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The English translation of Wonch'uk's original Chinese text may offer
the contemporary readers in the West an opportunity to reveal the distinctive
features of Wonch'uk's Commentary as well as an East Asian scriptural

exegesis.
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I. Introduction

The Banya paramilda simgyeong chan (FEHEE ZSEH) is a
commentary on the Heart Sutra written in classical Chinese by the 7th
century Buddhist exegete Wonch'uk. An excellent example of the
intellectual analysis of a smtra, it is an important text that has exerted a
significant influence in the history of East Asian Buddhist thought.

Wonch'uk (B, 613-696 C.E.), also known as Reverend Moon-A
of His-ming Monastery (%Bi<) in China, was originally from Silla,
Korea.2 (Koh, 1999:13-14) An eminent disciple of Hsiian-tsang (% #),3
and an older contemporary of K'uei-chi (#7%) of the Chinese Fa-hsiang
School (7%#8%), he is considered one of the most prominent Yogacara
scholars.4 According to his biographical source, Wonch'uk authored

1 According to Dr. Nguyen, the Chinese term “chan (#)” means “eulogy” rather than
“commentary,” so this work should be titled as “Eulogy on the Heart Sutra”; yet it in no way
resembles the sutra style in Indian Buddhist literature, but is rather merely a commentary.
Nguyen notes that this has significant implications on how Wonch'uk views the status of the
Heart Sutra (Nguyen, 2001:24-25).

2 Wonch'uk moved to T'ang China at the age of fifteen and never returned to Korea (Kim &
Wu, 1976:70).

3 Chang-geun Hwang, in his dissertation, investigates the relationship between Hstian-tsang and
Wonch'uk. According to Hwang, The Encyclopedic Biographies of Hsiian-tsang and His Disciples (%
H= B E1%HKE) Wonch'uk is mentioned as the disciple of Hsiian-tsang, whereas other
records state that Hsitian-tsang studied old Yogacara from both Fa-ch'ang and Seng-pien as did
Wonch'uk and, therefore, the relationship between the two could be defined as peers or fellow
students of the two masters rather than as master and disciple (Hwang, 2000:41).

4 According to Sung-fu (R4£), Wonch'uk was highly respected by Empress Wu (BIX&KJ5, c.684
705) of T'ang China, so that even though the King of Silla, Korea, Sin Moon (X%, c.681
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twenty-three works, in 108 volumes, during his lifetime, though all but
three have been lost. Chinese resistance to scholarship by a Korean
monk-scholar may be to blame for this poor survival rate; there are
indications that Wonch'uk's status as a non-Chinese disciple under
Hsiian-tsang was somewhat unstable (Oh, 1991:120). The three extant
works are: the Commentary on the Heart Sutra (Fx%S4E%, Banya
paramilda  simgyeong  chan), which is the first commentary on
Hstian-tsang's translation of the Heart Sutra; the Commentary on the
Samdhinirmocana-sutra (FFRE4E8R, Hae sim-mil gyeong so), which is the
largest extant commentary on that satra—called “the Great Chinese
Commentary” by the eminent Tibetan Buddhist scholars, Tsong kha pa;
and the Commentary on the Benevolent King Sutra (I=EfE4EHR, Inwang
banya gyeong so).5 (Powers, 1992:19) Although the Commentary on the
Heart Satra is the shortest among his extant writings, Wonch'uk's
encyclopedic knowledge of Buddhist literature is contained in it; it is, in
Powers' words, “a massive compendium of Buddhist scholarship”
(Powers, 1992:9). A close reading of his Commentary not only leads us to
more deeply understand many essential teachings of the Heart Sutra, but
also reminds us that smtra study and the engagement in sutra exegesis
are principal religious practices in Buddhism.

1. The Heart Sutra

The Heart Satra (Prajnaparamita-hrdaya-satra) is undoubtedly one of
the most important Mahayana scriptures, particularly in China, Korea

692) petitioned for his return to his homeland, the Empress would not allow it. In addition,
when eminent Indian monks came to T'ang, Empress Wu allowed Wonch'uk not only to
receive them but also to help them with their projects of sutra translations (Sung-fu,
No.150:91-92; Hwang, 2000:31).

