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CHAPTER 2

Northern Chan and the Siddham Songs

Christoph Anderl and Henrik H. Sorensen

1 Introduction

In this paper, we will examine a text that enjoyed great popularity in the north-
western region of China, with multiple copies preserved in the Dinhudng
corpus. Although probably authored during the eighth century and convey-
ing typical Northern Chan ideas, the text was copied repeatedly in later years,
evidencing that Northern Chan thinking remained en vogue in at least some
sectors of the Chinese Buddhist sphere. As mentioned in the Introduction to
this volume, Dunhuang Chan adherents were well aware of the “split” in the
Chan School, resulting in the so-called “Northern” and “Southern” branches.
However, in Dianhudng, Chan Buddhists could identify with both approaches,
and seem to have had a reconciliatory attitude towards these sectarian develop-
ments. The text under discussion not only exemplifies early Chan terminology
but also illustrates how Sanskrit versification appeared in material relating to
Northern Chan.

The text in question is the Foshuo Léngqié jing chdnmén xitdn zhang {35
FEINEETEP IR (The Siddham Chapter of the Gate of Chdn [According to]
the Lankavatara Sutra Expounded by the Buddha; hereafter the Siddham Song),
of which several copies have been identified.! This text was so popular that it
was translated into Old Uighur several times (see Chapter Three, this volume).
This suggests that early Chan thinking, concepts, and terms remained popular,
an observation that is confirmed when we examine the translations in Tibetan
(see Chapter Four, this volume).

The Siddham Song is ascribed to a previously unknown Chan master named
Dinghui /£ 2, who is variously said to have hailed from Daxingshan Monastery
KEL#F in Luoyang or Huishan Monastery & 3%5F on Mt. Song &4 in Hénan
province.?

1 On the various manuscripts and editions, see below.

2 Another poetic text is ascribed to Dinghui: the Daxingshan si chdnshi shamén Dinghui shi-
can NBLLFFEAN DY EZE55ES (Poetic Verses by the Chdn Master Sramana Dinghui of
Daxingshan Monastery; S.5809). This text is briefly described in Demiéville and Jao, Airs de
Touen-houang: 86—87 and 330—331. There is also a Siddham Song in eight strophes in Beijing
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100 ANDERL AND SORENSEN

The Siddham Song texts appear to have originated in India as a develop-
ment of standard Buddhist liturgy, but exactly how they were transmitted to
China and the forms they assumed there remain unclear. What is clear, though,
is that Chinese Buddhists copied—or perhaps more accurately drafted their
own versions of—performative texts in which Siddham phonetics were incor-
porated.3 In any case, the text we are dealing with here is certainly one of this

type.

Dinghui’s instructions on Chan practice have been rendered in didactic
verse form, with each section featuring a string of Sanskrit sounds, appearing
to emulate the sounds of spells. However, their true function is evidently to
serve as metric markers for rhyming in the incantation of the text. In India,

&, 64 (ed. in Dinhudng géci, Vol. 2: 932—940), which is very similar in structure and content
to the one we address here. Henrik Serensen discusses this text in more detail in Chapter Six
of this volume.

Among the Dinhuang manuscripts there are several “songs” and texts of the Chan School
in verse form, including the Wilgéng zhudn-Ndnziong ding xiézhéng wiigéng zhudn F1.5E
HE R SR E FP I FL B (S.2679, S.4634, S.6083, S.6923, S.4654, P.2045, P.2270, Beijing &,
18, Beijing &5 6). This text is usually attributed to Shénhui fH€ or his circle. Other Chan-
inspired works in verse form include the Wiigéng zhudn-Ndnzong zan F. 5 BE-FE52E,
Wilgéng zhudn—dimn jian jing T1 58 §8-TH F 35 (S.6103, S.2679), Wilgéng zhudn—Ndnzong zan
T S (S.4173, S-4654, S.5529, P.2984, P.2963, Beijing f& 70, /Ix1363), Qitl yingud—xiii
shan SKREAEZE (S.5588), Zhéng wiwéi 5548 By (P.3065, P.306), Di gi zii Dazhao héshang
Jimié rizhai zanwén S5 FH K BEAO & BOR H 25 & (S.2512; Dazhao héshang is a reference
to the Northern School master Piiji [651-739]), Da Jin Héxi Dunhudng jun—Zhang héshang
xié zhénzan KEFUEEL-RAIE B EE (P.3972), Wilgéng zhudn—Jidtud Chdnshi gé zhudn
T ARG AT A B (S.5996, S.3017, P.3409), Qidn Héxi dii Séngting Zhdi héshang mido
zhénzan HW P AE 2R 38 B (P.4600; a reference to Zhai Farong 227225, who was
active in the middle of the ninth century in Dinhuang and probably practiced a mixture of
Northern and Southern Chan), Zhéng Dao gé 5B K (S.2165, S.4037, S.6000, P.2104, P.2105,
P.3360; by Zhénjué EL5 = Xuanjué Z:58), a “Chan Song” (Chdnchang f#I5) in P.3156, and
the Dong zhit rén yijié BisE N\ —15 (S.3017, P.3409).

For an overview of this type of text, see Wang Zhipéng (2005), who points out that the
texts include both “Southern” and “Northern” Chan material. Some texts even seem to blend
elements from the two strands of Chan. Wang concludes that Danhuang Chan was prob-
ably characterized by a reconciliatory attitude towards factional Chan. The texts contain
straightforward instructions on practice and exhortations, probably aimed at a more gen-
eral audience. However, none of the aforementioned works boast the metric complexity of
the Siddham Song.

3 For a useful concise discussion of the history and development of the Siddham song texts,
including the work under discussion here, see Zhou Guangrong 2001: 141-150. See also Mai
Wénbido 2013, who focuses on the popular Piidan zhou 3% @& Ji.. For a general overview of
the introduction and development of Sanskrit writing and verse in China, see Chaudhuri
2011
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NORTHERN CHAN AND THE SIDDHAM SONGS 101

this genre was traditionally used as a teaching device for learning the San-
skrit alphabet, pronunciation, or grammar. Knowledge of it probably arrived
in China at an early date, although the level of interest in “Sanskrit studies”
among early medieval Chinese Buddhists remains unclear. However, the sub-
ject gained popularity during the Tang Dynasty, triggered by increasing interest
in dharanis and their correct pronunciation. Knowledge of Indian writing not
only enabled more direct access to the original Buddhist texts but was also
thought to bestow great spiritual benefits, as each sound or group of sounds
was accorded specific virtues.*

There is ample evidence of the popularity of Siddham material during the
Tang Dynasty.> However, there is an ongoing scholarly debate concerning the
older history of Indic writing in China. Some scholars insist that the Siddham
alphabet was interpolated into the Mahaparinivana Sttra at a later date, since
no extant satras written in either Pali or Sanskrit contain the Varnamala.®

z«—(iziséz

4 According to Xudnying ZJi's Yigié jing yinyi — V)X 35, the Siddham primers were pro-
duced in “Brahma’s Heaven” (ZE /515 7R 2 B A /2 B4 & K FTE), and 282 is explained
as meaning “accomplished” (chéngjiit i 5F). There was also an awareness of the difficulties
involved in transferring the phonetics of Indic languages into Chinese. Quan Zhén 2 E. (T.54,
no. 2134: 1216b) states: RAGRMEI S H3H © SUeHlEMHE - S0 PHEI A TR HEE/E
BEE(EEZEE - NEMEE TIEIEEER 255 “For those who wish to
know the sounds of both countries [i.e., India and China], it should be that teachers and stu-
dents develop them in sequence [i.e., that teachers should transmit them to the students].
Alternatively, people from the West should explain the Siddham to those who understand
Sanskrit and Chinese. Or, to those gentlemen of broad learning who wish to engage in the
study of the Chinese and Indic languages.” Not only were the pronunciations of Indian sounds
very different depending on Indian regional dialects and the period of transmission (as well
as the numbers of basic vowels and consonants, and the syllables composed from them) but,
naturally, the transcription into a Chinese phonological system based on Chinese charac-
ters posed great difficulties, too. Among the various Siddham primers there are variations
between 42 and 52 letters, with the vowels (usually standardized at 14) varying between 11
and 36. (On the system of 12 vowels and 4 liquids, see Lai Wénbiao 2013: 197.) Among the
various works on the Indian alphabetical system, Zhiguing’s £ Xitdnzi ji 782550 has
probably enjoyed the highest reputation. It is also the only fully extant Chinese work of this
kind (see Zhou Guangréng 2001: 142).

5 The Japanese monk Annen ZZ#R produced a work entitled Shittanzo &2 (correspond-
ing roughly to Skr. Siddham kosa) in 881, and there is an entry on Xitdn zhang in Yijing's travel
diary (see Chaudhuri 2011:16).

6 See Chaudhuri 201: 23f.
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102 ANDERL AND SORENSEN
2 The Manuscripts

The following manuscripts contain the Chinese text of the Xitdn zhang: P.2204,
P.2212, P.3082, P.3099, S.4583v, and Beijing nido 264 (BDooo41-1). The most
complete versions are P.2212 (with some sections where the paper is torn),
P.2204,7 and P.3099 (with some damage to the initial part of the text). Frag-
ments of the text are preserved on the verso side of S.4583 (from F A4} until
the end), with census records on the recto side. There is also a fragment in the
St. Petersburg collection, 1XH 424 (formerly /1x492).8 There are great variations
in the textual features, orthography, and arrangement across the manuscripts,
especially between S.4583v and P.3082. This suggests the possibility that the
extant copies are the result of extended textual transmission, and that the
text was very popular and numerous copies were produced. The differences
among the manuscripts are especially notable in the rendering of the phonetic
passages. This may reflect attempts to adjust the phonology to new standards
that had changed significantly with the introduction of Esoteric Buddhism,®
the translation of many new dharanis, and the “Sankritization” of older ver-
sions of phonetic transcriptions. The effect of the song is dependent on the
rhyme pattern, and as such it is of paramount importance to adjust the pattern
both regionally and diachronically (i.e., in case the pronunciation of Chinese
characters changed over time). The Siddham Song was critically edited in T.85,
no. 2779, in which P.2204 and P.2212 were compared. However, the edition con-
tains several mistakes and does not incorporate important information from
the other manuscripts. P.3082 has been reproduced in Airs de Touen-houang
(pls. 92—99). Beijing 1£8405 (i.e., nido & 64) has been edited and published
with notes in the Danhudng geéci (Vol. 2: 933-940).

3 The Structure of the Siddham Song

The song (geéci zH) under discussion consists of eight sections (“strophes”),
each of which consists of a recurring structure. Traditionally, a géc/ is divided
into “head” (téu TH), “belly” (fi f€), and “tail” (wéi E). However, our Sid-

7 The copy of P.2204 is dated to 941 and has the following colophon attached: K 1&[& =% 11
AR LEE MR o R () NERE ORI
B (F) A

8 See the Appendix.

9 This is especially evident in transcriptions occurring in texts composed after Amoghavajra
(705-774).
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NORTHERN CHAN AND THE SIDDHAM SONGS 103

dham Song is structurally much more complex.!° The same rhyme pattern is
employed within each strophe. Indeed, there is an “overuse” of rhymes, with
each verse line ending with a rhyming character. In addition, many lines con-
tain several thyming characters.

