comes from the sing

le source and is rather occasional in itsoriginal nature. 

The existence of some important texts, that definitely circulated in Xi-x

ia, isnot confirmed by the manuscript material itself and these treatise

s are known only throughquotations in the extant texts. 

Such is the case of the Treatise of Awakening the Faith inMahayana o

r the Treatise of Ma-ming, whose Tangut translation is mentioned in ot

http://www.chibs.edu.tw/ch_html/chbj/11/chbj1113.htm#nf12
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her texts,but the text itself had not survived; Surangamasutra, Sutra of

 the Perfect Enlightenment,Deng-guan commentary on Avatamsaka-s

utra, while the sutra itself   
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was well-known in Xi-xia, etc. 

At the same time, a number of texts, relating to several Chinese traditi

ons and yet not knownin their Chinese originals was discovered in the

 Tangut collection. 

Still, there exists anothercategory of texts, that were probably compile

d in Xi-xia in the mainstream of correspondingChinese traditions and t

hus reveal the Tangut comprehension of the relevant doctrines. 

As it was mentioned above, the treatises and standard works of the so

-called Buddhistschools are not so numerous and for the most part rel

ate to the traditions of Chan andHuayen and to the synthetic Chan-Hu

ayen school of Guifeng Zong-mi（圭峰宗密 780～841）. 

To my mind, it looks necessary to give a brief report of Chan and Hua

yen texts,discovered in the Tangut collection in St. Petersburg. 

The available texts will be distributedamong the following groups. 



Biographic and Historical Treatises 

Insofar only one historical treatise has been discovered in St. Petersb

urg Tangut collection. 

Its Tangut title is translated as The Essentials on the Transmitting of t

he Lamp ［ofTeaching］, part three（in Chinese rendering: 《燈要三》）

and is in fact an abridgedreproduction of Song Notes on the Transmis

sion of the Lamp of Teaching during the Jingdeera. 

The extant portion of the Tangut text corresponds to the 5th juan of Ji

ngde, with someminor amendments. 

The nature of those amendments is nothing but abbreviation of theChi

nese version. 

The Tangut text omits some of the personages originally present inJin

gde. 

The extant Tangut text contains the biographical notes on the first gen

eration ofHui-neng students in the order slightly different from the Jing

de original and omits the noteson Hebei Zhi-huang（河北智隍）

and Bianchan Xiao-liao（匾襜曉了）

of whom Jingdeitself admits to have little reliable information.[14] 

Thus the Tangut text in question is not infact a mere translation of Jin

http://www.chibs.edu.tw/ch_html/chbj/11/chbj1113.htm#nf14


gde, but probably of another text and may even be consideredan origi

nal Tangut compilation from different sources. 

Although Jingde is sometimes considered a treatise of the Southern s

chool of Chan, itsTangut version seems to lack any scholarly bias and

 is thus a collection   
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of anecdotes on prominent Buddhist personalities. 

The existence of the Tangut version ofjingde cannot be considered to 

be a testimony, confirming the existence of the SouthernChan in Xi-xi

a. 

Being anyway a product of Chinese borrowings, the Essentials do not

contain and likely never contained any data on the reception of Buddh

ism in any form inXi-xia. 

The general impression is that a Buddhist chronicle or any sort of hist

orical treatisehad never been compiled in Xi-xia. 

Thus various historical notes, for the most part lapidaryand hardly co

mprehensible, are scattered in different texts, which makes the task of

 bringingthem together difficult.[15] 

http://www.chibs.edu.tw/ch_html/chbj/11/chbj1113.htm#nf15


A Treatise on the Essentials of Contemplation’ compiledtogether by V

imalakirti and Avalokiteshvara contains a preface, where a lineage of 

Chanteachers is listed. 

The doctrine of meditation, says the text, had been transmitted fromS

hakyamuni to Manjushri. 

The latter transmitted the Dharma to the teacher｛Lü｝,named

｛Gui｝ who handed it over to the teacher

｛I-i｝, who in turn visited theMinyag（Tangut）

state, where he had his teaching transmitted to the twenty Tangut Cha

nmasters. 

The meaning of this brief note is difficult for interpretation, but this look

s to be theonly truly historic note on Tangut Buddhism. 

Of course, the texts, related to variousvajrayana practices, contain the

ir traditional lineages, but this fact has little to do withChinese Buddhis

m. 

Texts Related to the Guifeng Zong-mi Tradition 

One of the most surprising characteristics of the Tangut Collection in 

St. Petersburg isrelatively big number of treatises, related to the Huay



en tradition, particularly to the line of thelate Tang master Zong-mi, on

ce the 5th patriarch of Huayen and at the same time of HezeShen-hui 

Chan lineage. 

The works of Zong-mi from Xi-xia are extant in both Chinese andTang

ut versions. Some of   
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them bear direct evidence that they were printed for the benefit of the l

iving creaturessometime about mid 12 century, one of the copies even

 originating from the imperialresidence of the king of Xia.[16] 

Most of famous Zong-mi works circulated as woodblockeditions and i

n big number of copies, that in itself is enough to confirm their substan

tialpopularity. 

However, as it is generally recognized, the school of Zong-mi did not s

urvive long after itsfirst patriarch and after Huichang persecution it ha

d completely disappeared. 

Thisviewpoint seems to contradict the reality of Tangut Buddhism and

 thus needs to beexplained. 

http://www.chibs.edu.tw/ch_html/chbj/11/chbj1113.htm#nf16


Alongside the works of Zong-mi himself, the Tangut collection lists se

veral treatises, thatseem to continue and uphold the Guifeng tradition. 

These texts are of unknown origin andsome of them may well be the p

roduce of local Tangut Buddhist tradition, rather thantranslations from 

Chinese. 

Recently the following works of Zong-mi and his school werediscover

ed within the Tangut collection: 

1

. 
Ｔhe sources of Chan （《禪源下》）[17] 

──the abridged title of Zong-mi famousChan Preface. 

Only fragments of this woodblock edition, corresponding to the first andsecond part 

of the last juan of Zong-mi original text survived. 

2

. 
A compilation bearing the title An Explanation to the Collection of Explanations of the

Sources of Chan Truths （《諸說禪源集都序之解》）.[18] 

The compilation consists ofthe first juan of Zong-mi Chan Preface preceded with the 

Explanation, which is in fact thepreface of Pei Xiu （裴休 d. 

860） composed at the time while which the latter was theprefect in Mianzhou （mod

ern Shenxi）, not far from the famous Straw Hut Temple （草堂

寺）, where Zong-mi found his final refuge and where his tradition was based. 

http://www.chibs.edu.tw/ch_html/chbj/11/chbj1113.htm#nf17
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3

. 
The Essence of the Preface to the Collection of Explanations of the Sources of Chan

Truths （《諸說禪源集都序略文》）,[19] which is a schematic commentary   
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on the Chan Preface. 

The extant portion of the texts basically deals with the lastchapter of the Chan Prefac

e, where the sudden and gradual approaches to theenlightenment and the 10 fold sch

eme of arising delusions and purity of mind andattaining Buddhahood are discussed

.[20] 

The original Chinese tradition did notpreserve this text, so it was probably composed 

at the Guifeng community, after itceased its activities in China proper. 

4

. 
The Notes on the Torch, Elucidating the Meaning of the Collection of Explanations of

Chan Sources（《諸說禪源集都序發炬記》）.[21] 

Little can be said concerning thistext insofar, besides that it is an unknown, probably o

riginal Tangut, commentary on theChan Preface. 

5

. 
A text, bearing an abridged title The Chart of Passing and Receiving the Teaching,wh

ich is in fact a Tangut translation of Zong-mi The Chart of Passing and Receiving theC

han Teachings in China（《中華傳心地禪門師資承襲圖》）.[22] 

This is awell-known work of Zong-mi, of whose Tangut versions the chapters on Bod

hidharmadoctrine of mind, criticism on the Northern and Hongzhou Chan lines and e

http://www.chibs.edu.tw/ch_html/chbj/11/chbj1113.htm#nf19
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xposition ofZong-mi doctrine of mind have survived. 

This text exists both in Chinese and Tangutversions.[23] 

It is also important to mention, that all these texts, except for No. 

3 are the woodblockeditions, which presupposes their broad circulatio

n. 

These texts are important to demonstrate the continued existence of 

Zong-mi Chan in theTangut state. 

There might be several explanations of the fact of such continuation, o

ne ofthem being the specific character of Buddhism in the North-West

ern regions of China. 

Thegeneral assumption is that the whole of ‘Chinese Buddhism’ neve

r existed as such, but wasrather composed of a number of local traditi

ons. 

Thus, in different periods in differentplaces flourished various tradition

s, sometimes contradicting each other and the generaltrend of the dev

elopment of Chinese Buddhism. 

The dissimilarity of local traditions was   

 
p. 374 
 

http://www.chibs.edu.tw/ch_html/chbj/11/chbj1113.htm#nf23


exagerated by political impacts, e.g. by the warfare and territorial split

s, that resulted incertain independence of a number of Buddhist cente

rs, that conserved the Teaching in theearlier form as compared to the 

mainstream development. 

This probably was the case ofthe North-Western China, whose Buddh

ism was crucial to Xi-xia Buddhist development. 

The suppositions, concerning the peculiarity of the North-Western Bu

ddhism, are not mereimagination. 

A review of epigraphy sources, originating from the Straw Hut Temple,

 theabode of Zong-mi, demonstrate that there Guifeng lineage was up

holded, both directly andindirectly, until the Ming time, and was particu

larly influential in the time of Jin Empire, when itwas considered the A

bode,where the robe and patra of Cao-xi （Hui-neng） had beentrans

mitted, The resort of Chan and so on.[24] 

Permanent warfare in the discussed arealed to further separation of G

uifeng line from the rest of the Chinese Buddhism and mayhave inspir

ed the move of a number of Guifeng monks into Xi-xia, where they est

ablishedtheir local tradition, which could further become the backbone

 of Tangut Buddhism itself. 

http://www.chibs.edu.tw/ch_html/chbj/11/chbj1113.htm#nf24


Due to the breakdown of the active intercourse between Xi-xia and So

ng, furtherBuddhist impacts were ceased or reduced to a minimum, w

hich could not produce anysubstantial influence on the outlook of Xi-xi

a Buddhism. 

This idea can, to a certain extend, demonstrate the reasons why no S

ong Buddhist works, 

（besides an unknown version of a collection of Buddhist histories, de

scribed above）

were discovered among the Tangut texts, not only in St. Petersburg, b

ut in the othercollections as well. 

Although, none of the direct historical evidence of such process of the

borrowing of Buddhism have been discovered insofar, the supposition

 does not seemunlikely, since such was the case of the establishing of

 Chinese Chan in Vietnam.[25] 

TheBuddhism of Liao seems to represent the same traits: being mostl

y Huayen-esoteric in itssubstance, it emerged under the predominant 

influence of Huayen-esoteric doctrine ofWutaishan. 

This is clearly demonstrated by the surviving Khitan Buddhist texts.[26

]   
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The Tangut possessed the same experience, since some of Tangut e

soterism revealsclose resemblance to that of the Khitan.[27] 

In the Tangut case the Buddhist impact ofChina was more composite i

n nature: it included the trends of both Wutaishan and Guifeng,which 

shared common ground in particular reverence towards Huayen-jing, 

while one ofthem was esoteric and the other Chan oriented school. 