Q1

According to Hwang, the list of non-extant Wonch'uk texts, which are mentioned in various
bibliographies including the Ui cheon mok-rok (&%XF#k), are: the Seong yu sik ron so (AR
k), the Seong yu sik ron byeol-jan (RPEFAFIF), the I sip yu sik (ron) so (=T RFMR),
the Back-beop ron so (B ik#5i), the Gwang baek ron so (fR&E##), the Mu-ryang-ui gyeong so (&
¥ £485), the Gwan so-yeon-yeon ron so (MLATHR#k#ER), the Yuk-sip igyeon jang (3+=RF),
the In-myeong jeong-ri-mun ron so (B BAEEFIZEE), the A-mi-ta gyeong so (FTHFE4ZE), the Yu
ga ron so (GRIUNEEE), the Gu sa ron seok song so (&&m#EHR), the Mu-ryang-su-gyeong so (&
#4E8k), the Seong yu-sik eun cho (REHKIES), the Seong yu-sik gwang cho (REHAE), the
Geumgang banya gyeong so (£AMME%4E) (Hwang, 2000:120-123).
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and Japan. According to Edward Conze, it was composed around 350
C.E. and is considered the shortest version of the voluminous Perfection
of Wisdom sutras (Prajniaparamita-hrdaya-sutras),6 comprising only two
hundred and sixty two Chinese characters. Nevertheless, it contains not
only the essence of the entire Prajnaparamita-hrdaya-satras but also the
entire Mahayana teaching. The Heart Sutra is especially emphasized in
the Ch'an tradition, since it formulates the teaching of emptiness
(sunyata) in a particularly clear and concise way.

Considered the word of the Buddha,” the Heart Sutra focuses on
the concept of emptiness (sunyata); that all phenomena, including
human suffering, are without self-nature (svabhava) because they arise
due to causes and conditions. The sztra also discusses the realization of
emptiness; that one is able to eradicate all attachment to the self and
dharmas, and thus to liberate the self from suffering. In contrast to the
early Buddhist scriptures of the Nikaya tradition, which focus on the
existence of permanent selthood, the Heart Szira proclaims the true
meaning of the emptiness of existence as the spiritual breakthrough
necessary to actualize enlightenment.

The core passage of the Heart Sutra is “Form is not different from
emptiness; emptiness is not different from form, and form is emptiness,
emptiness is form.” As Lopez points out, it may be “at once the most
celebrated and problematic passage in the text” (Lopez,
1988:8). Nevertheless, when understood, insight into the empty nature of
all phenomena leads to the Perfection of Wisdom (Prajhaparamita) as the
Middle Way. The sumtra addresses the major categories of Buddhist
teaching, i.e., the five aggregates, dependent origination, the Four Noble
Truths, and, through the series of negations, the essence of the doctrine
of emptiness.

6 According to Conze, Prajnaparamita-satras, also known as “Perfection of Wisdom satras,” originated
in the first centuries B.C.E and C.E., and expanded from 8,000 lines, in the oldest text, to
100,000 lines. Later, along with the shorter versions of the two most famous sutras, the
Diamond sutra (Vajracchedika-prajfiaparamita-sutra) and the Heart satra (Prajiaparamita-hrdaya-sitra),
under the influence of tantric modes of thought, the “Perfection of Wisdom in a Few Words,”
which was designed as a counterpart to the Heart Sutra, was also composed (Conze,
1978:11,15).

7 Although it was not preached directly by the Buddha but by Avalokitesvara, who is a
manifestation of the Buddha, the Heart Sutra is considered the Buddha's word (Lopez, 1988:5).
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Within the Mahayana doctrinal classification, the Heart Satra
belongs to the Buddha's Second turning of the Wheel, the Emptiness
period of Dharma, and most extant commentaries approach it from the
perspective of the Madhyamika doctrine of the Emptiness period (Chung,
1977:87). However, Wonch'uk interprets the Heart Satra from the
Yogacara perspective, and his Commentary therefore offers the reader a
unique opportunity to examine the Madhyamika doctrine of emptiness
from the Yogacara perspective.