The structure of the song is highly interesting, since it alternates between
phonetic and semantic sections, with the two intermingling in other sections.
There are three predominantly phonetic sections: One in the beginning, pro-
viding the rhyme scheme, for convenience’s sake we call it the “rhyme trigger
phrase”; a second one in the middle (“phonetic intermezzo”), integrating a
“catch word” from the preceding semantic section, and featuring the four recur-
ring Sanskrit liquid vowels; and a third one concluding the strophe. According
to the preface, the liquid vowels were placed at the beginning of Kumarajiva’s
Tongyun #5885 (which would have been atypical for a “Sanskrit primer,” since
the liquids are the most “exotic” and rarely used vowels). In the “phonetic inter-
mezzo,” the rhyme trigger phrase is repeated, introducing the second semantic
part. The phonetic section at the end contains the final exhortations and the
recurring “svaha” (albeit written in an unconventional way, combined with the
final particle ya). The choice of phonetic elements is unique, with many of the
phonetic phrases found nowhere else in extant material. They may be related
to the Tongyun, which is only partly preserved. Some of the characters in these
sections probably refer to Sanskrit letters other than the four liquid vowels that
occur in every verse. In fact, the Late Middle Chinese (LMcC) reconstruction of
the sounds suggests that some phonetically used characters might be only very
loosely related to Sanskrit, and that they are rather included as non-meaningful
sounds, in much the same way as “tra la la” might be used in an English song.
For example, one sound sequence in Strophe 1is Hi 4 #& (LM /jialala'/), which
also neatly fits the overall rhyme structure of —(u)a that is used throughout the
strophe.

As for the semantic sections, there are two main parts in each strophe,
framed by the phonetic parts and following the rhyme scheme imposed at the
beginning of each strophe. The “doctrinal” part starts with a “key phrase,” after
which the number of the verse is provided. The key phrase usually consists of
five characters, with the final one following the rhyme scheme. Thereafter, in
most sections, there are 4x7-character phrases, each of which strictly follows
the rhyme pattern. These elaborate on the phrase introduced in the first line,
and comment on it in “positive” terms.

10 Zhou Guangréng 2001: 141 differentiates three style types.
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104 ANDERL AND SORENSEN

RHYMING CHARACTERS (in LMC), in Verse 2 of the /-iajn/ group:

& Viajy’ 4 ghiajn 1 liajn’ 4 shiajn”

RHYME TRIGGER PHRASE

MAIN DOCTRINAL  wypaER

STATEM ENT .............. i N ?I* WM".
. %,
i °<b, B tiajy’
| % =
“DOCTRINAL" PART | 3
(“POSITIVE" consequences) i JE thiajn’
{
"""""""""" |l 4 siajn

i \ \
! @4 0 M e mEE oas
PHONETIC{"INTERMEZZO" D D D D { ; e 3
N . prrr: rrrer rrrr S U Gt | Sajn: [Ntan:fajyckiaj sl shisy)

" ADDRESS > : D < MAIN PROHIBITION: "DO NOT...I"
i 3 {2 niajn
:ontr:sdve| e D
] :
S | : 1E siajn’
i :
“EXHORTATION" PAHTI D  slajy’
(*MEGATIVE” consequences) E
| 11
E D 2 Kjiajn
\ N Bee ® E
PHONETIC END PART
with concluding D D D \ . ‘& & L fiajn iajn’ liajy”  thiajn” tsiajy’
eshortation BORTATON R

Explanations:

Phonetically used character

Semantically used character
Phonetically used character which fits the rhyme pattern

Semantically used character which fits the rhyme pattern

un

“Catch word”, which is repeated and integrated in the middle rhyme section

Phonetically used character which is reoccurring in all verses (i.e., S &#HE r7/],
symbolizing the Siddham alphabet as the initial letters of the Téngydn; and Z509H[S svaha
preceding the final exhortation)

Semantically used character which is reoccurring in all verses (i.e., 55{#T-£%, introducing
the exhortation sections)

Reoccurring identical phrase (the “rhyme trigger phrase” at the beginning of
each verse, reoccuring in the middle phonetic section)

FIGURE 2.1 A schematic drawing of the structure of the Siddham Song strophes
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NORTHERN CHAN AND THE SIDDHAM SONGS 105

After the subsequent “phonetic intermezzo,” there is a direct address to the
“audience” of Buddhist disciples, then some prohibitions (i.e., what one should
not do). Only the last two verses depart from this “Do not ...” structure. The
exhortation part elaborates on the consequences for the practitioner if the pro-
hibitions are ignored. As such, the doctrinal and exhortation parts are arranged
in contrast to each other, and they usually have the same structure. (While
some of the strophes divert from this structure,! this is probably due to textual
transmission difficulties and copying errors.) They strictly follow the rhyme
scheme and have a four-plus-three character structure within each sequence of
seven characters. There is no strict grammatical or semantic parallelism across
the lines (as opposed to poems written in regulated verse).

In Figure 2.1, we have provided an analysis of Strophe 2 and visualized it with
a schematic drawing. As mentioned above, the rhyming characters are exces-
sive in both the phonetic and the semantic parts. In Strophe 2, for example,
there are no fewer than 25 rhyming characters (25 percent of all characters)!'2

4 The Authorship of the Work

Several hypotheses have been proposed concerning the authorship of the
text:13
1. The date of origination is between the Zhényuan EJT (785-805) and
Yudnhé JTAI (806-820) eras, and the text was composed by the North-
ern Chan monk Dinghui 7 .14
The text was composed by the Late Ting monk Shi Hudn f&%£.15
The text was produced during the Kaiyuan F#7T (713-741) era by Dinghui
of the Daxingshan Monastery & i3 16

11 Especially Strophe 3.

12 For ashort summary of the structure of the other strophes, see Kobayashi 2011.

13 Of course, we cannot exclude the possibility that Dinghui may have been a monk who is
not referenced in any other extant source, and as such cannot be identified.

14  Rén Bantang1987.

15  See Rén Banting 1987, whose conclusion is based on information contained in the JpcDL,
fasc. 9, which states that the monk was a resident of Song-shan; his posthumous name
was Dinghul.

16 Rao Zongyi 1993, whose conclusion is based on a date on S.4583r (either 740 or 746). The
Xitdn zhang is written on the verso side of this manuscript. Rdo also argues that the author
must have had a command of Sanskrit, and he identifies him as the Dinghui who features
in S.5809, Daxingshan-si chdnshi shamén Dinghui zan KB FFEER DY E HE. Mt.
Daxing was a prominent translation center between the Sui and the Tang.
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106 ANDERL AND SORENSEN

4. Zhou Guangrong (2oo1: 143) points out that the text must have origi-
nated after the composition of the Tongyun ##g (traditionally ascribed
to Kumarajiva). He assumes a date of composition after 830 on the basis
of textual features.\” After analyzing information provided in the JpcpL
and comparing it with the preface of the Xitdng zhang, he cites Shi Huang
as the author.

As stated above, the identity of Dinghui of Huishan Monastery (or Daxingshan

Monastery) has long remained a mystery.!® As far as we have been able to ascer-

tain, none of the traditional sources on Chan mentions a master by this name

residing at Huishan Monastery on Mt. Song. There are other Chan monks with

this honorific name including the celebrated Guiféng Zongmi =& 5R% (778—

840), but it is difficult to make a case for him or any of the others being our

Dinghui as they all lived in later times, as can be readily established on both

historical and doctrinal grounds.

As far as we know, only Jao Tsong-yi and Paul Demiéville have taken seri-
ous note of Dinghui (in their study of the hymns and eulogies found at Dan-
huéng).!® However, even they remain uncertain regarding his identity and the
precise religious context in which he operated. More recently, Chinese schol-
ars such as Rén Bantang {F:#3# and Zhou Guangrong fH] 2% have suggested
that Dinghui was the Chan monk Hudnzhong 2 (780-862).20 However, this
identification is certainly erroneous, for several reasons. Firstly, Huanzhong
was a Southern Chan monastic—a direct follower of Bdizhang Hudihai 7 %
75 (730-814), descending from the Héngzhou School of Mazt Daoyi FEtHE—
(709-788).21 Secondly, none of the early sources on Hudnzhong mentions that
he composed Siddham songs. Thirdly, in our opinion, Dinghul’s song clearly
dates from the first half of the eighth century: that is, before Huanzhong was
born. Fourthly, and most significantly, there are no traces of Southern Chan
in the Siddham Song under discussion. On the contrary, it reflects mainstream

17  Inaddition, Zhou Guangréng points out that the text specifically states that the four lig-
uid vowels constitute the beginning of the list of vowels. This arrangement seems to have
been employed for the first time in the Niépdn jing xitdn zhang JE R EE R 2.

18  Contrary to what one might expect, neither Tanaka Ry6sho nor Yanagida Seizan—in their
otherwise excellent studies on the history and literature of early Chan—pays much atten-
tion to Dinghui. Bernard Faure 1989: 58—60 discusses him briefly, but remains unclear
about his identity.

19  Cf. Demiéville and Jao 1971: 86—87, 330—331.

20  Cf. Danhudng géct, Vol. 2: 932, 940; Zhou Guangrong 2001: 143-144.

21 For Huanzhong’s biographical entry, see jpcDL, T.51, no. 2076: 263c—264a; see also T.50,
no. 2061: 778a.
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Northern Chan in its purest form. Hence, our Dinghul could not have been
Huanzhong, so we must look elsewhere for an accurate identification.

In 2010, Takise Shojun published a concise study on the Siddham Song, focus-
ing on the date of compilation. He notes the text’s close relationship to North-
ern Chan thought?? as well as parallels found in Shénhui’s criticism of early
Chan thought before suggesting that Shénhui might have been familiar with
the Siddham Song before launching his criticism in 732. Hence, he dates the
text's composition to around 720. Takise also emphasizes the close relation-
ship with Jingjué’s Léngqié shizi ji—which similarly constructs a patriarchal
lineage between Gunabhadra, the translator of the Lankavatara Sitra, and
Bodhidharma—and argues that the compiler may well have been in the lat-
ter’s circle of Chan adherents.