Wutaishan also produced a sort ofChan, since a number of its master

s in the various Records of Wutaishan are called‘chan-shi’, but there 

exists only a scarce evidence on the nature of that Chan.[28] 

The Tangut texts in St. Petersburg seem to reveal one more trait of th

e functioning of theChinese Buddhism in Xi-xia: the Guifeng lineage th

ere not only continued its existence, butalso developed, absorbing an

d thus introducing into Xi-xia other Buddhist teachings. 

Several treatises, which seem to represent the further development of

 Guifeng line arediscovered among the Tangut texts in St. Petersburg. 

Texts Related To Guifeng Tradition 

http://www.chibs.edu.tw/ch_html/chbj/11/chbj1113.htm#nf27
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In fact, the problem of the existence of Guifeng Chan is worth a separ

ate discussion, but inthis paper I would use both for the reasons of co

nvenience and to denominate the whole ofTangut texts, which seem t

o refer in some way to Zong-mi's ideas. 

Among the texts, related to the tradition of Zong-mi, but not connected

 with him personally,several must be mentioned. 

The Mirror（《鏡》）.[29]This woodblock edition, of which pages 2～

16   
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survived bears no colophon, so little of its origin can be said. 

The date of publication maybe established, as for other Tangut texts fr

om the dead city of Khara-khoto, by the mid. 

12thcentury, while the date of composition is uncertain. 

The quotations within the text itselfallow one thing for granted: the tre

atise was composed after 857, since this is the year ofpublication of H

uangbo Xi-yun treatise The essentials of the Transmission of Mind Dh

armaby Pei Xiu, who turned to Huangbo after his years under Zong-mi. 

The later text isoccasionaly mentioned in“The Mirror”. 

http://www.chibs.edu.tw/ch_html/chbj/11/chbj1113.htm#nf29


In general, Ｔhe Ｍ

irror is a detailed exposition of a number of Chan doctrines,accompani

ed with the critical notes by the author, therefore the title seems appro

priate. 

The author （or the translator） expounds a certain teaching, mention

ing both itsadvantages and disadvantages, confirming his viewpoints 

mainly with the quotations fromthe Avatamsaka-sutra and the treatise

s of various Chan masters, for the most part the SixthPatriarch and th

e Seventh Patriarch （probably implying Heze Shen-hui（686～

760）, whowas awarded this title by the imperial decree in 765）[30] 

and other authorities, some ofwhom were not identified among the kn

own personalities of Chinese Buddhism. 

Theidentification of the Shen-hui as the Seventh Patriarch seems ade

quate, since Ｔ

he Mirrordefinitely belongs to Huayen-Guifeng lineage: the texts is ab

undant in quotations fromHuayen master Zhen-guan, the former Zong

-mi teacher, Zong-mi himself, especially hisChan Preface, and Chan 

master Huangbo, who could be somehow related to Zong-mischool th

rough Pei Xiu. 

http://www.chibs.edu.tw/ch_html/chbj/11/chbj1113.htm#nf30


The structure of The Mirror resembles the scheme of Zong-mi Chan P

reface. Thediscussed doctrines were divided in The Ｍ

irror into several groups depending on theirconcepts of mind, emphasi

zing the basic unity of all doctrines and practices. 

This quest forunity was characteristic to Zong-mi in his effort to constr

uct, after the years of controversy,an uncontradictive whole of Buddhi

sm, to reestablish the original Buddha teaching in itspurity and harmo

ny. 

Thus, according to Zong-mi, each doctrine retained some truth,though

 being damaged   
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by certain false notions. 

The fundamental method of Zong-mi was the consequent denialof the

 concepts of one school with the help of the concepts of another, whic

h, to his mind,was somehow closer to the ‘perfect teaching’, refraining

 at the same time from developmentof his own viewpoint, which used t

o come forth at the very end of the exposition of thedoctrines, as the u

ltimate truth. 

This seems to be the approach of The Mirror in itsclassification of teac



hings as well, ending with the final big quotation from The Chan Prefa

ceas the conclusion of the treatise and the summon of the hierarchy o

f schools. 

Besides the obvious connection with Zong-mi, the origins of The Mirro

r may be tracedfurther, since the treatise incorporates into itself The tr

eatise on the Two entrances and FourPractices, traditionally attribute

d to Bodhidharma.[31] 

The extant portion of The Mirrorcontains the chapter on the Four Prac

tices, while the first, now lost page, is likely to havecontained the first 

part of treatise on the Two Entrances. 

The treatise of Bodhidharma hasalready been studied by the scholars

, more competent than myself, thus I refrain from anydetailed analysis

 of it. 

The Mirror separates three basic Chan doctrines. They are: 

‘the teaching of awakeningthe nature’, 

‘the teaching on the tranquillity of mind’ and the third──‘the teaching 

of the puremind and the absence of support［to the mind］’. 

All three seem to relate to ‘Entrancethrough the Principle’ as expound

http://www.chibs.edu.tw/ch_html/chbj/11/chbj1113.htm#nf31


ed by Bodhidharma, since for all three the attainment of‘peaceful min

d’ is crucial. 

The first of the above-mentioned teachings is based on the idea of the

 Sastra of theAwakening the Faith of Mahayana, that the dharmas, de

void of all characteristics, originatefrom the mind, which, in its turn, is 

defined as the realm of true reality and at the same timethe source of 

purity and delusion. 

This notion implies that the mind is essentiallypermanent and true. 

However, due to the fundamental ignorance, characteristic of themun

dane mind, this mind can produce various delusions. 

Thus delusions are not a sort ofa independent entity, but similarly with

 the ‘miraculous function’ of awakening are inherentto the mind. Ｔ

he Mirror puts it the following way:“The miraculous function, delusions

,   
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benefits and deeds, though［mutually］

different, but do not differ from the mind in the stateof delusion or enlig

htenment. 



If you wish to become a Buddha, then you first must awakenthe mind. 

Therefore many of the ancient masters transmitted only this doctrine.” 

Further The Mirror presents a lengthy quotation from Zong-mi Chan C

hart, then turns toAvatamsaka-sutra and expounds the necessity that 

all living beings must possess anawakened basis of their minds, whic

h is the foundation of attaining the enlightenment. TheMirror reads: 

“Your condition

［of attaining enlightenment］ abides in the ‘sphere of mind’. 

Further, is it adequate to contemplate the fruit

［of the Thus Come］, sphere

［of mind］,enlightenment and all the rest as separate

［entities］ or in unity? 

If to contemplate them inunity, then the concentration will be attained, 

if separately, then nothing will come out［ofsuch contemplation］. 

Therefore, to win enlightenment, it is necessary to achieve theequal o

ne-mind.” 

To this starting portion of the Tangut text, the term ‘the sphere of mind

’ seems crucial. 



Thecontent of this term here seems to coincide with the meaning Zon

g-mi used to attribute to it,i.e. the ‘mind-treasury’ as the totality of all d

harmas, producing all the phenomena in thecourse of its development. 

At the same time ‘the sphere of mind’ retains the initial purity ofmind a

nd is thus the source of Buddhahood. 

The following passage from The Mirrorseems to confirm this viewpoint: 

“If you wish to conceive it easily, the overwhelming world ofdharmas r

esembles a drop of pure pearl, that is pure, shining, casts no shadows

 andpossess no characteristics. 

The overwhelming world of dharmas is in its foundationnothing, but eq

ual true mind, which cannot be expounded by words, pure and free fro

mbirths and deaths.” 

Further the idea of ultimate identity of the living beings and Buddha:“If

 to understand theflowers of emptiness of the three worlds and

［the nature］ of the illusory objects ofapprehension, ......the basic del

usions will thus cease. This the enlightenment in itself. 

The mind is Buddha, should we look for him outside?” Thus the ‘Budd

ha-nature’ wasrendered as the foundation of all beings, their substanc

e. 



Thus all the doctrines, orientedon the realization of the fundamental n

ature of mind may all be related to the category of the‘awakening of th

e nature’. 

To confirm the viewpoint of unity of profane mind and Buddha,The Mir

ror   
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applies to the authority of Zhen-guan, someone［Lushan］master［Shi］

and ChanPreface of Zong-mi. 

In such an interpretation the doctrine of ‘awakening of nature’ is not a

classical Chan notion, but exactly as an offspring of Huayen philosoph

y, whoseunderstanding of the unity of mind and Buddha was based o

n the general ontology ofTathagatagarbha, 

‘The Womb of the Thus Come’. 

Another Zong-mi concept, used in The Mirror is that of the ‘miraculous

 function’ or‘miraculous function of awakening’. The ‘ti-yong’

（substance-accidence 體用）

conceptwas characteristic to both Tiantai and Huayen schools and to t

he whole of ChineseBuddhism. 



But The Mirror seems to share Huayen and Zong-mi approach to the 

problem,emphasizing the ultimate unity of the substance and its appe

arance, i.e.accidence（function）and their mundane diversity.[32] 

The second teaching, listed in The Mirror is the ‘teaching of the tranqu

illity of mind’. 

At thebeginning of the exposition of the doctrine, The Mirror turns to th

e authority of Bodhidharma: “Bodhidharma used to say: 

‘The tranquilization of mind resembles the contemplation of thewall.’ 

Those, who seek perfection on this way get their mind abide in the tru

e principle, bepeaceful, pure, unconditioned, produce no discriminatio

ns. Bodhidharma's teaching on thetranquillity of mind is the source an

d the foundation of a variety of doctrines on the tranquillityof the mind. 

There are three sorts of such teachings: the first is the teaching ofcont

emplating the truth, the second──the sudden awakening, connected 

with the rise ofconcentration, the third──the pure mind, having no sup

port

［for itself］”. The first of theseteachings connected with the crucial C

han concept of the ‘absence of discriminatingthoughts’. The Mirror re

ads: 

http://www.chibs.edu.tw/ch_html/chbj/11/chbj1113.htm#nf32


‘［The absence of discriminations］ is the contemplation of allthe dh

armas in their fullness and reality. 

Though the discriminating thought is still present,there are no charact

eristics of discriminations

（i.e. the phenomena are no longer perceivedas separate entities, po

ssessing independent self-nature.──K.S.）’. 

The author of TheMirror had provided his own commentary to the abo

ve section: 

“Those, who seek perfectionin this teaching, contemplate the dharma

s in their oneness,   
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permanence and reality.［The Dharmas］

do not arise and do not die, thus there is a notionof ‘samadhi of reality

’, there is also talk of ‘one-action samadhi’” It seems, that the origin of

the concepts of this part of The Mirror can also be traced to Zong-mi a

nd the Southernschool of Shen-hui, since it bears some resemblance 

with the concepts, formulated byShen-hui in his Notes of the Great Ma

ster Heze, elucidating the Faith.[33] 
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Further The Mirror turns to the teaching of sudden enlightenment bas

ed on the rise ofthoughts. 

This doctrine is somehow connected with the Seventh Patriarch of Th

e Mirror,which likely implies Shen-hui. 

The Tangut text reads as follows: 

‘When illusions rise, theenlightenment rises also, when illusions are e

xtinguished, the enlightenment is alsoextinguished. 

The extinguishing of both illusions and enlightenment is the truth in its

elf.’The basic idea of this part of the text appears to coincide with She

n-hui's concept ofeliminating of the clinging to enlightenment, which in

 itself is a sort of delusion. 

This wasthe main contents of Shen-hui criticism towards the Northern 

school, and the author seemsto fully appreciate it.[34] 

The teaching of the pure mind, having no support for itself is discusse

d quite briefly: ‘If yourely on the active（i.e. deluded）

mind follow the practices of the sages and profanes, thiswill not be the

 true way. 