2. The characteristics of Wonch'uk's Commentary on the Heart Sutra

The most distinctive feature of Wonch'uk's Commentary lies in his
scholarly foundation, which is rooted in the Buddha's “One vehicle
(Ekayana)”, implying non-dualism, non-discrimination, and
non-sectarianism. Wonch'uk criticizes the sectarian dogmatism of
Chinese Buddhism8 and attempts to harmonize the complete corpus of
Mahayana doctrine. On the one hand, he thoroughly investigates
different views; on the other hand, he explains how the variant
perspectives described in his text can actually be viewed as
complementing one another. As his methodological instruments,
Wonch'uk utilizes the Buddhist principles of skillful means and the
Middle Way, as well as the East Asian hermeneutic concept of t'i-yung
(essence-function), which he uses to integrate and harmonize sectarian
views.9

In his Commentary, Wonch'uk employs the standard style of
exegesis within the East Asian Buddhist tradition. His treatment of the
sutra is divided into the four traditional topics: (1) the causes and
conditions that gave rise to the teaching; (2) a differentiation of the
essence and doctrine of the smfra; (3) an explanation of the title of the

8 In Chinese Buddhist tradition, along with the process of systemization and evaluation, while
processing the translation and interpretation of the original Sanskrit Buddhist texts into
Chinese, various groups splintered off into different sects, each of which upheld its own basic
texts and doctrines as superior to others. Among these schools several, including the T'ien-tai,
Hua-yen, Fa-hsiang, and Ch'an schools, developed their own system of doctrinal classification.

9 Views held by the Hinayana (ie., the Sarvastivada and Sautrantika) and Mahayana (i.e.,
Madhyamika and Yogacara: Old and New Chinese Yogacara).
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sutra; (4) and an interpretation of the smira by analyzing its textual
content. The first two topics conduct the reader in locating the suira
within the overall hermeneutical context of Buddhist doctrines, while the
second two attempt both linguistical and conceptual analysis of the
sutra, drawing on various Buddhist texts.

In discussing causes and conditions that gave rise to the teaching,
his first topic, Wonch'uk adopts the Yogacara classification of the Three
Wheels of Dharmat© elucidated in The Scripture on the Explication of
Underlying ~ Meaning  (Samdhinirmocana-sutra).  According to  the
Samdhinirmocana-sutra, during his career the Buddha, using his skillful
means, turned the wheel of Dharma three times in response to the
different inclinations and spiritual capacities of his audiences
(T.16.693c-697¢c; Keenan, 2000:35-50). With the first turning of the
Dharma-wheel the Buddha taught the Four Noble Truths (w%3F,
aryasatya) to the disciples (sravakas), using the illustrations of birth and
death, cause and effect, and nirvana and samsara to lead those who had
not yet entered the dharma to enter it. However, since this Dharma
focused on “existence”, it allowed the erroneous grasping at the self or
dharmas taught by the early schools, which claimed to be the true
interpreters of the Buddha's word (Skilton, 1994:122).

The grasping at existence in the first Dharma, which occasioned
controversy and had to be interpreted, was counteracted by the second
teaching, which consisted of the Perfection of Wisdom doctrine,
emphasizing “nonexistence” or “the emptiness of self-nature (svabhava)”
(Conze, 1973:150). The second Dharma, given to the bodhisattvas of the
Mahayana tradition, taught that “all things have no essence, no arising,
and no passing away, and are essentially in cessation” (T.16.697a;
Keenan, 2000:49). Based on the Perfection of Wisdom sutras
(Prajnaparamita-satras), this teaching was formulated by Nagarjuna of the
Madhyamika school to counter the view that things have an intrinsic
self-nature. However, according to the Samdhinirmocana-sutra, it also
occasioned controversy and had to be interpreted.

10 The Three Wheels of Dharma are “all-encompassing modalities of Buddha's teachings from the
perspective of both time and tenets.”
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Finally, the third wheel of the Dharma explained the truth of both
existence and nonexistence for all three vehicles. Formulated by the
Yogacara school, this teaching emphasized the affirmation of existence or
self in order to present a deeper understanding of the meaning of
emptiness. It accepted the conventional existence of phenomena and
focused on the primacy of mind and its role in perception. The
Samdhinirmocana-sutra expounds that this Dharma is “the universal and
supreme teaching of the Buddha and it did not contain any implicit
meaning nor occasion any controversy” (T.16.697a; Keenan, 2000:49).
Thus, the Yogacara school presents this Dharma as a final resolution of
the Buddha's teaching. The Yogacara school serves as an antidote to the
Madhyamika, which can lead to a misplaced belief that things do not
exist, as well as to other extreme views. It considers earlier Buddhist
schools to have been confined to this kind of extremism during the first
Dharma (Skilton, 1994:122). The interpretation of the three wheels of
Dharma in the Samdhinirmocana-sutra implies that in the third Dharma
the Yogacara school succeeded the Madhyamika school and appropriated
the significance of its doctrines.