The contents of the manuscripts mentioned above and other primary
sources all suggest that the author’s doctrinal stance belonged firmly within the
Northern Chan tradition. In fact, the Siddham Song contains almost every doc-
trinal feature that characterizes this denomination of Chan, including refer-
ences to its main meditation practices, such as “meditating on purity” (kanjing
FEF), “contemplating/viewing the mind” (kanxin &), “one thought/one-
pointedness (of mind)” (yinian —;&), the “contemplative method of being
apart from mentation” (xin l{ chdnmén guan . &8 F7#7), and being “without
recollection” (winian #;5:). Most conspicuously, the reference to “sweeping
of the mirror” (md jing E5%) links the text directly to Shénxii's famous verse
in the Platform Scripture and, by extension, his lineage.?3 The statement on
the difference between samsara and nirvana as well as the overall gradualist
and dualistic attitude towards practice that is evident throughout the work
similarly identify the text as belonging to Northern Chan. Interestingly, the doc-
trinal and practical stance of the Siddham Song, with its overwhelmingly grad-
ualist approach, seems to justify Southern Chan adherents’ traditional insinu-
ations against and criticism of Northern Chan.2+

Having established the sectarian provenance of Dinghul on the basis of the
doctrines that feature in the Siddham Song, we must now attempt to identify
his historical and geographical milieu. The manuscripts relating to Dinghui
state that he was a Chan master of either Daxingshan Monastery or Huishan

22 For more details, see the translation part.

23  Cf. T.48, no. 2007: 337¢.

24  This ought to cause us to look critically at Yanagida’s assertion that Northern Chan was as
“sudden” as Southern Chan. Careful appraisal of the sources indicates that the Shénhui’s
criticism of Northern Chan, as well as that found in the Platform Scripture, was justified,
at least to a certain extent.
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108 ANDERL AND SORENSEN

Monastery on Mt. Song. To the best of our knowledge, there has never been a
Daxingshan Monastery on Mt. Song, although there was a major, well-known
monastery of that name in Ludyéng proper.2> By contrast, there was—and
still is—a Huishan Monastery on the mountain. Hence, we suggest that who-
ever wrote down the Siddham Song confused the two institutions and that
the master was probably a resident of Huishan Monastery. As this was also
the residence of Puji 3757 and Yixing —17, Dinghui’s historical affiliation with
Northern Chén seems rather obvious.

As the Siddham Song is of Northern Chan provenance and reflects some
influence of Esoteric Buddhism in its use of versifying Siddham, we suggest
that it was composed after Subhakarasiriha started to popularize Esoteric Bud-
dhistrituals in northern China. Earlier Northern Chan scriptures (i.e., primarily
the works ascribed to Shénxili) show no Esoteric Buddhist influence whatso-
ever.26 Consequently, we may conclude that Dinghui flourished after the death
of Shénxitl, probably around the time when Subhakarasirhha and Vajrabodhi
were teaching in the Twin Capitals. As we have already shown, the text of P.2212
must have been composed before Shénhui launched his critique in 732. More-
over, it seems all but certain that Dinghui was at least acquainted with Puji and
Yixing. Indeed, he was probably identical with one or the other. However, as
“Dinghul” was seemingly either an honorific or a sobriquet, it is unlikely that
Puji is our man because we already know his honorific—“Dazhao”—as this
appears on an extant stele inscription.?? In addition, there is no evidence that
Puji ever incorporated Esoteric Buddhist elements or Siddham into his Chan
teachings.

Yixing’s own stele inscription gives his posthumous title as “Dahui” A EE. It
is unlikely that “Dinghui”
orific. However, in the Da-Tdng Dongdiu Dashéngshan si gu Zhong-Tianzhi gué
Shanwiiwéi sanzang héshang béiming bingxi K B K BEZTFh b K ZE ==
-8 —EF IR $2 0 FF (The Central Indian Tripitaka Master, Venerable Sub-
hakarasimha’s Stele Inscription from the Dashéngshan Monastery in the Eastern
Capital of the Great Tang, with Preface), the celebrated scholar Li Hua 22#E (715
766) gives Yixing’s style name as “Dinghui.”?® We also know that Yixing dwelt on

is simply a modified or corrupted version of this hon-

25  For a useful presentation of the history of the Daxingshan Monastery, see Wang Yarong
1986. For an overview of the great Esoteric Buddhist monasteries and their functions under
the Tang, see Chen 2011: 286—293.

26  Shénxil’s teachings and the works associated with him are discussed in McRae 1986:148—
234.

27  For asurvey of Puji’s life and career, see ibid.: 65—67.

28  Cf.T.50, no. 2055: 291b.
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Mt. Song for a number of years and that he studied Northern Chan under Puji,
which would explain the strong influence of that tradition in the Siddham Song.
Therefore, he seems the most likely author of the text. Moreover, as it contains
little in the way of Esoteric Buddhism proper, we may go further and suggest
that he composed it prior to his exposure to the teachings of Subhakarasirmha

in the 720s.
5 Text Edition and Translation??
5.1 Title

B P I P TS E 0

5.2 Preface

AR TECERLR -« WOWHATIEMBNE - BkEE > BkER
FAERGMIL o [RFSSPREREAE o REOUFMRERZR o HEp s s
VR o BRPE—RUAEN AR o HEMATE AWM o« LTETEE
BN o A0 LR B ARA - EACEREE RS - BEARES((HEE
S EOFTEERHESE - FEHREIIAEE - AEXFLARY -
IREUSIREZE (I ARTEE - BHEMAE -

5.2.1 Textual Annotations

— The T. edition (included in CBETA and SAT) follows P.2212, with compar-
isons to P.2204. The orthography of P.2204, although neatly lined up, is rather
strange and clumsy and gives a somewhat “non-Chinese” impression. In
addition, the copyist might have used an unusual writing utensil.

— Déng %% is functioning here as plural marker, as frequently in Buddhist texts,

” «

rather than meaning “and so on,” “and others,” etc.

- BEEBSEASEIERE ML the T. editors (who use P.2212 as basic text)
are mistaken here. T. has ZEREKE AT/, which does not make
sense. P.2212 has repetition markers [l after the final three characters (7&

29  Inthe edition, passages that differ in the various manuscripts are marked with grey shad-
ing and commented upon. Longer passages that show major diversions are in boldface.
We are grateful to Sven Osterkamp (Ruhr University, Bochum) for his many useful com-
ments on a draft version of the edition. We also wish to thank Lin Jinghul MEF£E (D1LA,
Taiwan) for her comments on some of the variant characters. P.2212 and P.2204 have pre-
viously been critically edited and encoded in the Ghent University Database of Medieval
Chinese Texts.

30  The first column of P.2204 consists of the title, with 3£ (“with preface”) added in small
characters.
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SREE) of IS AR A TS IN7EM M= to indicate that these three char-
acters should be repeated as one phrase. As such, the passage is resolved
properly, topicalizing Z&S¢EE with & TS HERAFPFIEHE - BHE
&, ERTFAES ML “Today, [ wish to expound [...] As for Xitdn Chapter, [it
means| that formerly the Great Vehicle was situated on the Lanka Moun-
tain.” P.3099 erroneously includes % twice in the passage: Tk 58 7 K IEME
AR EH - BaESH, HRIAET L.

— Boldface indicates the sections of P.3099 that are missing due to paper dam-
age.

— T.: ZRZFJUEE: P2204 and P.2212 have the preposition j2: FAZRZZJT4E “In the
first year of the Song-jia era.”

— T.:%£: P.2204 and P.2212 have the homophonous /7.

— ))...(({ marks any passage that is partly preserved in the fragment 1XH 424r
(formerly: /Tx492); the page is torn in the middle (see the Appendix).

— After &}, P.2204 has a break of two empty spaces. 1XH 424r:f.

— BKPE is missing in P.2204.

— & E—EF is missing in P.2204.

— & (P.2204): the variant ;‘%‘25':. is used in P.2212 and X H 424r.

— Junpin B (P.2212): P.2204 has #§4: for “sentient beings.” Also note the vari-
ants [l (P.2212) and [ (2XH 424r) for ji 7 (P.2204: [fif).

— Z: following P.2204; P.2212 uses #% as phonetic loan for Z (“mysterious;
profound”); B (zxH 424r). These are commonly exchanged characters in
Dunhudng manuscripts and have a long history of phonetic exchange.

— J5: nxH 424r has [ff [ (“vow, wish”). There seems to be a problem with the
preceding character, which is marked E as “deleted” with ﬁ (maybe, [ was
originally copied twice?).

- FEV/PPIEE (P.2212): P.2204 has only £; however, on the left side of the
preceding S fALLI, the following characters are inserted upside down: &3
VPPYRE (correcting the phrase to: g2/ EZ).

— 7 following P.2204 and P.3099 @l (71), which makes more sense than f7 in
T. The characters &% 7REfE are missing in P.2212 because of paper damage.

— #.B4: the manuscripts use variants for the recurring phonetic
passages (see, for example, P.2212 and P.2204 to the right). In both

manuscripts, the first of these characters is somewhat problem-
atic: in P.2212 it resembles &, while in P.2204 it resembles 4, rather than &.
However, the reference to & is clear.
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5.2.2 Translation

All of you sons (i.e., disciples) of the Buddha! Clasp your hands [in arjali] and
listen with a concentrated mind (lit. “utmost mind”). I now wish to expound the
Siddham Chapter (or: Primer) of the Mahayana Lankavatara [Sitra]. As for the
Siddham Chapter, formerly the Mahayana [ Scripture | was situated at the Lanka
Mountain (ie., Sri Lanka), whence it was obtained by the Venerable Bodhid-
harma, who brought the Lankavatara Sutra during the first year of the Song-jia
era (ie., 424 CE) from South India to the Eastern Capital (i.e., Luoyang).3! The
Tripitaka and Dharma Master Gunabhadra respectfully consulted and trans-
lated [the sitra]; he assembled the altogether five fascicles into one volume
(btr). The written text is extensive and difficult to comprehend. The Venera-
ble [Master] was compassionate and [aimed at] universally saving the sentient
beings; he penetrated (i.e., thoroughly understood) the scripture, investigating
the Way (i.e., Buddhist truth), and his consciousness (i.e., mind) grasped the
subtle doctrine (xudnzong 2.5%).32 Fully arriving at (i.e., understanding) the
origin, they (i.e., the sentient beings he instructed) all received [the sutra’s]
teaching. Furthermore, there was also the sramanera Dinghui from Huishan
[Monastery| on Mt. Song, who rendered33 [the sutra into] a Siddham primer,
widely opening the gate (i.e., teaching) of Chan, not impeding the study of pra-
jiia, and not relying on written texts.3* He harmonized it (i.e., the sounds of
the Sanskrit) with the sounds of Qin (i.e., the Chinese pronunciation), corre-
sponding to Dharma Master Kumarajiva's Tongyun, the heading®® of which was

31 We interpreted the phrase with jiang as disposal construction.

32 In classical Chinese literature, gidngdd g5%E is usually used nominally, meaning some-
thing akin to “failure and success.” However, we doubt that this is the meaning here. The
phrase structure suggests that the element after 57 is the object of a transitive verb.
Checking Buddhist literature, an object with positive connotations is usually attached
after 5%, e.g., /HES 2 5 1015 =41 (“Therefore, one should fully (lit. exhaustively)
arrive at the mysterious teaching, and subtly attain what is beyond words”; Gaoséng zhuan
=l {4, T.50, no. 2059: 383a09). Cf. also £EFH TSPy ~ T2l AYDIR - EEEIEK
FCaE > 8522750 BIfE R #R (“Based on efforts [in the methods] of ‘preserving the
mind’ and ‘pacifying the mind, one arrives at (i.e., attains) that the mind which assumes
ownership [of things] is extinguished, and the Dharma-nature is fully penetrated; as such,
one attains nirvana”; see Huang Qingping n.d.).

33 Zhou Guangrong 2001: 144 points out that ElIH does not necessarily mean “to translate”
here (providing examples from other texts), but rather “compose (a song)” by transform-
ing teachings based on the Larikavatara Sitra into a popular song in order to instruct the
common people.