All the practices are called true, when the mind follows the path ofthe 

absence of support’. 
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Further it appears, that the discussed doctrine is in fact theteaching of

 the absence of discriminative mind and the so-called ‘awareness’

（知）, or‘spiritual knowledge’（靈

知）, which is innate to the mind and appears in the moment ofenlight

enment. 

This notion derives from Shen-hui──Zong-mi teachings and is render

edas one of the main characteristics of Zong-mi thought. Generally, 

‘awareness’ is notrational or discursive knowledge, but rather sort om

niscience, which is originally present inthe mind and manifests itself in

 the moment of awakening.[35] 
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The described teachings probably relate to ‘the entrance of the princi

ple’ of Bodhidharmatreatise, on which The Mirror is actually based. Th

us, the main disadvantage of all theteachings of tranquillity of mind is 

seen in the difficulty of proper understanding of the ‘trueprinciple’. 

The general conclusion brought out from the study of The Mirror is tha

t thetranquil mind is preparatory for the attainment of the Buddhahood. 

The higher stage of thesame process of enlightenment is represented
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 with the ‘teaching of awakening of nature’,which realizes the Buddha

-nature, immanent to the mind. 

Thus The Mirror seems to shareShen-hui's criticism of the Northern sc

hool for its emphasis on sole purification of mind, butstill is somehow c

loser to Zong-mi, admitting the necessity of perfection of the variousd

octrines of mind with the ‘teaching of practices’. 

This is supposed to result in theconstruction of a ‘perfect teaching’, co

mprised of all three branches. 

The following part of The Mirror is a discussion on the doctrines of ‘aw

akening of thepractices’, which is nothing, but a Tangut translation of 

Bodhidharma treatise on the twoentrances and four practices. 

However only the second part of the treatise, covering thefour practic

es is rendered, and, what is more interesting, the name of Bodhidhar

ma,frequent in other parts of The Mirror, is not mentioned in this sectio

n. 

This might beconsidered the evidence, that in Xi-xia, or in the tradition

 to which the author of The Mirrorbelong, this treatise was not attribute

d to Bodhidharma, but was rather an anonymous work. 



The Mirror is concluded with an exposition of the doctrine of full and p

erfect enlightenment. 

The doctrine, discussed in The Mirror, is based on the commentary of 

someonemaster

［Shi-ye］, of whom nothing is known, to the Sutra of Full Enlightenm

ent. 

However, judging from his theories, as explained in The Mirror, it will b

e reasonable toimagine him as the follower of Zong-mi. According to

［Shi-ye］, the basic step on theway of perfection is the attainment of

 true enlightened mind, which, in its turn, is based onfaith and the perf

ection in six paramitas. 

The harmony of these conditions allows thefollower on the Way to rea

lize his Womb of the Thus Come（Tathagata-garbha 如來

藏）,which is the true mind, embracing the innate Buddha-nature and 

the variety of the practicesof perfection. 

If the perfection is correct, the ‘no-mind’ arises, which is rendered as t

heabsence of discriminating thought. 

All this results in the activation of the   
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‘awareness’, or ‘natural wisdom’, characteristic of every sentient bein

g. According to TheMirror, 

‘the no-mind is the original purity of the true mind and.... insubstantialit

y of thedeluded mind’. 

The described state of mind corre- sponds with the ‘true mind’──one 

ofthe crucial items in Zong-mi system, which was appreciated by the a

uthor of The Mirror aswell. 

The no-mind and natural wisdom are the supreme states of mind, but 

their attainmentmust be accompanied with the fulfillment of the miracu

lous Buddha vows, otherwise thediscriminating thought will arise agai

n. According to The Mirror, the Enlightened mind hasthree aspects: 

‘The protection of all living beings from sorrow and suffering through t

he greatcompassion. The second──the attaining of the mind of the gr

eat wisdom. 

A boddhisattvaattains an equal concentration on the true Dharma......T

he third is the fulfillment of the varietyof the benevolent practices, bas

ed on the great vows’. Only the coherence of all the threeaspects is a

ble to produce the ‘miraculous fullness’, which, to the mind of the com

piler ofThe Mirror, is the actual fulfillment of the three described teachi



ngs: the awakening of nature,the tranquillity of mind, fulfillment of the 

practices. 

These three doctrines resemble the threebasements of a tripod: if one

 is missing, the whole structure is unstable. The Mirror reads: ‘Ifone

［of the three］ legs is missing, the whole vessel does not exist. 

If there is noawakening of nature, the true mind does not arise, and th

e practices result in exhaustion. 

If the way of tranquillity of mind is not fulfilled, it is impossible to obtain

 the harmony of mindand learn the cessation of discriminating thought

s. 

If the way of practices is neglected, theperfection ..... of wisdom will no

t be attained. 

When the three ways are perfect, there arisesthe miraculous fullness.’

 The Mirror is concluded with a large quotation from Chan Prefaceon t

he necessity of extinguishing the delusions and the final statement, th

at it was exactlythe teaching of the fullness of three ways, that was pr

eached by Bodhidharma. 

The general impression, produced by a survey of The Mirror, is that its

 author was veryclose to Zong-mi both in his Buddhist education and i



n basic intention on constructing aharmonic whole, which was suppos

ed to be the perfect teaching of Bodhidharma and thusof Buddha him

self, liberated from the doctrinal and scholastic controversy. 

It seems necessary to add to the above, that The Mirror follows Zong-

mi's   
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idea of Tathagata-garbha in its enlightened aspect, as identical with th

e innate true mind,characteristic of every person. 

Thus, the individual mind was declared to possess the truereality, whi

ch, in its turn, allowed the adepts to realize the Buddha-nature as their

 ownnature. 

This theory was probably a sort of scholastic foundation of the adequa

cy of theChan practices and therefore contributed into the ‘harmony o

f Chan and the Teachings’,which appears to be the basic quest of Th

e Mirror. 

Zong-mi used to refer to this process ofawakening of the true mind as 

‘samadhi of true reality’, or ‘dhyana of the Purity ofTathagata’. 

Both these terms are familiar to the author of The Mirror. 



Another idea, frequent both in The Mirror and Zong-mi's writings, is th

at of ‘the awareness’,or natural wisdom, a specific sort of omniscienc

e, arising as the ‘miraculous function’ ofenlightenment. The Mirror to s

hare this idea completely: 

‘When the knowledge isextinguished, the supernatural wisdom manif

ests itself’. 

Still one more notion, peculiar both to Zong-mi and The Mirror is that o

f the necessity ofcoherence of Chan and the teachings. The Mirror is 

quite clear in this point and supports itsviews with the ideas of Zhen-g

uan: ‘［There are four ways to attain the enlightened mind］. 

The first-the absence of the words of wisdom, i.e. the awakening of th

e true knowledge ofobjects. 

（It corresponds with the teaching of awakening of nature──KS）. 

The second...... the true awakening of the enlightened mind, which ma

nifests the pure intentions. （i.e.the way of tranquillity of mind──KS）. 

The third is the harmony between thecontemplation and wisdom, whic

h fulfills all the practices. （i.e. the teaching of thepractices──KS）. 

The forth is the way of bodhi which from the strive towards the flowerp

roduces the perfect fruit. 



（i.e. the unity of all the three teachings──KS）. 

Bodhidharmahimself preached the three teachings of awakening of n

ature, tranquillity of mind andfulfillment of the practices.

［These three are］ like the three legs of tripod──if one ismissing, th

ere is no entire ［vessel］’. 

The essence of the three ways were the Chanmethods of contemplati

on, supported with Huayen doctrines of Tathagata-garbha andBuddha

-nature. 

However, this running analysis of The Mirror is probably insufficient, th

us I have supplied thepresent paper with the full translation of the text. 

The above discussion on the contents and nature of The Mirror clearly

 demonstrates, thatby mid. 

12 century and earlier the tradition of Zong-mi,   
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originating from the Straw Hut Temple continued its existence and wa

s quite wide-spread inXi-xia. 

The further development of this tradition could have changed its origin

al minorstatus into the mainstream of proper Tangut Buddhism. 



The evidence for this is providedby another Tangut compilation, beari

ng the title The Basic Intentions of the Masters ofHongzhou tradition

（《洪洲宗師趣註開明要記》）,[36] compiled by someonesramana

［Fa-yong］from［Yuanxiang］.[37] 

Neither the name, or the place have beeninsofar identified, which allo

ws to suppose the native Tangut origin of the text. 

Thisassumption is validated by the lack of any notes on translation in t

he text, which had beenpreserved completely. 

To certain extend, this work is even more characteristic than the previ

ous one, but itsresearch has not been completed yet, thus I limit myse

lf to a brief discussion of its basictopics. 

As it is clear from the title of the text, it is devoted to the exposition of t

he teachings anddoctrine of the lineage of Ma-zu Dao-i（馬祖道一）. 

This school is known as thefoundation of the ‘classical Chan’ of Song 

period and in the form of minor subdivisionsremains dominant in Far-

Eastern Mahayana until present time. 

The doctrine of Ma-zu and his followers was first criticized by Zong- m

i in Chan Chart inChan Preface and the title ‘Hongzhou school’ was al
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so first introduced by him. 

The mainaim of Zong-mi's polemics against Hongzhou followers was t

heir insufficient understandingof the ‘ti-yong’ concept, which seemed 

crucial to Zong-mi as a Huayen thinker, and theresulting mistaking of 

delusion for enlightenment.[38] 

The evidence of suchmisconceptions could be found in the recorded s

ayings of various Hongzhou masters, soZong-mi was not in fact wron

g, but his criticism could not have hindered the spread ofMa-zu teachi

ng and the decline of Zong-mi's own tradition in China proper. 

Somehow, after the collapse of Zong-mi Huayen-Chan teaching, a nu

mber of his students,including Pei Xiu turned to the fourth generation 

Ma-zu follower   
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Huangbo Xi-yun（黃蘗希運 d. 850）. 

Despite this shift of authority, the main intention ofZong-mi, i.e. the est

ablishing of a harmonious teaching of Buddha experienced no damag

eand remained one of the motivations of former Zong-mi students. 

Thus, the center of the‘harmonizing’ activities could have been shifte

http://www.chibs.edu.tw/ch_html/chbj/11/chbj1113.htm#nf38


d from the decaying Shen-hui──Zong-mi lineto the prosperous Ma-zu

 school, which had only to be reinterpreted through Huayenconcepts, t

hus to form new ‘perfect teaching’ with the unchangeable Huayen ba

ckgroundand Ma-zu appearance. 

This reconstruction is only a supposition, which seems to besupported

 with the material provided by the extant Tangut text of Basic Intention

s. Compiled by an unknown master

［Fa-youg］, this treatise bears evidence of an attemptto render Hon

gzhou teaching through the prism of Huayen philosophy. 

The mainemphasis was put on the doctrines of ‘principles and things’ 

and ‘changing andpermanence of the true reality’. 

While the concept of ‘principles and things’ is notexclusively characte

ristic of Huayen and appears sometimes in the writings of Hongzhous

chool itself, 

‘the changing and permanence of the true reality’ is definitely one of t

he mostfamous Huayen doctrines. 

The new rendering of Ma-zu through Huayen was artificial and quite d

ifficult, as it appearsfrom the Basic Intentions, which I would like now t

o discuss in brief detail. 



My study of thistext is not yet completed, so the results of the researc

h must be considered preliminary. 

Somehow, I consider them quite important to expose them in the pres

ent paper. 