Unlike most Chinese sectarian scholars, who view the classification
of the Three Wheels of Dharma as a means of ranking doctrines and
proving their school's superiority, Wonch'uk does not limit himself to
his own school's point of view; rather, he sees the problem in terms of
the skillful means of the Buddha.® He regards the three Dharmas as
equally important,and emphasizes that the eighty-four thousand

11 According to Nguyen, the Samdhinirmocana-sutra states that the first two wheels of Dharma are
of interpretable meaning (neyarthha) whereas the third is of definitive meaning (nitartha)
(T.16.697b). Yogacara school regards the Samdhinirmocana-sutra, which is the third wheel of
Dharma, as a definitive teaching because it uses the doctrine of three natures to thoroughly
explain Buddhist doctrines from the perspective of both nonexistence and existence.
Wonch'uk's contemporary K'uei chi of the Fa hsiang School designated the definitive
meaning of the third wheel of Dharma as the supreme teaching. Yet, as opposed to K'uei chi's
claim, Wonch'uk argues that whether a teaching is interpretable or definitive does not depend
on the degree of profundity of the teaching expounded but on whether it is “manifest” or
“hidden.” In his commentary on the Samdhinirmocana-stitra, he elaborates that the first wheel of
Dharma manifests existence and keeps nonexistence hidden; the second wheel of Dharma
manifests nonexistence and keeps existence hidden; the third wheel of Dharma completely and
explicitly manifests both existence and nonexistence. In addition, if within either wheel both
existence and nonexistence are manifest through analysis, a Dharma wheel is of definitive
meaning; if they are not sufficiently analyzed and are hidden, a doctrine is of interpretable
meaning (Nguyen, 2001:31).
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teachings in all smtras are not of a hierarchical order but correspond to
the different needs of sentient beings.12 From this perspective, Wonch'uk
attempts to integrate and harmonize different views including the
difference between the Madhyamika and Yogacara doctrines. For instance,
in his Commentary, Wonch'uk explains that the discernment of existence
and emptiness in the Yogacara theory of the Three Natures reaffirms
Nagarjuna's Middle Way.

Wonch'uk's second topic is the difference between the essence and
the doctrine of the Heart Sumtra, a relationship he explicates in terms of
the hermeneutic device of essence (#'i) and function (yung). He defines
the t'i (8¥) as the core of the Buddha's actual teachings and the
doctrine (7, tsung) as that which has been expounded by the various
Buddhist schools. First, Wonch'uk points out that the explications of the
Buddha's teaching provided by the various schools are not the same; for
instance, some of the early schools!3 view the sound of the sutra as t'i,
while one of the Madhyamika schools validates only sound, and yet
another combines sound with name, phrase, and syllable. However, he
argues that each of these teachings is based on the same truth, and
therefore does not contradict the others.i4 Second, Wonch'uk
differentiates the various doctrines in accordance with illnesses,
scriptures, and periods, but nevertheless, on the basis of the Buddha's
One Mind (—+), views them as different means of leading people to
enlightenment.

In his third and fourth topics, which are the linguistic and
conceptual analysis of the satra, Wonch'uk begins with a detailed

12 The original text states: NFZHwFHEFHF], R¥deRBBHE, BFABWTF AP db——FEHLAT
JE&, - (T.33.543a25-27).

13 The doctrines of both the Sarvastivada and Sautrantika schools view sound as the essence of
the Buddha's teaching “since names, phrases, and syllables do not exist independently apart
from sound” (T.33.543a9-11).