34  Itisinteresting to find this famous dictum here, indicating the widespread notion of Chan
Buddhism as constituting a “special transmission beyond the words of the canonical scrip-
tures.”

35  Cf. T.85, no. 2779: 536a; Dunhudng géci, Vol. 2: g4o0.
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lit-livi-li-L6u (i.e., the four liquid vowels r 7 [,36 which headed the list of vowels
in the Tongyun).3

5.2.3 Comments

This introduction to the Siddham Song reveals a few basic points concerning
its perceived origin, transmission, and development up to and into the Tang.
It claims that the basic ideas concerning its introduction to China and subse-
quent transmission took place via the Chan Buddhist tradition, as indicated
by the central position accorded to its legendary founder Bodhidharma, the
Larnkavatara Sutra, and, by extension, the Indian monk and translator Gunab-
hadra. When taken together, these features indicate a Buddhist context that
we now associate with the so-called Northern School of Chén, and specifically

36 It is quite remarkable that the four liquid vowels were arranged at the beginning, since
traditionally they concluded the list of vowels. Understandably, translators had problems
with these four letters:

Conventionally, these four liquid vowels come after G and before e. It might have been

difficult for the foreign monks to convince their Chinese collaborators of the vocalic

character of their four liquid vowels. Apparently Fa-hsien also failed. So they were
shifted to the end saying that they were used rarely. Had the Varnamala been a part of
the sutra [i.e., the Mahaparinirvana Sitra) from the very beginning, then this manip-
ulation would not have been done. The Chinese, however, were very much aware of

their conventional position. (Chaudhuri 2011: 23)

37  The Japanese Buddhist catalogue Rokugekyo-to mokuroku $%4MNEZE HEk (An Index of
Non-canonical [i.e., not listed in the Kaiyudn Canon| Scriptures), compiled by an unknown
Japanese monk, contains a reference to a Ludshi xitdn zhang MREE (Kumarajiva’s
Siddham Text), which in all likelihood is the book to which our text refers (cf. T.55, no. 2175:
112a). In S.1344, there are fragments of a text with the title Jizmdludshi fishi tongyin I
JEEZR RT3 ER (Comprehensive Rhymes of the Monk Kumarajiva) as well as a reference
to the Xitdn zhang. In the Toyo Bunko collection (Tokyo), there is a copy with the title
Nigpdn jing xitdn zhang JEER4E R 22, dated 862 and supposedly written by Kumara-
jiva (for the arrangement of vowels there, see Chaudhuri 2011: 25). Most scholars believe
that this is not an original work by Kumarajiva, partly because of its terminology, which
was invented after Kumarajiva's lifetime (see ibid.: 26). Chaudhuri suggests that Kumara-
jiva did write both works, but the Niépdn jing xitdn zhang was lost and “reinvented” at a
later date. This fabricated version was then exported to Japan. In the case of the Tongyun,
Chaudhuri asserts that it was dramatically altered over the years as successive genera-
tions of students added notes and technical terminology that eventually became part of
the text.

The Japanese catalogue also mentions a Zhanbo-chéng xitdn zhang WE IR 2
(Siddham Text from Campai [?]; cf. T.55, no. 2175: 1112a; Campa refers to a country or city
on the banks of the Ganges, to the south of Vaisali). The fact that the catalogue bears a
postscript with the date 930 CE (Encho 8) indicates that the aforementioned two works
were exported to Japan between the late Tang and the early Five Dynasties eras.
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the transmission lineage outlined by Jingjué ;54 in the Léngqié shiziji H5{IFH
&L Furthermore, the celebrated translator Kumarajiva is credited with orig-
inating the versifying use of Sanskrit that we find in this type of song. The
introduction also suggests that the main tenets of the Lankavatara Sutra (a
highly arcane text) were rendered into a rhyming song in order to make them
accessible to the common people and lead them to realization.

5.3 Strophe 1
o 2V R
CRRGEFEE o ENEREMRT o EAEEREERE o VR
o SRR E ] o IR RS B [ R
SEEETSEEE EEER o BN ERAS S o [BERMERER o AEEAER N
X o
HR et o s HPSEEA -

5.3.1 Textual Annotations
IﬁE #E"8: P.2212 has repetition markers instead of the second KE#EFE. [

B8 FE#E S is missing from P.2204, which structures the text differently, taking
65—, 55, as headers (usually on top of the columns) and inserting spaces
before the exhortations starting with &{#+ 5% (‘All you sons (i.e., disciples)
of the Buddha, do not ..."). P.3099 uses repetition markers and has no spaces
either above or below; instead of #E it has 4.

— JEE: P.2212 has 42 [ii], routinely exchanged in Dunhudng manuscripts.

— The manuscripts have [Jif for &.

— fHEFR E #E is missing in P.2212 (torn paper).

— fit: all occurrences in P.2122: . P.2204 uses both i and .

- iﬂk P.2204 has the copying mistake [%#Z; the tiny deletion marker | is
v151ble to the right of .

- 2EEIT] and ’# are nearly unreadable in P.2212 because of paper damage.

— R i ek: in P.a212, MEF is added to the right of the column.
27 (P.2212): P.2204 has ZE5% E, indeed, the first character contains a

tiny additional [ on the upper left: #4E. P.3ogg also has IE4E.
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5.3.2 Translation
i 2V P R

[LMC: pPua la’ thua’ phua la’ thua']

Firstly, one must forsake [all activities that create] conditions and [instead
practice] pure sitting.

[Thus,] the myriad phenomena will not arise [and this is] true no-self.

One will directly enter bodhi and become free from cause and effect (i.e., the
results of karma).

Thought-moment after thought-moment one will enter quiet extinction, and
there will be no calamity.

Thought after thought [dwelling in] no-thought, one shall [have enlighten-
ment] approved.

PR R 7 R

[LMC: mua tiaj’ li' mua lud liw lud low phuala’ thua']

All you sons (i.e., disciples) of the Buddha! Do not be lazy but exert your-
selves!

The river of affection and ocean of suffering—[you] should cross [them].

If one thinks about food but does not eat—then one is constantly suffering
hunger.

Wood not being accumulated, one does not (i.e., is unable to) generate fire.

Hi%E#& [LMcC: jia la la'] Sit upright in meditation! Svahd-ya [LMc: sa: xa jia]!38
Do not lie down!

5.4 Strophe 2

R N EE

B BLEEF o INEIEEEEE o AT EARSE o (CEiTEE T
JE o RffEEm M -

METRSH R A R

FEh TSR - S HARE: - BUROBLISEE - IRECEREGTE - &
HREFEE o FODEE - I IE

38  Instandard spells or dharanis, “svaha” is a final, effectuating expression with a meaning
" “effectuate,” etc. Here it is used in much the same way as signaling the
end of each strophe (svaha-ya).

akin to “so be it,

For use by the Author only | © 2021 Koninklijke Brill NV



NORTHERN CHAN AND THE SIDDHAM SONGS 115

5.4.1 Textual Annotations

— Also, here, P.2212 uses repetition markers. P.2204 has & for /< and the phrase
Eéﬁ?ﬁ(ﬁ) is also the final phrase of the last section, with the new sec-
tion starting with 55 —. In addition, it is noteworthy that there are repetition
markers only after the first two characters; strictly speaking, the phrase has
to be read & SHE FHES (which obviously was not the intention). P.3og9 also
has ‘& for - and does not feature any spaces or new column in order to
structure the text.

— JK (P.2122, P.3099): this is interesting, since the “standard” character is used
for the first 715, whereas the second 7T uses the current variant [#j.

— [C:variant 28 (P.2212).

— & missing in P.2212 (paper damage).

— Repetition marker for the second 1% in P.2212.

— {85 ({4.) is hardly readable in P.2212.

— H:in contrast to the same phrase above, P.2204 and P.3099 also use < here.
After the phonetic phrase, there is a space in P.3099 and z&{#; starts with a
new column.

— lH (P.2204, P.3099): IH (P.2212).

— L (all occurrences in P.2212): &, [l; P.2204 and P.3099 prefer the variants
)‘ﬁm and [l respectively, which seem to have somewhat unusual forms,
especially the left parts of the characters; however, &L is a character with
many differently shaped variants.

— ##:P.2204 has 5%, which does not make sense (maybe a copying mistake trig-
gered by the “context” as there is a £ in the column to the right). P.3099 has
E, which also seems to be a mistake. It is surprising that the manuscripts
differ so significantly with regard to this phrase.

— %5:inP.2204, the character m looks very similar to &, but it should probably
be interpreted as %7, given the context.

— #I (P.2212): {A] (P.2204); the character is unreadable in P.3099 (paper dam-
age).

— 1% (P.2212): 3% (P.2204, P.3099); “evil path” versus “evil realm.”

— “%:theT. editors interpret this as <; however, we think it should be read as a

somewhat careless <, also in P.2212; P.2204 and P.3099 have <% (with the

second 4 indicated by a repetition marker).

{&: P.3099 has the variant gf.
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5.4.2 Translation

SRR A SR

[Lmc: tsi liajy” shiajy’ tsi liajy” shiajy']
(&:LMmc: [trit/)

Secondly, one shall settle the mind and constantly contemplate purity.

Then, when seeing as well as hearing, there will be nothing to look at and
[nothing] to listen to.

Birth and death will both disappear, [but] still not yet realizing [enlighten-
ment] (or: despite not yet being enlightened).3?

Having received instructions (lit. words) from the teacher, only then ( fang
77) one will be able to [manifest] concentration (samadhi).

Seeing the dharmakaya (i.e., dharma body) of the Buddha as being without
duality (ér xing —1F).

Nature! (I%)JESEAR S HEME R
[LMc: (siajy’) tiajy" liajy’ kla_]l] lua liw lus low tsi liajy” shiajy’]

All you sons of the Buddha! Do not fall in rage and flattery!

[When] the Three Poisons suddenly arise [then] there is no Buddha-nature.

The state of mental confusion® is an annoyance to sagely persons.

[In this state] the eyes have desire for sensual forms (or: colors), and the ears
are attached to hearing.

By turning one’s back to the halls of Heaven, one faces towards evil circum-
stances (i.e., evil paths of rebirth).

&1%% [LMc: jiajy liajn* liajn'] Practice concentration (samadhi)! Svaha!
Return to the correct (or: rely on what is correct)!

39  Weinterpret FH (“depend on”) as a phonetic loan for 4# (“still”)—a common substitution.
The phrase “not yet realized” is contrasted with the following statement that it is neces-
sary to follow the instructions of a teacher (in order to reach enlightenment). However,
the passage is problematic.

40 Chikudng xinltuan EEAT.00EL (lit. “ignorant-crazy-mind-disturbed”) is a set phrase in Bud-
dhist Vinaya literature, indicating a state of total mental confusion and insanity in which
one is unable to control one’s thoughts and deeds, and as such is not responsible for any
transgressions ( fan J[2). See especially T.22, no. 1428 and T.23, no. 1442.