The basic Intentions is currently extant in full and brief copies. The bri

ef one bears the titleBasic Intentions of the Masters of Hongzhou line

age, while the full one adds to it : With theNotes explaining the most I

mportant. Only the full copy mentions the name of［Fa-yong］

as its compiler, thus it is possible to attribute to this author only the ex

planatory notes, whichin fact contain all the Huayen philosophy. 

The lengthy text thus consists of the sayings ofHongzhou masters an

d the notes of Fa-yong, while the brief one is limited to the Hongzhous

ayings themselves, however identical with the lengthy version. 

Due to the objectives ofthe present study, I would limit myself to the le

ngthy version. 

Little insofar can be said concerning the date of the compilation of Bas

ic Intentions. 

Thetext, though preserved in its completeness, contains no direct   
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chronological data. 

Among the known personalities of Chinese Buddhism only BaizhangH

uai-hai（百丈懷海 720～814）

is mentioned, which allows to consider the text to becompiled someti

me around early 9th century, thus being older, than The Mirror, discus

sedabove. The text also mentions the posthumous title of Ma-zu

（i.e. The GreatTranquillity）, which was awarded to him in 788 by the

 imperial decree. 

Thus the BasicIntentions appeared no earlier than 788. 

The Basic Intentions start with a traditional explanation of the meanin

g of the word‘Hongzhou’ and notes on Ma-zu's biography and appear

ance, which seem similar with allother records.[39] 

Somehow notes on his early career are a bit different from traditional:

Ma-zu is said to have taken monastic vows under someone vinaya m

aster Yuan, who ismentioned only once. 

The Chan contemplation was studied under Huairang Er-san,which pr

obably stands for Nanyue Huairang（南嶽懷讓 677～

744）, who was Ma-zu actualmaster. 
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The process of Chan study is described in the following way: 

“［Ma-zu］ hasobtained the mysterious seal of mind from Huairang E

r-san and attained the awareness thateverything completely

［possesses］ true reality and acquired perfection. 

After that hisdisciples appeared like clouds［in their multitude］”. 

This note allows to suggest, thatMa-zu was represented as a follower 

of ‘sudden enlightenment and gradual perfection’, i.e.Guifeng traditio

n. Fa-yong further notes: “The doctrine

［of Hongzhou］ is in that, what allthe living beings possess──the str

aight, clear and wise mind......since the Hongzhoumasters elaborate t

he ‘straight’ teaching

（of the intimate identity of the individual mind andBuddha-nature.──

KS）, it is exactly them, who are the teachers, transmitting the mostim

portant.” Basing himself on the idea, that ‘everything is true’, i.e. each

 mentalphenomenon contains in itself the completeness of Buddha-na

ture, Fa-yong sated“Thepeople from the beginning do not have any m

isconceptions.”Thus the priority of Chan overdoctrinal Buddhism in ful

l accordance with Hongzhou views was declared. 



As it was mentioned above, the text of Basic Intentions is a collection 

of records of theschool split with a commentary. 

Almost every time it is possible to reconstruct the originaltext, relying 

also on the brief version. The first part of   
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the text is an adequate exposition of Ma-zu's teaching. 

The most interesting part startswith the statement of the necessity to s

tudy the ‘two main threads of the teaching──a manand the Dharma’. 

This dichotomy was formulated by Zong-mi in Chan Preface, and itsu

se in the Basic Intentions looks an indirect evidence of a certain conn

ection betweenGuifeng line and the tradition of the Basic Intentions. 

Zong-mi's formula is that ‘it is hard toapproximate the Dharma throug

h the people and easy to join the people through Dharma’.[40] 

However the problem of men and Dharma is worth a separate discuss

ion. 

Brieflythe meaning of the dichotomy is that to stress both the necessit

y of doctrinal learning, i.e. theDharma, which is an unchangeable crite

ria of truth, regardless of the individual state ofmind, and at the same t

ime the crucial position of man, rendering the Teaching, i.e. theChan 
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master, transmitting the Dharma from mind to mind. 

Thus the teacher and theTeaching constitute a non-duality, which in f

act is a harmonious teaching. 

Further Basic Intentions turn to the exposition of the interrelations of t

he substance and itsmanifestations, i.e. ‘virtue’ and ‘awards’. 

The text reads: “［If］

not to rely on the words ofthe ten thousand sages, what is then left to r

est upon?” The explanation of the compilerreads: 

‘［According］ to the intention of the doctrine in question, 

［you］ should notbelieve to what you hear and not to perfect the fait

h into the benevolent connections of theBuddha family. 

The fruit of the heaven is thus achieved. Why? 

The principle of Chan isthe summon....of the Dharma treasure of the B

uddhas of the three periods the heart ofteachings of all the sages.’ Th

e Basic Intentions further continues: everything is truth. 

Thisexpounds that the supreme vechile of the one-mind abides in its u

niqueness, having noequal to itself. 

The initial equality, the non-duality of top and bottom. 

Addition: thequestion: ‘what is the single characteristic?[41] 
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［The answer］ : It is virtue. 

Is it that thesubstance dwells in the five skhandhas? 

If to consider it directly as a whole the substanceis one in itself. 

What it contains? 

If the deeds originated from virtue, there would havebeen no virtue, ori

ginating from the   
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substance. What is the ultimate sense of deeds and virtue? 

The answer: ‘Substance anddeeds are the purity. 

The true substance is no subject to attachment and vice. 

Thusthere is the talk of virtue coming from the substance. 

The manifested dharmas do nor haveany discriminations between the

m and all are nothing but virtue, coming from thedeeds.’[42] 

To my mind, the most interesting portion of the above quotation is no t

he text in small caps,but rather the compiler's notes, that somehow de

monstrate the close relation of Chanthinking to the whole of Chinese 

Buddhist philosophy, to which the problems of substanceand non-dua

lity represented crucial. 
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The lengthy discourse on the relations of thesubstance, virtues and d

eeds tends to elucidate the initial equality of all the phenomenathroug

h the Huayen concept of ‘ti-yong’. 

The main idea of the Basic Intentions was toconnect the Ma-zu notion

 that ‘everything is true’, i.e. every manifestation of the mindactivity is 

ontologically valid, with traditional Huayen worldview and even to refer

 to the‘ti-yong’ concept as to the foundation of Ma-zu thinking. 

The most curious is that Zong-miaccused the Hongzhou line of misun

derstanding of ‘ti-yong’（體用）

concept, which wasclear to him from their notion, that ‘everything is tr

ue’. 

To Zong-mi mind the Hongzhouteachers did not discriminate between

 pure and deluded mind. 

To avoid this, Fa-yongdeveloped the idea of the so to speak double m

anifestation of the substance. 

The firstlevel of manifestation is the ‘deed’, while the ‘virtue’ is the ma

nifestation of the latter, not ofthe substance itself. 

Thus everything, pure or not, is related, directly or indirectly, to theiniti

al purity. 



Thus there appears a certain mediator between the initial purity and th

eworldly delusion, which are thus not separated, but understood in uni

ty, and the purity ofsubstance suffers no damage. 

Thus ‘everything is true’ and ‘ti-yong’ are both establishedwithout an

y contradiction. 

The development of such highly soophisticated doctrine wasimportant

 not to the Hongzhou line, but rather to Zong-mi followers, trying to ree

stablish theirteaching as a doctrinal basis of Chan. 

Further on the Basic Intentions quotes the gatha of Baizhang. 

Nothing resembling theTangut gatha has survived in Baizhang extant 

texts. 

Considering the nature of Baizhang'sreligious effort as a Chan adept, i

t is hard to imagine,   
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that he at all was concerned with the interrelations and scholastic issu

es of mutualdependence of the substance and phenomena. 

More likely is that Baizhang's name wasused for the purpose of autho

rity. 



The Basic Intentions read: 

‘Thus baizhang uttered a gatha: i.e. explained different meaningsin or

der and respectively demonstrated the totality of truth and turmoil. 

If the substance,deeds and virtues are non-dual, then in their relation t

o Buddha, they are initially notexistent. 

The true mind is basically wise and tranquil,

［thus］ the mind does not exist fromthe beginning. 

The manifestations are non-dual, they are embraced by the deeds,lib

erated the substance, thus it is said, that everything is true. 

By this reason twodirections──substance and deeds are clear. 

The existent［that means］that there isnothing, that is not the principle. 

All dharmas［I.E.］

the unchangeable principle possessthe emptiness of form［which is］

the virtue of following the causes.’ 

In this thesis it isquite easy to recognize the characteristic Huayen co

ncept of the true reality, which remainsunchanged, but yet subject to c

hanges. 

The existence of the dharmas is rendered throughtheir participation in

 the true principle and thus from the point of view of the absolute, thed



harmas are real, in their worldly mode they are empty and constitute t

he phenomenalplurality, the principle being manifested through their c

onstant motion. 

The dharmas thusretain their principal existence, which does not deny

 their phenomenal emptiness, and onthe contrary.[43] 

Only empirical being is thus an illusion of a special kind, the supremee

xistence of the true reality manifests itself through it. 

The above quotations anddiscourses, however limited they may seem

, offer some evidence to consider the BasicIntentions a Chan-Huayen 

text, contaminating the Chan practices with basic Huayendoctrines in 

order to construct a perfect teaching again. 

Anyway, I would like refer to somemore statements of the Basic Intent

ions to make the keynote idea clearer. 

Elsewhere theTangut text reads: 

‘Foundation and the deeds do not deny each other following theself-n

ature is the ancient sample.［Concerning］the contradiction

［of the foundation anddeeds］someone said: Chan is the source. 

Though Chan is the source, in case offollowing the way of perfection 

without the full contemplation of the doctrine, there would risea   
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contradiction with the way of attaining［enlightenment］. 

If only the practices are useddoes not that contradict with the secret s

eal of mind, transmitted by Bodhidharma? 

Theanswer: ...If on the way of perfection, there is the complete conte

mplation of the Teaching,you will not see the characteristics of duality,

 because of the awareness, that everything istrue. That is the Dao. 

As it was said before, the unchangeable basis contains nocontroversy

.’ 

This part of the text clearly stresses the necessity of combination of d

octrinalknowledge, that proves the adequacy of the Chan practices. 

The Huayen concept of thetrue reality, which produces all the univers

e of phenomena, while remaining unchanged,was now used to suppor

t predominantly Chan concept of direct identity of mind with theBuddh

a. 

Thus was the Huayen explanation of Ma-zu saying, that ‘Every meeti

ng is Dao’.[44] 

Some more phrases from the Basic Intentions seem to support the su

pposed proximity ofthis text to the Huayen tradition and conforms the 
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spirit of establishing ‘the round teaching’: 

‘The chan master Jue-hui attained the enlightened mind［i.e.］

awakened outside thewords

（doctrinal teachings──KS）, but not relying on the words. 

He became attached towhat is outside the words and did not desire to

 follow the words.［This is as if］

He openedhis right eye, and left eye remained closed.

［that is to say that］

those, who follow only thewords or exclusively what is outside the wor

ds, are equally unenlightened. 

They lack apart of teachings, and this produced sin. 

If to adhere to this strictly, there would be no oneamong the people, w

ho would not possess perfect wisdom.’ 

This quotation continuesfurther, expounding the doctrine of mutual as

sistance of Chan and the teachings inconstruction of the perfect unity. 

To further demonstrate certain connection between the Basic Intentio

ns and Huayenthought, I would like to refer to the following passage: 

‘All the dharmas are the dharmas ofthe truth［i.e.］

all the dharmas are of the dharmas of truth, but not the different dhar



mas,established through the division with the truth. 

All the names are the names of the truth. 