14 Wonch'uk explains in his commentary: “When [one] follows the real by means of the
provisional, [one] uses sound as the essence [of communication] since, apart from sound,
name, phrase, [and syllable] would not be distinguishable; when [one] follows the function [of
communication] by means of the essence, names, etc. are considered the essence that can
communicate the distinctions between the self-natures of all dharmas and hence these two are
depended upon. The provisional and the real require each other; their interaction is called
essence” (T.33.543a16-20).
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explanation of the title; then he divides the sutra into three parts. As
to “He
crosses over all sufferings and calamities,” illustrates the contemplating

”

he sees it, the first part, from “Kuan-zizai Bodhisattva

wisdom; the second part, from “Sariputra - ” to “there is no wisdom
and no attainment,” illustrates the cognitive-object contemplated; the
third part, from “because there is no attainment -+ ” to the end,
illustrates the fruit attained. The parts, sections, divisions and segments
that Wonch'uk delineates eventually lead to multiple levels of
subheadings, so that even a small portion of the text becomes
thoroughly involved in the broader interpretation which he establishes
for the whole.’5 His multi-leveled structure of the Heart Sztra can be
mapped out as follows:

1. Hlustrating the contemplating wisdom:

a) Indicating the contemplating person
“Kuan-zizai Bodhisattva”
b) Hlustrating the contemplating wisdom
(1) The essence of the contemplating wisdom;
“performs profoundly the Perfection of Wisdom”
(2) The function of the contemplating wisdom;
“[the Bodhisattva] illuminatingly sees that the five
aggregates are all empty” --i) personal aims

“and crosses over all sufferings and calamities” --ii)

altruistic aims
2. IMlustrating the cognitive-object contemplated:

a) Illustrating the nature of emptiness
(1) Indicating the person who is guided; “Sariputra,”
(2) Mlustrating the nature of emptiness
(2a) explaining the four statements by means of the

15 According to Robert Buswell this is a quint essentially East Asian form, deriving ultimately
from indigenous exegitical traditions rather than Indian Buddhist models (Buswell, 2002:125).
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aggregate of form;

“form is not different from emptiness, emptiness is
not different from form, and form is emptiness, emptiness is form.”

(2b) interpreting that the other four aggregates  all
contain the four statements;

“The same 1is true with sensation, perception,
mental formation, and consciousness.”

b) Illustrating the characteristics of emptiness
(1) Revealing the characteristics of emptiness by means of
the six meanings;

“Sariputra, in that way, the characteristics of emptiness
in all dharmas are neither originated nor annihilated, neither defiled nor
purified, neither increasing nor decreasing.”

(2) Dispelling the attachment to the six teachings of dharma
based on the characteristics of emptiness;

(2a) dispelling the attachment to the teaching on the five
aggregates;

“Therefore, in emptiness there is no form,
sensation, perception, mental formation, nor consciousness.”

(2b) dispelling the teaching on the twelve sense bases;

“There is no eye, ear, nose, tongue, body, mind; no
form, sound, smell, taste, touchable, nor object of mind.”

(2¢) dispelling the teaching on the eighteen realms;

“There is no eyerealm and, in this way, up to no
realm of mind-consciousness.”

(2d) dispelling the teaching on the twelve limbs of
dependent origination;

“There is no origination of ignorance, no extinction
of ignorance, and, in this way, no origination of aging and death, and
no extinction of aging and death.”

(2e) dispelling the teaching on the Four Noble Truths;

“There is no suffering, origination [of suffering],
cessation [of suffering] or path [leading to liberation].”

(2f) dispelling the teaching on wisdom and abandonment;
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“There is no wisdom and no attainment.”
3. Revealing the fruit attained:

a) Clarifying the fruit attained
(1) Mlustrating the power of contemplation;

“Because there is no attainment, the bodhisattvas depend

on the Perfection of Wisdom and, therefore,

their minds are free from [mental] obstructions.”

(2) Revealing the fruit attained;

“Because [bodhisattvas] have no [mental] obstructions,
they are without fear, free from perverted views and dreamlike
thoughts, and achieve ultimate nirvana.”

b) Demonstrating achievement by examples
(1) Elucidating the fruit attained;

“The Buddhas of the three times, [past, present, and
future,] attain supreme, perfect enlightenment through relying on the
Perfection of Wisdom.”

(2) Praising the excellence of the Perfection of Wisdom by
means of its function

(2a) Interpreting the prose in detail;

“Therefore, one should know the Perfection of
Wisdom as the great sacred mantra, the greatilluminating mantra, the
supreme mantra, and the unequaled mantra.” --i) elucidating the self-
benefit.