For use by the Author only | © 2021 Koninklijke Brill NV



NORTHERN CHAN AND THE SIDDHAM SONGS 117

5.5 Strophe 3

IR B R

= BLAGE - HERERERE - BIEilEgl o 2850
& o fg Ll E sy

S50 e | 58 Y i g (PbT_TS5n2779_0536b )5 35

TR - —VIEHIRERE - MREE AR - =T ERELE -
Rl oL - DERTEHREE o AREREZ S - FRIBOFE TR -
wrP A

5.5.1 Textual Annotations

— IEJE%: repetition markers in P.2212, P.2204, P.3099; the new section starts
with a new column in P.2212 and is preceded by an empty space in P.2204
and P.3099. The first character 1§ . of P.2212 differs in P.2204 and P.3099:
18 B8 (?). In handwriting, {§ is structurally similar to IE.

— {&: not discernible in P.2212 due to damage.

— g% interestingly, no repetition marker is used here.

— Repetition marker for second ., F.

— [E:looks like JE in P.2212.

— % (P.2212): missing in P.2204.

— K (P.2212, P.2204): 2 (P.3099).

— I (P.2212): {€ in P.2204 and P.3099.

- f#F (P2212): F{f (P.2204); the reversed sequence is corrected by the
marker @ to the right of the characters. From Z&{# T~ onwards, the text is
extant in P.3082.

— : P.2204 uses the interesting variant € (similar to a character form used
in P.2160).4 In P.3082, the character ([Jif}) is nearly unrecognizable.

— #%:in P.3082 there seems to be a 5 (JJj).

— 74:P.3082 has 5E.

— ER%0: in P.2204, there is a space between these two characters.

— 1&: P.3082 has the strange form [Jjij.

- EJR (P.2212, P.2204): the T. editors mistakenly have & R.

- BFE (P.2212): fE{E.42

— JH:theT. editors have misinterpreted the character as [H.

- FEIRAFE PR E /A these final phrases in P.2212 and P.2204 are
problematic because {7 does not fit the phonological profile (see below) and

41 See Huang Zheéng 2005:167.

42 On &, see Zengo jiten: 414; meaning “to deal with/settle (a problem); put in order; get
rid of” (also written as: e BE, e, ete,; appearing in early vernacular literature
such as Ziitdng ji tHE%E and the bianwén %L transformation texts).
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the “obligatory” 2257 is missing. Unfortunately, this section is not preserved
in S.4583v. P.3099 has the same phrasing as the other manuscripts, except
f: 5 and & {&. P.3082 has T B &&= &, Concluding, there is
a textual problem with this passage as it fits neither the rhyme scheme nor
the overall structure.

5.5.2 Translation
IR IR

[LMC sa: lay jiag']

(1€ L™mc: fhjyw")

Thirdly, when looking at the mind [in contemplation], it is necessary to get
rid of [obstacles].#3

[Therefore, one must] sweep away all dirt, getting rid of calamities and obsta-
cles (or: when interpreted as a dissyllabic word, just “calamities”).

Form is the same as emptiness, [when this is realized] one will be able [to
attain] no-thought.

43  Kanxin (kanxin) 7 /s, one of the key terms in early (Northern) Chan, is closely related
to guanxin 5.0 (“contemplate the mind”). A description of this method appears in the
Riddo anxin yao fangbian famén A EZE0v5 7 {F77 Y, which is included in Jingjué ;%
2 (683-?)'s Léngqié shiziji {5 {IFTiE 5T, one of the earliest transmission texts of the Chan
School that was discovered among the Dinhuang manuscripts. The Rudao anxin yao fang-
bian famén is regarded as a product of Daoxin, who retrospectively became known as the
“Fourth Patriarch” of the Ch4n School. In this text, kanxin is described as “to view the mind
which is neither within nor without and which is none other than Buddha” (Chappell 1983:
99). The term is also closely connected to the term yixing sanméi —1 7 =Hf (“samadhi
of One Practice”; see Faure 1986b; on the term, see also Kobayashi 1961). The method of
guanxin/kanxin was supposedly used by the monk Mahayana (who was closely associ-
ated with the Northern School) to defend the concept of “sudden enlightenment” at the
famous Council of Lhasa, where Chinese and Indian monks debated the nature of enlight-
enment and ultimately defined it as “non-reflection and non-examination” (bu-st bii-guan
A EAE):

To turn the light of the mind towards the mind’s source—that is contemplating the
mind. This means that one does not reflect or examine whether conceptual signs
are in movement or not. It also means to reflect on non-reflection. This is why the
[Vimalakirti-nirdesa] sutra explains: “Non-examination is enlightenment.” (P.4546,
1353; P.116, 161; cited in Gomez 1983: 103-104)
The term also appears in other texts of the early Chan School (e.g., the Dashéng xinxing
lin KL TER, P.3559, 28, 1. 14; cf. Anderl 1995: 84 and go, fn. 412). However, the Coun-
cil of Lhasa postdates our text by nearly half a century. It was convened in a time when
Northern Chén was waning and Southern Chan was in the ascendancy.
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The discrimination of false thinking constitutes the capacity (i.e., essential
feature) of the mind.**

As for “essence”: if one realizes the essence then there is no further slander-
ing.4

Slander! JilGA]] [LMC: tiaj’ 1i']*6 Slander! IE R [LMC: sa: lay) jian']

All you sons of the Buddha! Do not commit slander!

All of you have the hindrance of karmic retribution.

Others hearing [your?] sound (i.e., words) [or: hearing the sound of others, ]
one will not be liberated by it.#”

The tongue of three-inch [size] constitutes the direction towards extinction
(i.e., disaster).*®

[If the tongue] speaks long or talks short,*? it will [all] be an annoyance to the
Mind King.

44  Xinliang /(yi has several different meanings: synonymous with wéixin ME.() (“mind-
only”; Skr. citta-matra according to the Lankavatara Sitra); a reference to nine kinds of
consciousnesses that give rise to deluded thinking when coming into contact with physi-
cal or mental objects; and, more generally, the “domain/sphere of mind” (see Nakamura:
770a). In the context of this passage, it probably refers to the human mind’s typical way of
functioning (i.e., the production of deluded thoughts).

45  According to Hirakawa, shiti 385 can refer to vijiana (“consciousness”). It is actually a
term used in Bodhiruci’s translation of the Lankavatara Sutra (gﬁ%ﬁﬁ%/i, T.16, no. 671:
567b17). This may explain why the term appears in our text. However, the meaning of
the passage is unclear. (The Uyghur translation diverts significantly from the Chinese; see
Chapter Three, this volume.) Tentatively, we interpret shang - as a topic marker here
(“concerning; as for”).

46 These phonetically used characters do not fit the rhyme scheme.

47  The Chinese is somewhat problematic here and the translation is very tentative. If we
consider tajia {37 as topicalization, then we could also translate in the following way:
“If hearing the words of others, do not depend on them.” The Uyghur makes more sense
here: “If you hear speech from others, do not long for their words!” (see Chapter Three,
this volume).

48  Again, the Uyghur is clearer here: “The speech organ of three inches is the only place
of evil deeds.” It is possible that mo 72 has been used for md J& (“demonic; evil”) here;
the phonetic profile does not quite fit the regular LMc readings /mut/ vs. /mua/, but
the final —t probably had already disappeared in the ninth/tenth-century Northwestern
Medieval dialect (see Anderl and Osterkamp 2017). Another, albeit very unlikely, interpre-
tation would be to take {F}4[f] as an interrogative pronoun; {E;4 is regularly used for
an interrogative corresponding to Modern Mandarin /EJ& in late TAng texts and {E}& [o]
could be a rendering of {E}44f (“how about; what about’, Modern Mandarin /EJE£E).
However, semantically, this does not fit the context here.

49  We decided to use a rather clumsy literal translation here in order to preserve the meta-
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[If] the Mind King is not understood, [then one will] speak short and long.
When seeking a future path of rebirth one will receive bitter disaster.

£ RJRE [LMc:jian liay lag |30 Remove the obstacles! Having swept clean the hall
one should make offerings.

5.6 Strophe 4

HEEhEE

Bl JGEAEANT o BLOLOATHE o BHHEEIE— - HIRNELE
H- - S MEEERE - BEAEEHEEHES

SR EIUR o SGTAKEREE o ASDREA ST o R ABEKEEH

),
o Y

]

53

5.6.1 Textual Annotations

— JBSE'E: repetition markers (P.2212, P.3099, P.3082). P.2204 and P.3099 attach
this phrase to the last section and have 5 H; P.2212 has only two repeti-
tion markers (therefore: #i5E#E3E 1), distorting the phrase; P.3082 (F51%E H)
has spaces above and below.

— [»: P.3082 has repetition markers.

- BB 5 A5 IE—: the phrase is missing in P.3082.

— % (P.2212, P.3082): & (P.2204, P.3099).

— H: this character was originally missing in P.3099; it was added between £
and = in tiny size.

— £ (P.2204): H (P.2212, P.3082); these two characters are routinely exchanged
in Dinhudng manuscripts.

: P.3082 has %&. The second % is indicated by a repetition marker.

: P.3082 has the character . (probably %, which would make sense here).

: the %%(?) after Fl is scratched out in P.3082.

: i (P.3082); the two characters are phonetically identical.

— hEEE: FEE A (P.3082).

— JREEEE: repetition markers (P.2212). There may be something missing from
this phrase.

— & (P.2212).

|
i3 g g

phor of the “tongue.” More freely, one could translate this section: “If one engages in any
kind of [idle] talk ...” The “Mind King” refers to a person’s cognitive functions (i.e., con-
sciousness).

50  Alternatively: = L& LMc: yay lian lian.
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F| (P.2212): P.2204 and P.3099 have <8, which would also conform to the
rhyme in the Northwestern Medieval dialect in which endings with and
without a final nasal are not differentiated.5!

& (P.2212): 2 (P.2204, P.3099).

& (P.2212): P.2204 and P.3099 have §fE, breaking the 7+7+7 rhythm of the
three successive phrases.

i [ (P.3082). P.3082 has the cursive form . for =.

K (P.2212, P.3082): P.2204 and P.3099 have an additional character (break-
ing the 7+7+7+7 rhythm) between those two: I, ! We suspect this is a
variant of &.52

H[': P.3082 is the only manuscript to use the form [&.

£ 1 (P.3082).

iRIE%: with repetition markers; P.3099 has % for . The phrasing is very
different in P.3082: i% 2 B5E0[HTH EL .

=HE

5.6.2 Translation

PR EEE
[LMmc: fjyt(fut) sywk tsit fjyt(fut) sywk tsit]53

Fourthly, the eight vijiana (consciousnesses) encompass the sixth and the

seventh [consciousnesses].

Contemplating the mind, the origin of the mind is the meditation chamber.
The dharma-kaya (dharma-body; i.e., the absolute truth) and kaya-dharma

51
52

53

54

(dharma of the body; i.e., the self), their wisdom is not identical.>*

See Anderl and Osterkamp 2017.

Cf. the characters listed in Hudng Zhéng 2005: 278. & is listed as a term in Hirakawa
and Kosetsu Bukkyogo daijiten.

Alternatively: 15 L F15 H (Lmc: /fyt sywk tsi fjyt sywk tsi/) (last syllable without final
stop!). This indicates that the rushéng might have already disappeared in the northern and
northwestern regions by this time, and that & and 2 had the same rhyme.