The origin from the single name is the name of total truth （total realit

y──KS）, but notthe statement of the reality of various names, establi

shed through the division with the truereality. For example, from   
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the single spice of wheat, ten thousand dishes are prepared, but all of 

them are the initialwheat.’ The general meaning of the above discussi

on is quite transparent: all thephenomena originate from the single tru

e reality and their worldly existence depends on theconnection with thi

s reality, but not on the separation from it. 

The above discussionreminds of Huayen concepts of the relationship 

between particular phenomena and totalreality as they are rendered i

n Fa-zang Golden Lion of Huayen and Zong-mi's ChanPreface. 

There is certain similarity in the parables themselves, though Zong-mi 

in hisparable uses gold instead of wheat.[45] 

The analysis of The Basic Intentions, even as brief as presented in thi

s paper, will not beadequate, if the problem of relation of its main conc
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epts to the doctrine of Heze Shen-hui isneglected. 

Happily, the text itself offers some material on the problem: 

‘Question: what isthe dharma, transmitted in the line of the founding 

master heze? The expounding wordshave always been known. 

The living beings, though inquire into the［nature］

of the truesubstance according to the contemplation, following the wor

ds, but not discriminatebetween white and black concerning the ‘preci

ous seal of the great antiquity’,［implying］the non-duality of this

（i.e. contemplation, following the words,）

and thecontemplation, following what is beyond the words.[46] 

Are there any differences betweenthe looks of Da-ji（大

寂 Ma-zu）, establishing the realization of the self nature through thep

resence of external characteristics and the views of Heze?The answer

 is: ‘［Thedifferences］

both exist and not. Why? According to Da-ji, everything truly exists. Th

us, thereare no differences. 

Question: The founding teacher Heze had accomplishments. Is there

any true substance in that? From the point of view of presence

（i.e. worldly existence ofphenomena）sages and profanes exist. 
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[Therefore] it is impossible to establish theenlightenment, what is the 

use of that? Reverend Sakya attained full and perfectenlightenment a

nd won the mind of the dharma-realm.[47] 

If once the full vision of self isacquired, self and Buddha will   
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have basically no difference. 

The living beings are unenlightened and subject toretribution. 

According to the law

（rite──KS）, there are differences between the masters’. 

Thus the Tangut text tries to demonstrate the ultimate unity of the doct

rines of Ma-zu andShen-hui, since both masters were dealing with the

 realization of the innate Buddha-nature,ever-present in the mind. 

Thus, using the terms of The Basic Intentions, the two teachingsare id

entical in substance, but differ in their accidence. 

Thus a consequent line ofChan-teachings amalgamation is developed

 and the problem of establishing the ‘orthodox’Chan is solved: the shif

t from Shen-hui to Ma-zu is regarded as having no principlesignificanc

e, because both masters are equally true and teaching the same‘Bud
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dha-nature’. 

This fact testifies, the intention of updating Zong-mi's views to changin

greality of late Tang and Song Buddhism, and at the same time an eff

ort to preserve the keyfunction of Huayen philosophy. 

Besides that, there is something, that makes Fa-yong's views different

 from Zong-mi's mainintention: to the Master of Guifeng, Huayen philo

sophy served as a basis for furtherconstructions, while for Fa-yong, it l

ost much of its original value and was preserved only inits explanatory

 function, but not as an ‘ultimate theory’ or constructive ideology. 

There wasno harmony of Chan and teachings anymore, Chan becam

e dominant. 

The evidence forthat is that Huayen concepts on the Basic Intentions 

were attributed to Chan masters, butnot to Huayen authorities──neith

er Zong-mi or anyone else are mentioned in the Tanguttext. 

Thus The Basic Intentions and The Mirror probably represent two line

s of introduction ofGuifeng line into Xi-xia and its activities in late Tang

 Song China. 

The line of The Mirror issort of orthodox school, retaining the authority



 of the primary Master and reverence to hisworks. 

The tradition, represented with the Basic Intentions demonstrates less

 reverence,but more vitality in its effort to combine the original theory 

with the contemporary Chanreality. 

The slight chronological difference between the two texts makes the s

cholar think,that exactly the two traditions we should talk about, rather

 than the chronologically differentstages of the same process. 

I am strongly inclined to denominate the tradition of the BasicIntention

s as the ‘line Pei Xiu’, taking into consideration his Buddhist career fir

st underZong-mi and then after Huangbo. This however   
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requires further detailed study of the Basic Intentions and of Occasion

al Notes by the chanMaster Pei Xiu, which Tangut translation is also a

vailable in St. Petersburg.[48] 

Other Tangut Chan Texts 

The Tangut Chan texts, preserved in St. Petersburg, though not extre

mely numerous,reveal that Chinese Chan, known to the Tangut in the 

12th century and probably earlier,was substantially different from what
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 is usually defined as the Song Chan. 

Generally, thestudy of various Tangut collections, demonstrates the d

ominance of esoteric Buddhism,mostly belonging to the new impact of

 esoterism, that affected China in the Song period. 

This sort of Buddhism seem not to have enjoyed vast popularity in Chi

na proper, but wassomehow welcome in Xi-xia, Liao and Jin.[49] 

The extant Chinese Buddhist texts fromXi-xia preserved within Chines

e Tripitaka as well as Tangut texts themselves, demonstratethe same 

inclination towards the secret teaching, as was characteristic to the co

ntemporarymonks of Liao and even Japan.[50] 

Judging from the present texts from Xi-xia, both in Chinese and Tangu

t, in their relation toChan, the Tangut demonstrated the same spirit of 

cultural independence, that was peculiarto their state as the whole. 

Being outside the range of direct Chinese cultural impact sincethe tim

e of establishing of Jin, the Tangut may seem to have preserved what 

they haveabsorbed previously, namely the Buddhism of the Tang. 

The extant Tangut Chan textsconfirm this point of view. 
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Among the Chinese part of the Khara-Khoto collection, the substantial

 part is againoccupied with Zong-mi's works, some of them bearing th

e note of being published in theimperial residence of Xi-xia for the ben

efit of the living beings. 

One of the extant XiaChinese Chan texts belongs to the Hongqi   
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lineage,[51] another is a standard yu-lu（語

錄）, of master Liao from Zhanglu, who wasthe patriarch of Xingsi（行

思）lineage in 1122～1128.[52] 

Both of the texts seemconnected with each other and both do not belo

ng to the mainstream of Chinese Buddhismof 12th century. 

However, no Tangut versions of the mentioned texts have beendiscov

ered insofar, but their circulation as woodblock editions, leads to a sup

position, thatthey enjoyed wide popularity in the Tangut state. 

The Tangut Chan texts are limited in number, so the most important c

ould be listed andprovided with some brief notes. 

The Treatise of Bodhidharma on contemplation of mind, which is exta

nt in a number ofwoodblock copies. 
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The Tangut edition is in fact a translation of a famous Treatise on the

Destruction of Characteristics, attributed to Bodhidharma, but generall

y believed to be ofunknown origin.[53] 

The Essence of Dharma, preached by Tang State Preceptor Changan

 in the imperialPalace. 

This text also was quite widespread, but despite this fact, I failed to id

entify itsauthorship and origin.[54] 

Occasional Notes by the Chan Master Pei Xiu, in two volumes. This is 

also a woodblockedition, that seems extant only in its Tangut version, 

is a record of authors travels about theBuddhist places and his encou

nters with various Chan Masters. 

This text was not yetstudied in much detail, but seems to contain uniq

ue information on the late Tang Buddhism. 

These are the texts, that have been insofar identified as belonging to t

he Chinese Chantradition. 

Even this brief survey, to my mind, demonstrates the uniqueness of th

e 12thcentury Tangut Buddhism, which has basically retained the trait

s of initial Tang religiousimpact, remaining intact to further developme
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nts of Chinese Buddhism. 

It seems correcteven to suppose, that it was Tang Buddhism of Zong-

mi, Huayen-Chan combination, whichcould later have formed the   

 
p. 395 
 

national Tangut Buddhism. 

The breakdown of Tangut civilization had stopped theemergence of a 

truly developed native tradition in Xia, but its backbone could have be

enGuifeng Buddhism, forming foundation for all other traditions ever e

xistent in the TangutState. 

Some of the Tangut texts in St. Petersburg seem to support this viewp

oint and willbe discussed in due time. 
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Translation of the Tangut Text The Mirror 

（The endnotes in the text of translation provide the Chinese equivale

nts for the TangutBuddhist terms. 

Due to the reasons of typesetting, the corresponding Tangut signs will



 beattached on a separate sheet under relevant numbers and handwri

tten in the endnotetext.） 

［p. 2a］......In the period of delusion[*1] all the affects[*2] arise. 

Affects are inseparablefrom the mind.[*3] In the period of awakening[

*4] arises the limitless miraculous function.[*5]The miraculous functio

n, affects, merits and deeds, though are different, should not bediscri

minated from the mind in the state of awakening and enlightenment. 

If you wish tobecome a Buddha, then first you have to awaken the min

d. Thus many ancient masterstransmitted only this. 

Again in the ‘Chart of Transmission of Chan’ it is said: 

‘Now forthose, who want to attain Buddhahood through this mind, und

erstanding and using of theirtrue mind is the only ［way］. 

In present there is no other way. If Buddha is similar to thepure gold,

［p. 2b］ the gold should be understood first. 

If the gold is pure, it is similar toBuddha and its substance[*6] does no

t increase or decrease.’ The Avatamsaka-sutra[*7]says: 

‘If the own mind cannot be awakened, how to take the right path?’[*8] 

Due to the falsewisdom, the evil arises. 

To attain ［the state］ of Buddha, one first must awaken his mind. 



Further the Chan master Guifeng[*9] used to say: 

‘If you intend to attain the fruit ofwisdom, the knowledge of causes an

d conditions is necessary. 

If the causes andconditions are false, the fruit is false as well.’ Theref

ore Surangama-sutra[*10] says: 

‘Concerning the perfection of the causes and conditions of the basis o

f mind, which subjectto birth and death, to attain the fruit of the Thus C

ome, which beyond birth and death,[*11]this is impossible.’［p. 

3a］ There is one more saying: 

‘Your condition is in the sphere ofmind.[*12] Further, those fruit, spher

e, awakening etc., should be contemplated in unity or indiscrimination? 

If in unity, the concentration[*13] will arise, if in discrimination, nothing 

willcome out of it.’ 

Further the Sutra of Contemplation of Good and Evil in Mahaynan[*14

]says: 

‘If the living beings are inclined to Mahayana, first of all should resort t

o theenlightened wisdom of foundation.[*15] If wisdom? is attained in t

he foundation, the purityand equality[*16] are attained.’ Further Maste

r Ming? from Kaiyuan[*17] used to say: 



‘If youstrive to attain the fruit with   
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the fundamentally unenlightened mind, that produces the same exhau

stion as squashingsand to get oil or burning house during the cold

［season］.’［p. 

3b］ Thus the one strivingfor enlightenment[*18] must attain equal on

e-mind.[*19] In the full and perfect purity,[*20]there are no discriminati

ons,[*21] and all the false notions do not exist from the beginning.Equ

al?[*22] true mind is initially pure. Avatamsaka-sutra says: 

‘The nature of dharmas[*23]is empty and tranquil in its basis, free fro

m attachments[*24] and perception.[*25] Emptynature is Buddha in it

self.[*26] Discriminating mind is absent.’The Treatise on theAwakenin

g of Faith[*27] says: 

‘The dharmas from the beginning deprived of verbalcharacteristics,[*

28]are beyond the names and cannot be discriminated by the mind. 