“It can eliminate all sufferings, for it is true, not
false.” --ii) illustrating the benefit to others.

(2b) Concluding the praise in eulogy

“Therefore, [the Kuan-zizai Bodhisattva] speaks the
Prajnaparamita mantra: gate Qate paragate parasamgate bodhi svaha.”

Within this structure, Wonch'uk establishes his Commentary by
referencing other scriptures, minimizing any significant input of his
own. His discussion is closely tied to his textual sources, while utilizing
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a methodology that relies on piecing together quotations from a wide
array of sources.’6 He refers to many different doctrines, i.e., the early
Buddhist doctrines of the Sarvastivada and Sautrantika and the Mahayana
doctrines of the Madhyamika and Yogacara, including the Old and New
Yogacara; he uses 125 references from forty different satras and sastras.t7
In doing so, Wonch'uk not only explains and elaborates on various
Buddhist terms and concepts, but also relates the scripture to the
entirety of Buddhism. For his most frequent citations, such as the
Ch'eng-wei-shih-lun  (R"E#%), the Buddhabhumi-sutra-sastra (Hh3LAER),
the Madhyamakakarika (¥3), and the Trimsatika ("3 =+28), I rely on
other English translations which have already been published. (For
example, for the Ch'eng-wei-shih-lun, 1 refer to the Three Texts on
Consciousness ~ Only, translated by Francis H. Cook; for the
Buddhabhami-satra-sastra, to The Interpretation of the Buddha Land by John
P. Keenan.)

It is a nearly overwhelming task to traverse time and space to
translate Wonch'uk's seventh century Chinese into current English. In
his essay “The Task of the Translator,” Walter Benjamin states that “A
real translation is transparent; it does not cover the original, does not
block its light, but allows the pure language which survives
in different times and places and proves to possess an uncanny sustaining
power” (Benjamin, 1939). Indeed, Benjamin's understanding illumines
the Buddhist distinction between “live words (#4))” and “dead words
(3t.41)”; words without meaning or words that are not attended with
functioning are considered “dead words”, whereas “live words” are alive
because they constantly live in the mind and bodies of people.

16 Wonch'uk analytically dissects, section by section and word by word, the vast array of
teachings and doctrines appearing in the text as a way of illustrating the diversity and
originality of Buddhist doctrinal teachings.

17 These include the Avalokitesvara-sutra (Kuan-yin san-mei ching, #-3 =#k4E), the Sha-men lun (¥
F3%), the Tsan fo lun (#Bh3h), the Buddhabhumi-satra-sastra (Hh3e4E3H), the Sramana-sastra, the
Yogacarabhumi-sastra  (GRinfR¥e3E),  the  Abhidharmakosabhasya (T REEMEE),  the
Ch'eng-wei-shih-lun (R"E3#®), the Buddhabhumi-sastra (#hHei) the Madhyamika-karika (F3%), the
Samdhinirmocana-sutra (FFRELE), the Pramana-samuccaya (£23), the Abhidharmasamuccaya (3%
), the Sriamaladevi-satra, the Mahayana-Sutralamkara (K RIEFHIE), the Trimsatika (PREZ128),
the  Mahayanasamgraha-sastra ~ (¥XR3#h), the  Madhyantavibhaga — (37Fi%3#%), and  the
Suvarfa-prabhasa-sutra (£ XH4E), etc.
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Wonch'uk, through his commentarial work, attempts to make the Word
of the Buddha come alive in the present. In the same way, it is my
challenge as translator to ensure that Wonch'uk's words come alive to
contemporary readers in the West. This English translation of
Wonch'uk's Commentary on the Heart Saira attempts to demonstrate that
something universal and eternal, “the pure language”, remains alive
today.

I. An English translation of the Banya paramilda simgyeong chan

BHRBEREE S R
A Commentary on the Buddha's Heart Siitra (Prajiaparamita-hrdaya-stira)

ARIRELE:
Written by Buddhist monk Wonch'uk

[Introduction]

In interpreting the [Heart] sutra, four aspects may be
differentiated:

[A.] the causes and conditions that gave rise to this teaching;

[B.] differentiating the essence (#%, t'i) and doctrine (7, tsung) of
the sutra;

[C.] explaining the title [of the smtral;

[D.] and interpreting the smtra by analyzing its textual content.