The Uyghur makes more sense here: “[There are] dharma-body and dharma wisdom, but
again they are not one” (see Chapter Three, this volume). However, the Uyghur transla-
tion corresponds to the Chinese 7 57 %4JE— and ignores the second . For the term
shenfd 577, see Hirakawa: 1129. According to Nakamura: 773d, shénfid was used by An
Shigao to translate Skr. atman (“self”). Anyway, the passage seems to be contrastive—
absolute truth/wisdom as compared to mundane truth/wisdom. Perhaps, in the Chinese,
%4 could also be interpreted as 4 (“know, they are not one!”), since these two charac-
ters are routinely exchanged in Dinhuang manuscripts. Kobayashi translates the passage
as follows: hosshin to shinho, chi wa itsuni arazu ;%5 & ()%, BlE—I2JEF (“Dharma-
body and dharma of mind are in knowledge not one”; corresponding to EEILNERIE
—). As such, he interprets the second & as a substitution for /). This is feasible, since
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The Five Eyes®? and the Six Penetrations®® are the bright sun of wisdom.
Hearing these words one is then enlightened, and truly there is nothing
secret®”

Secret! [LMC: mit]! JEEF]] [LMC: tiaj' li"] Secret! [LMC: mit]
All you sons of the Buddha, don't be negligent!

Since the beginningless past you have dwelled in a dark room.

Birth and death follow one after the other, and you have not been able to get
out [of samsaral.

[It is] only because of foolish illusions, [that we] block the sun of wisdom.>8

=

IRIER IR [LMC: jit suawk] Secret!—Svaha! True Reality!>®

5.7 Strophe 5

eI i

Fh BEMEMTR - —UIRANETE - EFEEHIEN o JERFEREE
B o M EEML ) o SRR SIS B R

sRhTEEIELR - BARIHEEEE o B IEELE o B HBENSME - IR
A SE/AEERE o S SN N g

HERORMELF o LR B

in Northwestern Medieval Chinese the readings of the two characters are phonetically
very similar. For example, several of these substitutions occur in the Dinhuang version of
the Platform Scripture (/D <> B0 <> 7 see Déng and Réng 1999: 315, n. 1; 421, n. 4;
426, n.11). Another reading is suggested by the scholar Hudng Qingping &5 27 5% (personal
communication), who reads ;£ 5% as three items commented on by JE— (“As for the
dharma-body, dharma, body, and wisdom are not one”).

55  The Five Eyes (Skr. parica caksumsi) are: human eye; divine eye; wisdom eye; dharma eye;
and Buddha eye (cf. Fpc, Vol. 2: 151c-11524).

56  The Six Penetrations (Skr. sadabhijiia) are those of: spiritual fulfillment; divine ear; knowl-
edge of others’ thoughts; knowledge of one’s own and others’ lifespans; divine eye; and full
knowledge of and testimony to the cessation of rebirth (cf. Fpc, Vol. 2: 1292c-1293a).

57  Ydn-xia bianwi = T {FE is frequently encountered in Chan Buddhist recorded sayings
(lit. “under these words” > “based on these words, triggered/caused by these words”) is
used in reference to words uttered by the master that cause awakening in the student
(early examples in the Shénhui yiiltr and the Platform Scripture).

58  There are only three verses instead of four in this strophe.

59  Alternatively: #% I 2% Lmc jit ta li* mit HTH[S (Svaha!) True Reality!
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5.7.1 Textual Annotations

This section starts with a new column in P.2212.

IEEIEHE: repetition markers (P.2212). P.2204 and P.3099 have [ THE; P.2204 is
attached to the previous section, and P.3099 has spaces above and below. The
repetition marker after T is missing in P.2204. P.3082 has 2£(?) THE (with
repetition markers, and spaces above and below).

FJ: P.3082 has {fi. According to Dinhudng géci, %47l is a mistake for 5.
However, the Uyghur translation supports the reading & (“name and form”).
. P.3082 has ] (i%7?; if it were not for the lower element, one could also
think about ), which certainly does not look like a variant of J=.. The vari-
ant also resembles E.

I P.2212, P.2204, and P.3099 have the current variants 5 [, 8, and &,
respectively. P.3082 has [/l

FiIESR (P.2212, P.3099, P.3082): only §i in P.2204 (> FIIERIER).

(P.2212): here written with the “standard” [§j] instead of the previously
used [, current in Dinhudng manuscripts (also used in P.3082).

I: there is a dot on the right side il (P.2212).

F: it is difficult to decipher the character in P.2212, but it seems to be F[;
P.2204 and P.3099 have 2.

J&: the T. editors read f# in P.2212, which is incorrect; all of the manuscripts
have J&.

3P (P.2212): P (P.2204, P.3082).

fH (P.2204, P.3309): IH (P.2212, P.3082).

¥ ... the text is preserved in S.4583v from here onwards.

IX: 5%, using a phonetic loan [l as opposed to above (P.2212).

JEE (P.2212): B (P.2204, P.3099, P.3082, S.4583v).

i (P.2212, P.2204, P.3099; LMC: jiaw); & (S.4583v; LMC: jiaw).

J&t (P.2204, P.3099): {i (P.2212; LMC: liaw).

R EL 225 B 5L there is a major diversion from this phrase onwards
in S.4583v, integrating elements that appear in Strophe 3 in the other manu-
scripts (ZF IR fFE 7R 5 /R #5&). This is actually not arbitrary since f7
does not fit the rhyme scheme (-ang) of this section; S.4583v has integrated it
in the —ao group section in which the phonetic profile of 7 fits much more
neatly. The phrase in S.4583v is: &% T #5fmlEa0 t7.(?)/ %7 (“if sweeping ...
sweep [it] clean”). P.3082 also has a very different reading: {55 (indicated
by repetition marker) [il(?) ll(?)#F s T HE 4. 3 LMc: jiaw; ) LMC: liaw;
Bl LMc: lew; 7 LMc: liaw; T LMc: liaw’; 7 LMC: saw.
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5.7.2 Translation
e R R R A

[LMmC: jiaw liaw jiaw jiaw liaw jiaw]

Fifthly, True Reality shines in this gate (i.e., teaching). All names and forms
are false appellations.5° In this kind of consciousness (mind)®! form is not
form. There is no cause and there is no effect; do not laugh at this with
scorn! As for Nature, view Nature as the utmost marvel (lit. “marvel among
marvels”)!

(> 4b) Marvel! [LMc: miaw'] JEEFI[ZE(> #D) [LMc: tiaj” 1i'] Marvel! & B4 E#
BEESEHE [LMC: lud liw lud low jiaw liaw jiaw]

All you sons of the Buddha, don’t be scornful and ridicule others!

Grief, scorn, and ridicule with anger are hindering the [realization of the]
Way.

In this method of the Way there is neither scorn nor ridicule.

In order to illuminate the mind®2 one should contemplate the inside and illu-
minate the outside.

If a hair comes into the eye, one should rub it [i.e., the eye] clean. If the
bronze mirror is not polished, nothing can be reflected therein.53

ZIER [LMmc: jiaw liaw lew] Do good! (i.e., perform good deeds!) Svaha-ya! Do
not have vexations!

5.8 Strophe 6
BN OLBEENTE o AACNRIERE o R EFRRREE o PR EREE
B o AJEUR S EEIEHL - BURFE0E & A Rai

60  Cf. hizhao jidgming "E{3 {44 (“an agreed-upon appellation”; Skr. ahvandya samketah;
DDB).

61 The Chinese is problematic here, and E seems to have been interpreted as Ly in the
Uyghur translation (see Chapter Six, this volume). In Northwestern Medieval Chinese, &,
was sometimes used for /() (no difference between endings with and without nasal). So it
could also refer to &, (“consciousness, mind”); there are examples of this in the Platform
Scripture. In our translation, we opt for this interpretation. Originally, the passage may
have read: 1 2.0 (“If one is calming the mind like this [then form is no-form]”).

62 On chéngxin 55, see Nakamura: 967b.

63  This passage recalls the famous pairs of gathas on the mirror-mind attributed to Shénhui
and Huinéng, as conveyed in the Platform Scripture (cf. T.48, no. 2007: 337¢).
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SEOL TSGR © M AR - BAKEWBAE - R ERORE - 17
PSRRI Y - EHARRIDBIS - BB - ARZEAH -
B -

5.8.1 Textual Annotations

— Space of approximately five characters before this paragraph in P.2212;
spaces of one character above and one below in P.3099; spaces above and
below in P.3082.

— 1Al repetition markers (P.2212); P.30ogg lacks the repetition marker of the
middle character. In P.2204 and P.3099, the phrase is 7, and in P.2204
it is attached to the previous section (this time “correctly,” with three repe-
tition markers). S.4583v does not have two identical phrases but rather: 1f:
fiEE %8 == . P.3082 has repetition markers and the phrase ZZEME. 1%: LMC
Pan’; ¥8: LM laj'; B LMc phuan’; H: LMc thud'; fif: LMc laj'; £ LMc pjagj;
#H: LMC Pan’.

— B (P.2212, P.2204): 2 (S.4583v, P.3099, P.3082).

— &:variant [ (P.2212); P.2204 uses two rather different variants in the same
line, i and Jiff (the latter form also appears in the next section). It is inter-
esting that the same phenomenon can be observed in P.3099 (Jfl and Jf);
this shows the close interdependence of the two manuscripts. Jfff is the form
of the last character of the text in P.2204. S.4583v has [{f. P.3082 has a very
different reading of the phrase & FHEFRERL: A~ HA AHEEL (“As for
realization: if one views realization then one gets rid of both concentration
and confusion; no coming out and no entering, there is neither concentra-
tion nor confusion”).

— Ei: 8 (P.2212), [ (P.2204), ¥ (S.4583v), & (P.3099), [l (P.3082).

— f{3h: P.2212 and P.3099 have the correct {815 4= [EfSE% (“Buddha and sen-
tient beings having the same characteristics”). The copying mistake {#+
R4 (“sons of the Buddha and sentient beings”) in P.2204 was proba-
bly triggered by the frequent occurrence of f#+ in the manuscripts. As
a minor observation, P.2204 consequently uses {# for “Buddha,” whereas
P.2201, P.3099, P.3082, and S.4583v all prefer /..

— P& P.3082 uses an interesting variant here: [Jjjij.6*

— J& (P.2212, P.3082): T (P.2204, P.3099), JF (S.4583V).

— JEE (P.2212): B (P.2204, P.3099), & (S.4583V, P.3082).

¥7: P.3082 has a repetition marker after §7(?) instead of # (> #ZH¥, possibly),

64  This is very similar to one that Hudng Zhéng 2005: 93 found in the Wiizixii bianwén {fi -
BT (S.328).
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65
66
67

but we are unsure whether [ refers to # or #1.5 The other manuscripts are
problematic here, since % should be repeated at the beginning of the pho-
netic phrase; therefore, the line should probably read: A& JF % FEEIGET © HX
JERAEL(30).