Theyare perfectly tranquil, equal, not subject to any change[*29]and c

annot be destroyed.[*30]The dharmas are［nothing］ but mind only. 

Thus the mind is called ‘true’.[*31]［p. 

4a］ Itis necessary to know, that all-embracing world of dharmas[*32] 



in its foundation is nothingbut equal? 

true mind, which is tranquil, transcending [the words], clear, not subje

ct to birthand death.[*33] If you wish to understand this easily, the all-

embracing world of dharmas issimilar to a single drop[*34] of bright pe

arl, shining, clear, casting no shadows, free fromcharacteristics. 

Thus the master Xuan-shi[*35] used to say: 

‘The worlds in the tendirections are all

［similar］ to the drop of a bright pearl. 

Further, the Dharma masterDeng-guan[*36] said: 

‘The solidly established treasure of the single bright substance is theo

nly truth.’[*37] Further, The Sutra of the Golden Shine[*38] makes it: 

‘The only truth’ and‘the only abode of the true wisdom’.[*39]Further, t

he Sixth［p. 4b］ patriarch[*40]used tosay: 

‘The bright mirror[*41]is initially pure, then why to remove dust[*42]fro

m it?’ 

Further,the founding teachers Vasubandhu and Nagarjuna[*43]said: 

‘The deeds[*44]of the stupidand sages embrace the mountains, river

s and the great lands. 

The worlds in ten directionsare all together pure and single.[*45]All thi



s points at the one-mind. In Huangbo's

［Discourse］ on the meaning of the mind[*46]it is said: 

‘All Buddhas and the livingbeings[*47]are identical in their possession

 of the one-mind. There are no other dharmas. 

This mind from the infinite times never emerged and never ceased exi

stence. 

If to beaware of the flowers of emptiness of the three worlds, illusory o

bjects of the four born,[*48]then initial delusions will disappear. 

This is enlightenment[*49]in itself.［p. 5a］ Themind is Buddha. 

Should [something] external be sought? 

The great master Deng-guansaid: ‘The   
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truth is not attained due to the unenlightenment. 

As for the practices of perfection, theyremain conditioned.[*50]Thus th

e Sixth Patriarch and the others always used to speak ofawakening th

e nature and becoming the Buddha.[*51]The master Shi fromLushan[

*52]said: ‘The master came from the West only to propagate[*53]

［the doctrine］

of seeing the nature and becoming Buddha.’Other teachers do not att



ain this? In the‘Collection of the Chan Sources’

［of Zong-mi］ it is said: 

‘If to directly awaken[*54] theinitial purity of the self-mind, initial delusi

ons will disappear and there will be no flood ofaffection. 

If to awaken the initial self-sufficiency[*55] of the

［self-］ nature, such mind isthe Buddha.

［Such］ mind is concentrated and does not differ from

［the Buddha.］ Theperfection according to this［p. 

5b］ is the Dhyana of the Supreme Vechile.[*56]It is alsocalled the Dh

yana of the Purity of Tathagata.[*57]What had been transmitted in the

 schoolof Bodhidharma along the line of transmission is only this dhya

na.[55] 

The second──the teaching[*58]of the tranquillity of mind.[*59]Bodhid

harma used to say: 

‘The tranquilization of the mind is similar to the contemplation of the w

all.[*60]The mind ofthose, seeking perfection on this way, abides in th

e true principle, is tranquil, clear andretains non-action.[*61]

［It is］ similar to the wall and free from discriminations.[*62] Thedoct

rine of Bodhidharma of the tranquillity of mind is the foundation and th
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e source of themultitude of doctrines of the tranquillity of mind. 

Now, if to collect the basic principles of thetranquil mind, containing in 

the doctrines of the sages, there again will be three sorts

［ofsuch teachings］.［p. 

6a］ The first is the teaching of contemplation the truth,[*63]thesecond

－－the doctrine of the sudden enlightenment,［based on］

the rising of thoughts（concentration）.[*64]The third－－

the doctrine of the pure mind, free from support.[*65][56] 

The first teaching of contemplation is the all-embracing contemplation

 of the permanentdharma-world as single, marvelous, clear and true, i

nitially free from characteristics anddiscriminations. 

The wisdom, attained through this   
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contemplation is also single and marvelous and true. Ｔ

he Avatamsaka-sutra says: 

‘Thedharmas do not emerge and do not die. 

If you can realize that, all the Buddhas will appearbefore［you］. 

The Seventh Patriarch[57] said: 
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‘The thought of no-thought is the truethought.’［p. 

6b］ The Sixth Patriarch, expounding the sense of ‘no-thought’ said: 

‘Thought’ is thought of the true, ‘no’ is the absence all characteristics. 

This is theunderstanding of the dharmas in their completeness and tru

th.’ 

Though the discriminatingthought[*66]is present, there are no charact

eristics of discriminating thought. 

ThusTreatise on the Awakening of Faith makes it: 

‘Thought and discriminating thought must beabsent’.

（Author's commentary: Those, who seek perfection in this teaching, 

permanentlyrender all dharmas as single and marvelous and true.

［Dharmas］ are not born and do notdie, thus there is a talk of ‘sama

dhi of the truth’,[*67] and it is also called the samadhi ofone-action,[*6

8] and is also called ‘samadhi of no-birth’.[*69] 

The second──the teaching of the sudden awakening, based on the ri

se of thought. 

Whenthe thought arises, the sudden awakening of mind[*70]must aris

e too. Therefore theSeventh Patriarch said: 

‘When the concentration arises, comes the sudden awakening. 



The true absence is awakened.’ Further［p. 7a］, there is a saying: 

‘Delusions rise andenlightenment rises, delusions are ceased, and th

us the enlightenment is ceased. 

Cessation of both delusion and enlightenment is the truth in itself. 

Thus, though theenlightened mind arises, but initially the rise of enligh

tenment is free from characteristics’. 

（Author's commentary: When this way of perfection is used, in any c

ase, when thoughtsarise in the mind, the sudden enlightenment must f

ollow. 

This is the basic meaning of themiraculous way of perfection.） 

The third──the teaching of the pure mind, free from support. 

When the mind arises, [theenlightenment] is ceased? 

When there is the move of thought, the enlightenment iscanceled. 

Only if the purity of mind has no obstacles,[*71] there emerges the mir

aculousharmony[*72]with the principle. The Avatamsaka-sutra says: 

‘Free from attachements,[*73]the empty self-nature is in itself the Bud

dha. Nothing is acquired through discriminativethought.’ 

The masters of the past taught: 

‘The understanding of the true characteristic iscalled a   
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cessation. 

（var.: To truly cease the talks of the thought and strive to hear and s

ee thereality）［p. 

7b］ This is called ‘the abode of the tranquil mind’.[*74]The followers 

of thedifferent teachings say about this: 

‘The teaching of the emptiness and presence.[*75]Onlythis doctrine o

f initial nature[*76]is clear and harmonic by itself. 

Different enlightenment andwisdom should not arise again.’ The Sutr

a of Perfect Enlightenment[*77] says: 

‘Theboddhisattvas and living beings of the period of the end of Law[*

78]78 never produce thefalse thoughts. 

The multitude of the false （deluded） minds does not disappear. 

Thefalse knowledge abides in the objects.[*79]The enlightened knowl

edge does not increase. 

The enlightened knowledge does not see the truth.’ 

The great masters of the past usedto say: 

‘If to follow the practices of sages and profanes through the active min

d, this is notthe true practice. All practices［p. 8a］



are called true when the mind follows the path ofbeing free from supp

ort. Further the master Shi-la[*80]taught: 

‘Concerning miraculousperfect way, it is not the merit, gained through 

the practice, concerning the perfect wisdom, itis not the knowledge, w

on by the active mind, the supreme truth is not raised on thepresence 

of self, the holy merits are the absence of deeds, based on the notion 

of

［phenomenal］ reality.[*81]When the merits are banished, there em

erges the unity withthe Way. 

If the mind is empty, the principle makes itself bright, when the mind is

harmonious, the true unity is gained. When the knowledge is dismisse

d, the supernaturalwisdom arises. 

The harmony with the Way corresponds the absence of mind, and this

 iscalled harmony with the truth; when there are talks of identity with th

e wisdom, the unity isgained through not striving for the unity.［p. 8b］

The Sixth Patriarch said: 

‘When there is nomental discrimination into good and bad, the entran

ce[*82] is gained.’ The great masterHeze[*83] used to say: 

‘If there are unity and non-discrimination, this is the self-mind. 



Cognition through［mundane］knowledge84 must be discarded. 

There is no other wayof practice.’

（Author's commentary: The mind of those, who follow this path, at all

 timesmust be devoid of a support－－

that is what they call the true perfection. 

Though there areten thousand practices, but within those ten thousan

d practices, the mind should have nosupport. 

Recently those, who just started their perfection in Chan, love this way. 

Inreality, if to discuss this way, it should be denied. Why so? 

First──this way of thetranquillity of mind was preached in previous tim

e,   
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if you will not come across the wise teacher, you will have no clear dir

ection and thus thetrue principle will not be understood correctly. 

Thus, among Chan and other masters,those, who attained the awake

ned mind are scarce. 

Second──if［the students］

are encouraged to attain the way of the tranquil mind and‘awakening 



of mind and seeing the nature’ are not expounded in detail, the false n

otionsarise. The Avatamsaka-sutra says: 

‘If cannot awaken own mind, who can show the wayof merit?’ 

Due to the pervert wisdom all the evil increases. 

The present Chan masters intheir majority are not attentive enough to

 the ‘awakening of mind and seeing the nature’. This is what I know. 

This way should not be followed. Third──［the students］

areinspired to deeply penetrate［the essence］

of the teaching of the tranquillity of mind,［p. 9a］

but if not to follow the practices and not to possess in sufficiency the p

erfect merits ofboddhisattva, this still will not conform patriarch Bodhid

harma’s aspiration. 

The third──the teaching of awakening the practices.[*85]Bodhidharm

a used to say:[58] 

‘There are the four ways of following the path of awakening of the pra

ctices. 

The first isretribution for the evil,[*86]the second is the way of followin

g the circumstances,[*87]thethird is the absence of striving,[*88] and t

he fourth is the harmony with the Dharma.[*89] 
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What is the way of retribution for the evil? 

It means, that those, following the Path, whenexperiencing suffering, s

hould meditate in the following way: 

‘In the past, during theimmeasurable calpas, threw away the root and 

encountered the branches of numerousobstacles, was roaming on the

 waves of［mundane］

existence,[*90] wrath and hatredraised in abundance, producing imm

easurable damage. Today, though I［p. 9b］

produce no sins,[*91] I still receive the retribution for the evil of my pre

vious lives. 

Whenthe fruit of evil karma has ripened, this is not will of Heaven or m

en. 

With joyful speech Isustain, tolerate and obey the cuffs of my evil and 

should not grumble. Thus the sutrasays: 

‘Do not grumble on the suffering.’ Why? 

Because the mind is awakened. 

Whenthe mind is awakened this way, it coincides with the principle an

d realizes the nature ofevil［This is how to］ move on this way. 

Thus it is called the practice   
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of the retribution for the evil. 

The second──the practice of following the circumstances. 

Joy and suffering, that the livingbeings possessing no self, and conditi

oned by［their］karma, are born from the karmicconnections. If［now］

I receive a meritorious retribution, attain respect and promotion,［this］

today's joy is the fruit of perfection in［p. 10a］previous life. 

If the impact ofconditions is ceased, then the absence[*92] arrives by i

tself. What is then the joy ofpossession? 