[A.] The causes and conditions that gave rise to this teaching

I propose humbly that the perfect principle, mysterious and calm,
wondrously cuts off the realms of existence and nonexistence. The
characteristics of dharmas are extremely profound and able to transcend
the superficial [expressions] of names and words. Yet this principle does
not perform in fixed ways, so [the Buddha] expressed it in the two
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scriptures [of Hinayana and Mahayana]. The actualizing of the response
of the three bodies is the foundation on which the teaching is
expounded. [In other words,] it could be said that when the spring
water becomes clear, the reflection of the moon suddenly appears, and
with the enemy's slightest move in the dark, the heavenly drum
spontaneously beats itself. Yet, when responding to objects [at the
conventional level], according to their abilities, the Tathagata expounds
the Three Wheels of Dharma to guide [sentient beings].

In order to guide those who have not yet entered the Dharma to
enter it, at the Deer Park (Mrgadava) in Varanasi, [the Buddha] first
unfolded the cause and effect of samsara and nirvana. This was the First
Wheel of Dharma, [the teaching of] the Four Noble Truths. So that
those who already were able to eliminate attachment to the view of self
would be converted to Mahayana, on sixteen occasions, including at the
Vulture Peak (Mount Grdhrakata), etc.,, [the Buddha] expounded the
Prajnaparamita-satra. This was the Second Wheel of Dharma, [the
teaching of] “No-characteristics.” Although [followers of the Second
Wheel of Dharma] gradually eliminate attachment to the view that
dharmas have their own natures, they still remain unable to dispel
attachment to emptiness itself. So, [the Tathagata] expounds the Third
Wheel, which is the definitive (nitartha) Mahayana teaching of the
Samdhinirmocana-sutra, in the Pure and Impure Lands of the Lotus
Flower Treasury Worlds (Padmagarbhalokadhatu). [This Third teaching]
reveals the principle of both emptiness and existence, and eliminates
the two forms of extremist attachments to existence and nonexistence.
This is exactly what gave rise to the teaching [of the Heart Sairal.

[B.] Differentiating the essence (t7) and the doctrine (tsung) [of
the sidral

“Essence” refers to the core of the teachings that can be
expounded with comprehensive clarity, whereas “doctrine” discloses the
specifics of what have been expounded by the various teachings.
However, the explications of the essence of the Buddha's teaching [given
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by various schools] are not the same. The Sarvastivada school regards
sound as the essence, because name, [phrase, and syllable] are neutral
while sound is wholesome. According to the Sautrantika school, the
series [of names, phrases, and syllables] is provisionally designated as
“sounds”, since names, phrases, [and syllables] do not exist
independently apart from sound. The doctrines of the Mahayana schools
[regarding the essence of the Buddha's teaching] are [also] not the
same. A place [in the Mahayana scripture] claims only sound [for the
essence of the teaching]; for example, the Vimalakirti-nirdesana-satra
states that there is a certain buddha land in which sound becomes [the
essential element of] the affairs of buddha. Another place takes only
name, [phrase, and syllable] as the essence [of the teaching]; for
instance, the Ch'eng-wei-shih-lun states that the object of unobstructed
cognition of dharma is considered to be name, [phrase, and syllable].
Another place [in the Mahayana text] combines the [above] explanations
of both sound and name, [phrase, and syllable]; for example, the
Dasabhumikasutra-sastra states that one who listen to [the Buddha's
teaching] depends on two things, namely, sound and name, [phrase,
and syllable].

Why are there such differences between these doctrines? To
definitively grasp the real, one follows the real by means of the
provisional. [While we] all use sound and name, [phrase, and syllable]
in order to [understand] the nature of the essence, nevertheless, each of
these holy teachings is based on one meaning and therefore does not
contradict the others. Why is this so? When [one] follows the real by
means of the provisional, [one] uses sound as the essence [of
communication] since name, phrase, [and syllable] would not be
distinguishable apart from sound. When [one] follows the function [of
communication] by means of the essence, name, [phrase, and syllable]
are considered the essence that can communicate the distinctions
between the self-natures of all dharmas. Thus these two are [both]
depended upon. The provisional and the real require each other; their
interaction is called “essence.” To try to follow one [without the other]
would be a mistake, and an explanation [in that way] would not make
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any sense. When one follows the mind by means of a cognitive object,
one uses consciousness as the essence. Therefore, the sumtras [of the
Third Wheel of Dharma] state that since all dharmas do not exist apart
from consciousness, when one recovers the ultimate truth by embracing
the illusion, one wuses suchness as the essence. This is how the
Benevolent Kings Perfection of Wisdom Sutra describes the nature of all
dharmas.