F| (P.2212, P.2204, P.3082; LMc /1i’/): L (S.4583v; LMcC /liaj/); 48 (P.3099);
in the Northwestern Medieval dialect there is no difference in pronunci-
ation between syllables with and without —ng /y/, as such /] and 4§ are
homophonous. The entire phrase in P.3082 is: 2 F[B& B ZEERE (%
F] maybe corresponds to tari or tali in Sanskrit phonetics).

¥ (P.2204): 1% (P.2212); #HfE (S.4583v and P.3099; as such, repeating the
“rhyme trigger phrase” from the beginning). There is no space before F&75
+ in P.2212.

1%: the T. editors have an erroneous reading here: ?Fﬁ P.2212 and S.4583v both

' (£5); P.3099 has B (e

have [, which is a variant of }&;56 P.2204 has | :5'
P.3082 has [l

F78: P.2212 has #7& with a marker for reversed order on the right side.
P.3082 has kdn {4 instead of 7&. 1 is a variant form of {ii. We have found no
precedent for using {f as phonetic loan for 7, although the LMcC readings
are similar: & kan kPan, 1 kdn khan’, differing only with respect to the tone.
ngL: variants [§ (P.2212), B (S.4583v), B (P.2204), B (P.3099).

A 1 (0 08 8L 1 L AL B S E: here, the text of P.3o8ais
much shorter: & A\ ZRHE (?) 5 45 4E.67

H (P.2212, P.2204, P.3099): #H(?) (S.4583v).

Zt (P.2212): P.2204 has 2%, which, according to the tenth-century Léngkan
shdujing FE&& T dictionary, is a variant of #f. Often, Z% is also associated
with Z% (although that does not apply here). P.3099 has the variant .

{8t (P.2212, P.2204, P.3099): 7% (S.4583v).

J7¥: P.3ogg uses the semi-cursive g

A (P2212, P.2204, P.3099): R ZE (S.4583v).

72: il (P.2212). S.4583v has the character i, possibly referring to {z, which
is a variant of Aun 1g. On 1z, the Jiyun ££E5 states: .0ofH 17 (“the mind is
depressed”) and ., #E7, (“the mind is confused”). As such, the meaning is
rather close to that of . P.3099 has .

BIHER: 245 (?) (P.3082).

HS: 7% (P.3082).

#& (P.2212, P.2204, P.3099): I5E (S.4583v).

Although, after a comparison with forms listed in Hudng Zhéng 2005: 348, we favor (.
On this character form, see Huang Zhéng 2005: 264.
On jié ban 45, see Zengaku daijiten: 274c.
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— J# (P2212, P2204, P.3099): #&(?) (S.4583v, P.3082).

— %2 [ (P.3082).

— JF (P.2212, P.2204, P.3099): 117, (S.4583v), 1% (P.3082).

— #li: [ (P.3082). After #{i}#, P.3082 has the following character: [jiijJ. Origi-
nally, the copyist probably added the character %) before he realized that
it is part of the phonetic phrase of the next section. Rather than scratching
it out (which must have been esthetically unappealing for a copyist who in
this case was obviously concerned with proper arrangement and calligra-
phy), he added a dotted circle and thereby “deleted” the character. [ is a
variant of #un ™. T (LMcC thun) has a similar phonetic profile to dun (LMc
thun') and should be considered as phonetic loan here.

5.8.2 Translation
TR RE L R

[LMC: ?an’ laj’ phuan’ ?an’ laj’ phuan’]

Number Six, the Chan gate (i.e., method) of contemplation being apart from
thought (i.e., leaving the sphere of thought).

There is no coming or going, and there are no boundaries.

As for realization: viewing realization, both concentration (samadhi) and
confusion are eliminated.

As for the Buddha and the sentient beings, they have the same features.

The origin is clear and pure: rubbing [it clean], the filth is dispersing.

1 [ (> #7) Disperse! JIEF] [LMc tiaj” 1i'] Ex/#L(> #Y) Disperse! & B B E5E
B [LMmc: [ud liw lud low ?an’ laj* phuan']

All you sons of the Buddha! Don'’t be careless in contemplation! Although the
Way is lofty, there are still raksas (i.e., demons) who may appear.

Foolish people come and go, constantly shackled by [their own] fetters.

Polluted (i.e., impure) they grasp after form objects and their minds are
thrown into confusion.

In all activities such as walking, standing, sitting, and lying down, there are
not any [distinguishing] features.

In [the realm of] the sentient beings, there is boundless wailing.8 If one
manages to remonstrate (i.e., convince them of the correct way), then
[they] will get rid of all difficulties.

68  In Buddhist texts, jicohuan NI (‘to wail; to cry out; originally translating Skt. raurava)
is often used metaphorically for the suffering in hell.
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— B

R g e
xan']!

(?) [LMcC: jia la la' trha: guan] Svaha-ya! §7%E Dull fellows [LMC

5.9 Strophe 7

i S I

o EHAREE - WM \BERE o RRBABRER)EE - ZFORETE
He o ARFEIREA BN o B B o LI A X - BEFIE
& B A e

b)) EEE o —&TOMYT o —UIEE g (PbT-T85n2779_0536c) 4k 5 o
R B E - A HRRAE -

5.9.1 Textual Annotations

— P& repetition markers (P.2212, P.3099). P.2204 has no repetition mark-
ers, and the phrase has empty spaces above and below. S.4583v uses repeti-
tion markers for the phrase #5 & Eil. P.3082 has the phrase Z/j% 5 (i), spaces
above and below, and uses repetition markers. Zj LMc: phut; 3% LMC: pPud’
(> phu); # LMc: fjut; & Lmc: 1ud' (> lu); Iy LMc: jyd’ (> ).

- [El: £ (P.3082).

— VUPS )\ 4 8 A b A #6385 P.3o82 has a much shorter version: P04
PR ZOENE.

— £ (P.2212, P.2204, P.3099): 2 (S.4583v, P.3082).

— 3D (P.2204, P.3099): AE 4D (P.2212).

— #& (P2212, P.2204, P.3099): phonetic loan for Z; (S.4583v); these two charac-
ters are often exchanged in Dunhuang texts.

— Al (P.2204): variant [li§ in P.2212.

— 74 & (P.3082).

— AIRREEANEE: S.4583 diverts here (integrating elements from other pas-
sages): £, @274 (“generating the mind and stirring up thoughts, do
not let them reside!”). In P.3082, the passage differs even more: 42352 #
AeEE Y N (FERLOIE LB H 2 is abbreviated to HILOIECVEH 2
(“then the mind is not the mind and the demons disperse by themselves”).

— JR#%: Pa212 has J2f%; P.2204 has the contraction §jff; P.3099 has :ﬁf , com-
monly used in Dinhudng manuscripts.

— &fE: P.2204 has £ & (“corrected” by a reversal marker).

— 3i:variant . in P.2212; [§#] in P.3099.

— _I (P.2212, P.2204, P.3099): I (S.4583V).

— B4 (P.2212, P.2204, P.3099): i (S.4583v).

Ziireplaced by repetition marker in S.4583v.

JiK: % (P.3082).

— Flf (P.2212): 2 in P.2204 and P.3099; 1L in S.4583v; missing in P.3082.
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- B % (P.3082).

— HpEEy (P.2212, P.2204, P.3099): F &L (S.4583v); ZIEg S (P.3082).

— ))...{{ marks a passage that is partly preserved in the fragment 1 xXH 424r (for-
merly: /Tx492); the page is torn in the middle (see the Appendix).

— *&1E: P.3082 has a reversal marker between the two characters ({E%&?).

— —RFESYS (P.2212, P.2204, P.3099, IXH 424¥): S.4583v has jF/(ME17(?)
IS5 (“If the pure mind is firmly established then there are no impu-
rities”). For the phrase —&0F (MEGY 5 — VIR H A2, P.3082 has: JF.[0)
{EIr L FE Y BE (repetition marker)E HZAZK (“if the pure mind is firmly
established then there is no pollution, and the army of evil demons will dis-
perse by itself”).

— [&]: replaced by a repetition marker in P.2204, P.3099, and 1XH 424r.

- [EIFEIEEF (P.2212, P.2204, P.3099): S.4583v is very different here: {{[E] = &
{F:. For [E[EE 2250 H A HE, P.3082 has the following: (=( 7 ) = S &5
ARG [EE tmc: IS Iyd' (> ly) fik Lmc: 21 (> ji) B LMmc: 1y’ (> ly).

— HB (P.2212, P.2204, P.3099, 1xXH 4241 [{f): 1 (S.4583v).

— K (P.2212, P.2204, P.3099): S.4583v has £, which is very strange (“awaiting
enlightenment” instead of “greatly enlightened”).

5.9.2 Translation
L PRI S I
[LMC: pPud’ lua jya' phud’ lud' jya’]

Seventh, concerning the awakening to the complete and bright great prajria.

The Four Methods and 18 [kinds of practice] transcend the numbering®® [of
doctrines, etc.]. Those [caught in the] marvelous existence [of the circle
of] birth and death are mysteriously liberated.”®

Within the Three Worlds, a great master is truly difficult to encounter.

Samsara and nirvana, there is no need to cross over to.”

69 On the term mingshi X%, see Nakamura: 1300¢ (pDDB: “Name and number. A num-
bered term, such as ‘three realms, ‘ninth stage, etc.”). This could also be interpreted as an
exhortation not to become attached to a particular doctrine (as discussed in Abidharma
literature), but rather to find a good teacher for instruction.

70 Miaoydu W7E (“marvelously existing”) is sometimes enumerated as one of the three
kinds of existence (sanzhéng ydu =F&H): i.e., shiydu BH (‘really existing”), jidydu {E
H (“provisionally existing”), and miaoydu (“marvelously existing”). The latter often refers
to the “emptiness-aspect” of all things (zhénkong miaoydu BHZEWH ). g A AVE 2o
(P.3082): “The marvelous existence of the four kinds of beings is mysteriously liberated
[?]”

71 The different versions of this passage in the various manuscripts suggest that the text is
particularly problematic here.
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The river of affections runs counter to the supreme [truth]; do not dwell in it!
If this mind [therefore] is without thought, the army of Mara (demons) will
depart by itself.

Depart! JiIEF] [LMc: tiaj’ 1i'] Depart! & B FEAE T B [LMC: lud liw lud low phud’
lud'/ jy&’]

All you sons of the Buddha! If you have a pure mind throughout every single
thought (or: one-pointedly pure mind), there will be no impurities, and the
entire army of Mara will depart by itself.

EEE [LMc: lyd' lys' lyd'] Concentrate! (zhuanzhu 2%) Svaha-ya! Great
Awakening!

5.10 Strophe 8

W I S T It 4%

50 EPIEEEY o NS MR o NN ASESUE o AR AT
o R BRFE o JLHIHEIRE - MEEREER Y - BE—
=T - TEOKEE ) EEE - s R B o SRR U B AR I 4

s EAEAESLHIAD o DUAE B RAT] B o [URTRAREIFYER o R gemes o
i HR 55 -

5.10.1 Textual Annotations

— WEHEEE: repetition markers (P.2212): P.2204 and P.3099 have 1§% %% with
three repetition markers; the phrase is separated by spaces above and below.
S.4583 (also using three repetition markers) has a different first character
that we are unable to decipher with any certainty: §i. It may be a strange
cursive form of 1§, although the Zhonggud cdoshi dazididn [ §2E K7 8
does not contain any similar form of this character. Osterkamp suggests that
it may be a cursive form of 4Z. P.3082 also singles out the phonetic phrase
with spaces above and below, using repetition markers. It reads: 7% 4¥%. %
(Lmc: liak), & (LMc: jiak).