Income and damage are preconditioned, the mind does not increase 

ordecrease. 

If I remain immobile under the wind of joy, and the wind of wrath does 

not rise,then the unity with the Path［comes］. That is the reason

［this way］is called the way offollowing the circumstances. 

The third is the practice of the absence of striving. 

The people in the world encounternumerous permanent delusions, th

us there is a talk of striving. 

The sages realize theprinciple of the truth in the worldly and profane tr



anquil the mind and abide in non-action. 

The action is initiated by the causes, ten thousand beings are empty,

［thus］no passionsshould arise in the mind. 

The merits permanently arise together with the darkness, threeworlds 

and nine beings[*93]are similar with the stay in the burning house. 

If there isstriving, everything is suffering, who will enjoy safety and ha

ppiness? 

If you will be able tounderstand this, then cease to think of the present

 and will have no striving. Therefore thesutra says: 

‘striving produces suffering, absence of suffering produces joy.’ The a

ttaining ofthe absence of striving is the true fulfillment of the Path. 

The fourth──the practice of unity with the Dharma. 

The true principle of the purity ofself-nature is called the Dharma. 

In this sense, the multitude characteristics are empty,there are no obs

tacles, no dirt, no this and that.[*94]The sutra says: 

‘There are no livingbeings in the Dharma, because the impurity of the 

living beings is removed. 

There is no Iin the Dharma, because the impurity of I is removed.’ 

If a sage［p. 11a］



is able tounderstand and believe into this principle, he must act accor

ding with the Dharma. 

Thesubstance of Dharma contains no greed, permanently donates wit

h wealth and life. 

Mindfeels no greed, refuses the three forms of emptiness, does not rel

y on anything andhindered by nothing.［The sage］

only removes the dirt, transforms the living beings anddoes not attach 

to the external. ［Thus the sage］ benefits himself and   
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the others and decorates the way of enlightenment. 

If the donation is produced thus, therest five［paramitas］are the same. 

Following the path of the six paramitas without actionfor the ［sake］ 

of eliminating delusory thoughts is called the practice of unity with Dh

arma.［p. 11b］

（Author's commentary: The contents of this text is that all evil is extin

guished,and the ten thousand practices can be, thus, fulfilled perfectly. 

The［essence］

ofextinguishing is that through contemplation of the evil, fundamentall

y clear true mind isattained. 



Besides the true mind, the extinguishing possesses no characteristics

 and is thuscalled ‘the true extinguishing’. 

The way of perfection is that all ten thousand practices andcontemplat

ions also elucidate the innate pure true mind. 

Besides the true mind, theperfection has noother characteristics and i

s thus called ‘the true perfection’. 

Thereforethe ancient masters used to say: 

‘No extinguishing, no perfection.’Why? 

Theseextinguishing and perfection are［nothing but］the true mind. 

It should be known, thatthose, following now the way of perfection do 

not extinguish evil completely and do not fulfillthe merits completely, t

herefore there is neither extinguishing, nor perfection. 

If there issuch an awakening, the middle cessation[*95] will arrive.） 

Further, the Chan master Shi-ye[*96] in the Commentary on the Sutra

 of PerfectEnlightenment [*97] had also expounded the three teaching

s. 

His explanations generallycoincide with the above descriptions, thoug

h retaining minor differences. Now turn to thedifferences. 

Following the realization of the nature of full enlightenment,[*98] there



 arisesthe mind of awakening（bodhicitta）

[*99]──this refers only to the future boddhisattvapractice of perfection. 

In this initial realization of the nature of perfect enlightenment, tofollow

 the practices［p. 12a］of awakening of mind, 

‘the true understanding’ should berelied upon as a basis. 

If the basis is not true, the perfection will be the false labor andwaste f

atigue. 

The perfect enlightenment is initially pure, possesses no wisdom and 

nofoundation, the ‘four great’[*100] possess no ‘self’, the five scandh

as[*101] are empty, thesuffering is empty as well. 

If to realize this directly, then the awakening will follow. 

If todiffer the wise from the stupid, discriminate between the characteri

stics, the truth remainsinaccessible. 

Buddha in many substances is self-identical why then to add and ded

uct? 

If to awaken this way, then from the beginning to the end, there will pe

rsist nodiscriminations, and thus the intention   
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towards the enlightenment will be awakened, and the practices of bod



hisattvas will belearned. 

You will study the hearing and sight, echo and shadow carefully,［will］

find out,what is true and what is not, learn about sounds and bodies,

［p. 12b］will make clear, whorules and who obeys. If［you］

won’t realize that, then all the action will not be true. 

TheAvatamsaka-sutra says: 

‘If a bodhisattva, during those infinite, kalpas, measured with thehundr

eds, thousands and dozen thousand yodanas fulfills six paramitas per

fectly, this isperfection in the Dharma of enlightenment. In the

［course］of study, if there will be nothose wise words, then［you］

will not hear the doctrine of the mighty virtue. 

（the doctrineof the mighty virtue is only the name of the true mind.） 

If［you］

will not hear it, then willacquire the faith, and thus will not awaken and 

gain no entrance and will not win the nameof the true bodhisattva.’ 

Those, who hear to this Dharma and attain enlightenment, in theircont

emplation produce the Womb of the Thus come, and must get the kno

wledge, whichintroduces [them] into the world of the objects of the Th

us come, ［p. 



13a］ free from anyharm.[*102] Therefore the great master Zhen-gua

n explained: 

‘If to follow such way ofperfection during the numerous kalpas, the evi

l will be destroyed. If［you］

attain theultimate awakening of the no-mind, then［you］

will come to concord with the family ofthose, who concentrate on the 

Buddha.’[*103]

（Author's commentary: When there is a talkof the ‘conditioned perfe

ction’, its meaning is that there exists the condition of births anddeath

s of the eight consciousness. 

If the ten thousand practices of perfection are carriedout on the basis 

of the mind, the true elimination of delusions must arrive, and the true

practice of ‘seeing’[*104]［of Buddha nature］must be fulfilled. 

After ［you］see［theBuddha nature］,［you］get the fruit. 

The action comes following the intention. 

If toseek perfection relying on the mind, then the perfection embraces 

the manifestations of allten thousand practices. 

This is similar to the production of the wooden vessels──all thevessel

s still resemble the wood. 



If to directly realize the innate purity of the true mind andthe initial abs

ence of the deluded mind, then all the practices will be the true mind, 

will bewithin the true mind and their different manifestations will disap

pear. This similar to theproduction of the golden vessels, which

［though different］, still remain golden. 

But this is not, what is called the manifestation of the absolute absenc

e of   
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perfection.[*105]This absolute absence of perfection is ‘covering’,[*10

6] is worship withoutsigns of perfection. 

If to follow this way, the Path remains invisible. 

Concerning theperfect understanding of the absence of mind, if to real

ize the initial absence of the deludedmind and the innate purity of the t

rue mind, the mind, thus awakened, will be the no-mind. Why so? 

In such an awakening, the self mind gets rid of the deluded elements, 

and theperfect true mind, possessing the ‘natural wisdom[*107] is atta

ined. Thus the great masterZhen-guan used to say: ‘Every mind［ p. 

13b］



becomes a Buddha, the single mind cannotbe not the Buddha’s mind. 

Expounding the finest meaning of the no-mind, two aspectsmay be di

stinguished. 

If to render it from the point of view of the doctrine of ‘awakening then

ature’, the direct realization of the innate purity of the true mind and th

e initialnon-substantiality of the deluded mind will be the fundamental 

no-mind. 

If to elucidate it incorrespondence with the teaching of the tranquillity 

of mind, all those, seeking perfection,should act day and night, enlight

ening the absolute absence of the deluded mind, thusattaining the

［state］

of no-mind. Further, what is said in sutras and sastras of the doctrineo

f awakening the nature and the Southern line of Chan, is all about the 

no-mind orno-thoughts. These two do not differ. 

Previously, those, who were following the Chanrites did not understan

d the meaning of the no-mind this way, thus resembling stubs andston

es. They said: 

‘When discrimination and views disappear, the no-mindarrives.’ 

Tosay so means the cessation of seeing［the nature］



and leads to great sins. 

In the ancient times the Master Wo-lun[*108] composed a gatha: 

‘I believe that all themultitude of the discriminating thoughts could be 

ceased, the mind will no longer arise aftercontact with an object, the m

ind will no longer awaken and the awakening-Bodhi willincrease day b

y day.’ 

Having heard this, the Sixth Patriarch had composed another gatha,e

xplaining, that while the sphere of mind is not enlightened, the perfecti

on on its basisresults in the aggravation of trammels. 

Therefore, the gatha said: 

‘Hui-neng believesnothing, considers nothing, does not extinguish the

 discriminative thoughts, encounteringthe objects [his] mind arises per

manently, how can enlightenment increase?’ 

The Gatha ofthe Sixth Patriarch truly explains the no-mind. 

The Chan Master Wu-ji[*109] in TheEssentials of the Wall [*110] said: 

‘This master has obtained the mind of no-mind, realizedthe attribute o

f no-attributes’. The attribute of no attributes is   
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completeness of the ten thousand attributes, while the no-mind is the i



ncreasing ofdiscriminations. This is the true no-mind. 

Vimalakirti-nirdesa says: 

‘If you candiscriminate the multitude of the attributes of the dharmas, t

he ultimate truth will remainwithout motion’.［p. 14a］ 

Further, the Master Ming[*111] transmitted the doctrine, 

［which means］, that if the emptynature of discriminations[*112] is r

ealized, then day by day they will come to extinction. 

Ifthey are not abandoned, the true mind will not be obtained. 

Further Zhen-guan in his‘Classificated Commentary on the true action

s of the Avatamsaka teaching’ asks himself: 

‘The collection of the perfect and virtuous practices abides in the no-

mind only. Why so? 

This sutra, when something good is seen in a certain person, then talk

s about perfection. 

If there is something bad is discovered, then talks of extinction. 

If mind and body areboth exhausted that way, how can harmony with t

he Way be obtained? The answer is: 

‘Ifsuch is the point of view, then besides the liberation from discriminat

ions, the no-mind mustbe another aim. 



Now, while the true no-mind has not yet been reached, thoughts andn

o-thoughts do not hinder each other.  How this should be understood? 

The no-mind isno more than one of the innumerable practices, how ca

n it be opposed to that innumerablemultitude? 

If those, who now seek perfection, will not study and exercise in the m

ultitude ofpractices of miraculous precepts and Buddha roots,[*113] w

ill probably set in motion thediscriminative thought. 

This is the strive for no-mind, which is not accompanied with theextinc

tion of discriminations. This is not the true no-mind. 

If the true no-mind is obtained,thus this, one of the multitude of practic

es, is obtained too. 

Earlier, transmitting thesubstance and way of Chan,［the teachers］

referred to the no-mind as it is understoodby［the followers］

of the Smaller Vechile. ［Thus］

there emerge the false notions andinferior discriminations are allin a t

urmoil. 

Therefore little is left of the aspiration of thoseteachings to obtain dee

p, miraculous and permanent mind. Thus we［presented］

a shortdiscourse on these matters.） 



The order of the emergence of the enlightened mind.[*114]In the state

 of perfect enlightenment ［p. 

14b］ the great mind can emerge andbecome the foundation of the te

n thousand practices. 

The enlightened mind, which ismentioned among the ten thousand pr

actices of Huayan may become crucial.