— #t (P2212, P.2204, P.3099, AXH 424r): B} (S.4583v). The form looks like HIl
(one of its meanings being “to cut”); or it could be &I. P.3082 has (5. It might
also be interpreted as a cursive form of &}, a reading that would fit well
within the context.”?

72 Suggestion by Sven Osterkamp.
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) (P.2212, P.2204, P.3099, S.4583V, AXH 4241): 5] (P.3082).

— 38 (P.2212): £ (P.2204, P.3099, S.4583v, P.3082); the same in the occurrence
below.

- BB ANY)E (P.2204, S.2212, P.3099): S.4583v is very different as it has
158 &%, but this actually makes more sense than the other three manu-
scripts: “gazing at form/features, seeing the sound.” P.3082 has the phrase:
AR .

— i (P2212); ] (nxH 424r): B - (P.2204), il (P.3099).

— £ (P.2212, S.4583V, 1XH 4241): H (P.2204); ¥ (P.3099): these are all “variants
of the variant” form =%.

— JE (P.2212, P.2204, P.3099): & (S.4583v, P.3082).

— HAJ4% (P.2212, P.3099, S.4583V, P.3082): missing in P.2204.

£ (P.2212, P.2204, P.3099): 2 (S.4583v, P.3082).

— $#4 (P.2212, P.2204, P.3099, S.4583v): *J(?) [l (P.3082); #4 is used phonetically
(abbreviated: se) for Skr. klesa (“afflictions”).

— *%&:indicated by repetition markers in P.2212, P.2204, P.3099, S.4583v.

— J& (P.2212, P.2204, P.3099): 75 (S.4583v).

— Flf (P.2212): 2 in P.2204, P.3099, S.4583V.

— IE (P.2212): 1§ (P.2204, P.3099); ¥ (S.4583v).

— _=: because of severe paper damage, in P.3099 only %4448 of the last

part is extant. Originally, this manuscript had a colophon with the date of the

copy. However, only a few characters are still recognizable (... JLHF(? )H

$7(2) P ).
— 2 78% (S.4583v).

7=

— “ZZ:unrecognizable in P.2212 (torn paper).

— 4% in P.2212, %% is repeated; there is also a repetition marker in S.4583v.

— PR (P.2212, P.2204): fi%& (“to awaken”) in S.4583v.

— %2 (P2212, P.2204): [ (S.4583V).

— §F (P.2212, P.2204): 7, (S.4583v).

- TS REIRE SR R B A E RS S O T B AR (R AR BT
A EERUE AR FIFTET & 2 S 25 [ 5 52 P.3o82 differs radically: -
T B b EIBA R L 24 (repetition marker)EE (& ? ) EHREE. &
should probably be read as sai here (LMc: saj), with similar phonetics as
compared to sud %2 (LMC: sa). B (LMcC: jia); 78 (LMC: jia'); 51 (LMC: xa);
EEIHS > Skr. svaha-ya.
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5.10.2 Translation

N (> 18) Mg 42 (> 1 s 4%

Number Eight: The method of Chan cuts off random speculation.”

Neither high nor low, there are no multi-storied buildings. There is neither
leaving nor entering, and there is no city.”

This thought manifested in sound (?), this is the initial learning (or: [for]
beginning students).”

When generating the mind and giving rise to thoughts, don't let [yourself]
attach [to them]!

[When] making the effort to sit long time [in meditation], then action will be
no-action.

There is no joy that can be enjoyed; this is [called] “eternal joy”

The lamp of wisdom at once illuminates the 3,000 worlds.”®

The water of samadhi™ is constantly purifying the 8,000 klesas.”®

All the buddhas of the Ten Directions achieve enlightenment at the same
time.

Enlightenment JEE#] [LMc: tiaj’ 1i'] Extensive!

All you sons of the Buddha! Remain self-so and do not [artificially] restrain
[yourselves]!

73 Zhénzhud #] has a specific meaning in Chén texts. Its original meaning is “to deliber-
ate, consider.” In the Buddhist context, it can also mean “to serve alms food” (Meisig and
Meisig 2012: 116). In their translation of the Linji iz, Sasaki and Kirchner 2009: 139 trans-
late it as “random speculation.” The term is also frequently used in the yjpcpL (Christian
Wittern, in a draft version of a German translation of the JpDcDL, translates it as “irrige
Denkweise” = “deluded way of thinking”).

74  This may be a reference to the famous illusionary city of the Lotus Sitra, a very popular
metaphor for upaya (“skillful means”). One passage in this siitra contains both 3£Z[ and
1874 (T.g, no. 2641161 {EIERINTD  HEEGEST MAILAREK RRkoat =
Mgl B2 7). Karashima 2013: 250 translates (84 as “a lofty building, a
storeyed building.”

75  This passage possibly should be modified according to the Uyghur translation, which has
“sign; feature.” # and #H are often exchanged in Diinhuédng texts: “These signs/features
appearing as sound [for] the new student.”

76 [ should probably be interpreted as homophonous to . The expression =[5 is fre-
quently encountered in siitra literature, corresponding to the Skr. tri-sahasra.

77 For more on the expression “water of samadhi,” see Chapter Three, this volume.

78 #2% is used phonetically here for sa, as an abbreviation for klesa (cf. i F5 2 8. Sk, san-
klesa).
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[Those with] the Four Bonds (Skr. bandhanas),” [whether they are] of high
or low status, cannot be liberated.

When residing in nirvanic extinction, one achieves awakening together.80

In utter quiet bliss there is no attachment.

Svaha! May all be enlightened!

6 Final Note

The so-called Siddham Song is remarkable for several reasons. Written in the
context of Chan Buddhism, it reflects early Chan thought, and especially the
lineage associated with the Larnkavatara Sitra, in addition to integrating terms
that are typical of the early phase of the movement. As a special feature, the
preface not only connects the sutra, its translator Gunabhadra, and Bodhid-
harma (the founding figure of Chan), but also associates the text with the
famous translator Kumarajiva, who is credited with introducing the Siddham
material to China. Unfortunately, the entire text of the Tongyun, which is
attributed to Kumarajiva, is not preserved. However, sections of the preface are
extant among the Diinhuang manuscripts, and these give us an insight into the
importance attributed to the sounds of the Indian alphabet. Indeed, they are
described as highly efficacious soteriological tools.

The preface to the Siddham Song also mentions the monk Dinghui, who is
credited with composing the text. It explains its purpose of transforming the
mysterious and difficult contents of the Lanikavatara Sutra into a short mes-
sage that could be both “performed” and understood by the common people.
The result is an interesting mix of phrases including doctrinal terms and state-
ments, in addition to warnings, prohibitions, and exhortations. The various sec-
tions are connected by “trigger phrases” (which were probably designed to stick
in the mind of the listener/reader), accompanied by characters that clearly
have no semantic reference. Most significant is the structure of the text, which
obviously had to be sung in a series of strophes. Its “didactic” build-up alter-
nates between prescriptive sections and proscriptive sections, also illustrating
the negative consequences of transgressions. It includes a high percentage of
phonetically used characters, reflecting both “Chinese” and “Sanskrit” sounds,
with a recurring focus on the four liquid vowels 7 7 [ (li-liti-li-l6u), which the

79 The four bonds are: desire, wealth, ignorance, and distorted views. Cf. Fpc, Vol. 2:1827b.
80  Following S.4583v ([E]FH#&); the other manuscripts pose severe textual problems here.
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Chinese audience may well have interpreted as extremely exotic and mystical.
The rhyme patterns include both semantically and phonetically used charac-
ters, and nearly 25 percent of all of the characters rhyme (each strophe uses a
different rhyme). Here, the intention was probably to increase the mnemonic
and “musical” aspects of the text.

Finally, the numerous copies of the Siddham Song neatly illustrate that
early Chan thought and doctrine remained highly relevant in the northwest-
ern regions until at least the tenth century, and probably much later.

Appendix

Here, with the kind permission of the Institute of Oriental Manuscripts at the
Russian Academy of Sciences, we reproduce a manuscript fragment of the Sid-
dham Song that is not readily accessible at IDP. The manuscript number is 1XH
424 (formerly /Ix492). The fragment is a folio from a booklet with folded pages
(i.e., each leaflet comprised two pages). The leaflet is torn, and the upper part
is missing. However, parts of the introduction and parts of Strophe 8 of the
Siddham Song are extant on the recto side. Based on an estimate of the approx-
imate number of characters that could fit on one page, the extant pages must
be page 2 and (probably) page 15 of the text. (Hence, the whole booklet proba-
bly contained about sixteen folded pages, with the leaflets stitched together in
the middle.)

Dunhuéng texts in booklet (rather than scroll) form were practical because
there was no need to unroll them and it was much more easy to take them
on travels. In contrast to many of the scrolls discovered at Dunhuéng, book-
lets were often produced locally rather than imported from the central regions.
This may be interpreted as an indication that our text enjoyed local popularity
and was frequently copied in the Diinhuang area. Most of the extant booklets
among the Dinhuang manuscripts can be dated to the late Tang/Five Dynasties
period.

The text was probably written on only the recto sides of the leaflets, as the
extant verso side contains no content related to the text. Indeed, the phrases we
find on the verso cannot be associated with any extant Chinese Buddhist text.
They might be interpreted as disconnected scribbles, or a random collection
of Buddhist terms and phrases. On the left side of the verso, there is a drawing
of an animal or more likely a demon. This material suggests that the Siddham
Song was written exclusively on the rectos, with the versos left blank. As the
extant passages are symmetrically “remote” from each other (i.e., the second
page of the preface and the second to last page of the final strophe), the folio
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FIGURE 2.2 JAXH 424 (formerly /Ix492), recto
REPRODUCED WITH THE KIND PERMISSION OF THE INSTITUTE OF ORIEN-
TAL MANUSCRIPTS, RUSSIAN ACADEMY OF SCIENCES

FIGURE 2.3 JIXH 424 (formerly /Ix492), verso
REPRODUCED WITH THE KIND PERMISSION OF THE INSTITUTE OF ORIEN-
TAL MANUSCRIPTS, RUSSIAN ACADEMY OF SCIENCES
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must have been wrapped around other pages (atypical for booklets in butterfly
format, in which double pages are usually arranged next to each other).8!

Right part of the recto side, “page 2” of the text:82

2R AR FE = A i
RS AR T
GEN—ECFIETR
75 HEAIAI_E 2R
Bl AT R e 2
SRESEA RS

Left part of the recto side, probably the second to last page of the text
(llpage 15"):

ST — S E LR
75— VI REHE E AR 2 (1] ) e
ESETIL PN

VS s SR Wt S 5 R M A 1Y
AEA T AL A AR A
Sl R R B B A

Right part of the verso side:
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