（Author'scommentary: The Avatamsaka-sutra says: 

‘Those, who forget   
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and discard the enlightenment of the mind, while perfecting the virtuo

us roots, findthemselves influenced by the demons.’There is another 

saying: ‘［Those, who］

want tosee the Buddhas of the ten realms, to make a donation of the c

loth of limitless benevolenceand extinguish the sufferings of the living 

beings, must waken in themselves the greatenlightened mind.） 

There exist three types of substance[*115] of the enlightened mind. 

The first is the protection of the living beings against suffering through 

the great mercy.[*116]

（Author's commentary: Boddhisattva acts as the protector of the livin



g beings andconcentrates his mind on the benefit of all.） 

The second──the attainment of the mind ofgreat wisdom[*117]

［in which］ the boddhisattva establishes equal concentration on thet

rue Dharma. 

（Author's commentary: This means, that the direct contemplation of t

he truenature is the aspiration to the higher. 

In the ［course］ of enlightenment there should notbe the way down 

and the living beings must perfect themselves permanently.［p. 15a］

Theten thousand practices do not exist, therefore Vimalakirti said: 

‘Princes! The efforts tomentally discriminate the mind of enlightenmen

t should be abandoned.’） 

The third──theaccomplishment of the ten thousand practices on the b

asis of the mind of the great vows.

（Author's commentary: These are the four great vows. 

In the ancient times there was asaying: 

‘When three minds lack oneness, there will be no accomplishment. 

When thereexists the great mercy alone, then finally［you］

will find yourself among the stupid. If thereis the great wisdom alone,

［you］ will fell down to a shravaka[*118]position. 



Thecoherence of the two ［sorts］ of actions－－

mercy and wisdom is the practice ofBodhisattva. 

If there are both compassion and wisdom, but the great faith is missin

g, thiswill lead to a return.[*119]When the power of the great faith is re

sorted to, being notexhausted by the compassion and wisdom,［you］

will accomplish the ten thousandpractices. 

The followers of Chan rely on the mind of enlightenment, that is from t

he threetypes of mind, they lack great compassion and great wisdom. 

Why so? How it came tobe known? 

The true faith is the basis of reverence. 

The new narrow[*120]sort of Chaninstructs those seeking the Buddha

-land perfect themselves in non-reverence and teachesthem not to foll

ow the ten thousand practices. Thus it is known. 

When the mind ofwisdom alone is attained, then ［you］ fell down to 

a shravaka position and thus the wisesay: 

‘The follower knows that all dharmas arise from the mind and therefor

e are   
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illusory, not true, and thus empty. 



All the dharmas do not possess the characteristic ofname thus ⃞ the 

aspiration to the fruit of the Buddhahood is not visible and no intention

 tosave the lower beings. If［you］

rely on such a mind, then you will fell down to shravakaposition. 

The Sutra of the Pure Flower[*121]says: 

‘The sravaka, praising themselves,［p. 15b］［say］: 

‘If all living beings would hear the instruction of the Pure Land of Budd

ha, thejoyful mind will not arise. Why is that? 

All the dharmas are empty and tranquil, do notemerge and do not com

e to extinction, are neither big nor small, and are undefiled[*122]andu

nconditioned.）[*123]Further the practice of boddhisattva. 

If the follower has attained theaspiration, he can fulfill all the practices,

 acquire wealthy property and meet benevolentfriends. 

Everybody says the following words: 

‘Previously I have developed an aspiration

［to attain］ the complete and perfect enlightenment.[*124] But still I 

do not know, how thepractices of bodhisattva should be fulfilled and w

hat following the path of bodhisattvameans. 

（Author's commentary: The followers of the three teachings, being a



ware of thenature of the nature of the perfect enlightenment, produce i

n themselves the aspirationtowards the enlightenment. 

Having attained the aspiration towards the enlightenment, theystart to 

exercise the practices of bodhisattva. 

The practice of bodhisattva is to cast away allvice and to perfect all vir

tues.） 

If to discuss the three teachings briefly and explain much,the explanat

ion should rely on the very essence of the teachings themselves. ［p. 

16a］

The great master Zhen-guan, answering the question of Shun-zong[*

125]said thus:The Sutra of the Ultimate Truth[*126]talks of the four wa

ys. 

The first way is the absence ofthe words of wisdom, which is arising of

 the true knowledge of the objects. 

The second isthe way of enlightenment of the bodhi-mind, in which th

e pure intentions must manifestthemselves. 

The third way is the unity and harmony of contemplation and wisdom, 

inwhich all the ten thousand practices must be fully accomplished. 

The fourth is the way ofbodhi, in which the aspiration towards the flow



er turns into the perfection of the fruit. 

Thereis no other Chan teaching and the doctrine of［Buddha］

nature besides that.） 

Actually,it was Bodhidharma himself, who propagated the three teachi

ngs of awakening of nature,tranquillity of the mind and following the pr

actices. ［These three］

resemble the three‘legs’ of a tripod: if one is missing, the whole thing 

does not exist. If the way of theawakening of   
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nature is missing, the true mind does not arise, and the fatigue of the 

exercise of the tenthousand practices arrives. 

If the way of tranquillity of the mind is not present, then it isimpossible 

to attain the harmony of the mind and to learn the cessation of discrim

inativethoughts. ［p. 16b］

If the way of following the practices is absent, the perfection of thefour

 sorts of wisdom and two sorts of completeness[*127]will not be attain

ed. 

When thethree ways are completed, the miraculous perfection is attai

ned. The question: 



‘It was saidearlier, that on the way of awakening of nature originally th

ere are no defilements and it [thenature] is enlightened in itself. 

If there are no defilements, then why they should beremoved?’ 

The answer: ‘The Great Master Guifeng once said: 

‘Though this truth isrealized directly in its completeness, but this [defil

ed] mind-perception is hard to remove...... 

（The last three strokes are not in proper condition for the adequate tr

anslation） 
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  List of Chinese CHARACTERS, 

Corresponding the endnotes numbers 

[*1] 迷 

[*2] 煩惱 

[*3] 心 

[*4] 悟 

[*5] 妙用 

[*6] 體 

[*7] 《華嚴經》 

[*8] 正道 

[*9] 圭峰 

[*10]《首楞嚴經》 

[*11] 如來之不生滅果 

[*31] 實真 

[*32] 法界普及 

[*33] 不生不滅 

[*34] 一滴 

[*35] 宣什 

[*36] 澄觀 

[*37] 明體一寶定立一真 

[*38] 《金光明經》 

[*39] 實真智唯住 

[*40] 第六宗師 

[*41] 明鏡 



[*12] 心地 

[*13] 定 

[*14] 《大乘觀善惡經》 

[*15] 宗根 

[*16] 清淨平等 

[*17] 「明師」「開源」 

[*18] 菩提道 

[*19] 平等一心 

[*20] 圓滿清淨 

[*21] 分「別」 

[*22] 平等 

[*23] 法性 

[*24] 取 

[*25] 見 

[*26] 自 

[*27] 《大乘起信論》 

[*28] 名字相 

[*29] 不變 

[*30] 不可破壞 

[*42] 擦塵 

[*43] 天「親」龍「樹」 

[*44] 事 

[*45] 淨一 

[*46] 黃蘗心議「黃蘗《傳心法

要》」 

[*47] 眾生 

[*48] 四生幻境 

[*49] 菩提 

[*50] 緣起 

[*51] 見性成佛 

[*52] 「蘆山實師」 

[*53] 說 

[*54] 直悟 

[*55] 本自滿足 

[*56] 最上乘 

[*57] 如來清淨禪 

[*58] 門說 

[*59] 心靜 

[*60] 壁觀 
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[*61] 無為 

[*62] 分別不起 

[*63] 實真觀念門 

[*64] 念起頓悟門 

[*65] 心起無基門 

[*66] 測量念 

[*67] 實真三昧 

[*68] 一行三昧 

[*69] 無生三昧 

[*70] 頓悟心 

[*71] 不礙 

[*72] 妙和 

[*73] 取 

[*88] 無「所」求 

[*89] 和法 

[*90] 游諸有浪 

[*91] 罪 

[*92] 自無成 

[*93] 九有 

A rather strange formula. 

[*94] 彼此 

[*95] 中斷 

This formula is not easy forinter-pret-



[*74] 靜心處 

[*75] 空有 

[*76] 本性 

[*77] 《圓覺經》 

[*78] 末法時 

[*79] 境 

[*80] 什落

（Probably Tangut rendering ofKumarajiva

） 

[*81] 事法 

[*82] 入 

[*83] 荷澤 

[*84] 

This paragraph is rather difficult torender sin

ce the Tangut used severalcharacters, that e

qually stand for theChinese 智 or 知. 

Thus the possiblerendering of this sentence 

might be 知以智 or 知以會. 

[*85] 行起 

[*86] 報冤 

[*87] 隨緣 

ation. 

Probably, it stands forthe Middle Wa

y and the cessation of thearising of th

e mental discriminations both. 

[*96] 

Transcription of the name and notthe 

reconstruction. 

Possible Chinese:（實葉） 

[*97] 《圓覺註疏》 

[*98] 圓覺性悟 

[*99] 菩提心 

[*100] 四大 

[*101] 五蘊 

[*102] 無壞法界 

[*103] 念佛家 

[*104] 見行 

[*105] 全不修行之謂 

[*106] 遮 

[*107] 自知 

[*108] 臥輪 

This Chinesere-con-struction of the 

Tangut rendering ofthe name is not n

ecessarily true. 

But theMaster Wo-lun seems to be th

e onlypersonality, that fits into the giv



enphonemas. 
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[*109] Unknown personality. 

PossibleChinese （semantic recon-structi

on）: 悟極 

[*110] 壁要 

[*111] 

Nother unknown char-acter.Chinese recon

-struction: 明師 

[*112] 別性空 

[*113] 妙戒佛根 

[*114] 菩提心起次順 

[*115] 三體 

[*116] 大悲 

[*117] 大智心 

[*118] 聲聞 

[*119] 還歸 

[*120] 新窄 

[*121] 《「清華」經》 

[*122] 無漏 

[*123] 無為 

[*124] 阿耨多羅三藐三菩提心 

[*125] 順宗 

[*126] 《諸議竟經》「《多議經》」

[*127] 二種圓 

may stand for the twocomplete doctri

nes. 
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西夏禪宗與圭峰宗密 

 
索羅寧 
聖彼得堡大學哲學系副教授 

提要 

此論文主要是介紹聖彼得堡東方所內典藏西夏文的華嚴宗及禪宗資

料。論文初步解釋西夏初期佛教及中國佛法在西夏傳播，敦煌與五台山

的影響。特別介紹早期西夏佛教與四川保唐無住及金和尚傳統。本論文

發現西夏黨項移到河套之後就吸收中國佛法：密教，禪及華嚴。 

西夏建國後最多接觸中國西北佛教：草堂寺圭峰宗密華嚴禪圓教。因此

目前西夏佛教著作最多為宗密本人與華嚴宗法藏大師文章。根據本論文

所引用材料可知圭峰禪曾為西夏佛教脊骨而且會昌滅佛後並沒有消滅

而在西夏繼續發展。宗密後代在創造禪教一致圓滿佛法沒有跟宗密一樣

強調荷澤神會南宗普通作用而把重點移到馬祖道一洪洲宗。此結論以西

夏文佛教著作證明。 

本論文並有西夏文《鏡》──圭峰禪著作──的英文翻譯及聖彼得堡所藏

圭峰禪著作目錄。透過此著作可了解圭峰禪在西夏之發展及其變化。 

關鍵詞：1.西夏 2.圭峰宗密 3.禪 4.華嚴 5.《鏡》 
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