The doctrines of what have been expounded may be outlined
using three categories: (1) specifying doctrines in accordance with
illnesses [of sentient beings]; (2) disclosing doctrines according to
specific scriptures; (3) differentiating doctrines according to periods.

(1) Specifying doctrines in accordance with illnesses [of sentient
beings]: All sentient beings, due to ignorance, give rise to eighty-four
thousand countless [kinds of] defilements including desire, anger, etc.
So the Tathagata prescribes medicines according to [their] illnesses, that
is, the eighty-four thousand [kinds of] Dharma teachings, including [the
teaching of five] aggregates. In this way, each of what is responded to
by these [illnesses,] such as [the teachings of the five] aggregates
(skandhas), [the twelve] bases (ayatana), [and the eighteen] elements
(dhatu), etc., become the doctrines of what have been expounded.

(2) Disclosing doctrines according to specific scriptures: Although
every scripture contains various teachings, when examining the main
focus [of the scripture], each [doctrine] is differentiated in accordance
with scripture. For instance, for the Lotus Sutra, [the concept of] “One
vehicle (Ekayana)” is [its] doctrine; for the Vimalakirti-nirdesana-sutra, [the
notion of] “Non-duality” is [its] doctrine; according to the
Mahaparinirvana-Satra, the “Buddha nature” is [its] doctrine; and for the
Avatamsaka-Sutra, “the cause and effect of Saints” is [its] doctrine. [The
doctrines of] other scriptures may be understood as above.

(3) Distinguishing doctrines according to periods: Although the
scriptures of holy teaching are divided into a variety [of doctrines],
from the perspective of period, they are distinguished by no more than
three kinds [of doctrines]: those are, according to the
Samdhinirmocana-sutra, the Four [Noble] Truths, No-characteristic, and
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the definitive meaning of Mahayana. Now, for this scripture, [the Heart
Sutra,] among these [three] doctrines, “No-characteristic” is [its]
doctrine.

[C.] Explaining the title of the sutra

HRBERBE S o
“The Buddha expounds the Prajiiaparamita-hrdaya-Sidra.”

In explaining the title [of the satra], “the Buddha expounds”
indicates the person who is able to expound. The Sanskrit word
“buddha” is translated into “the awakened”, one who is equipped with
both ultimate and worldly wisdom, who has accomplished enlightenment
for both oneself and others, and who is, hence, a “buddha.” That [the
Buddha] expounds the wondrous teaching and causes sentient beings to
understand is called to “expound.” “Prajnaparamita” denotes the dharma
which is expounded and is translated into “Wisdom by which [one can]
arrive at the other shore (nirvana)” in the [Chinese] language. The Heart
Satra  (Hrdaya-Sutra) correctly reveals the teaching that can be
expounded. Among the organs of the body, the heart [or mind] is the
foremost, and among the Prajnaparamita-satras, this teaching is the most
precious. The name [of the sufra] is established by following the
metaphor, and therefore it is called the “Heart [Satral.”

“Sutra” has a twofold meaning: to penetrate and to embrace. It
means to penetrate into the meanings of [all] the doctrines to be
communicated and to embrace all sentient beings that are to be saved.
This is a dependent determinative compound (tatpurusa), concerning
both the teachings that can be expounded and what has been
expounded. The title is established by means of the dharma and the
metaphor and, therefore, it is said that “The Buddha expounds the
Prajnaparamita-hrdaya-Sutra.”

[D.] Interpreting the sidra by analyzing its textual content
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Raisg
“Kuan-zizai (AvalokiteSvara) Bodhisattva”

The Heart [Sutra] is generally divided into three parts: The first

El

part, [from “Kuan-zizai Bodhisattva - to “crosses over all sufferings
and calamities]” clarifies the contemplating wisdom; the second part,
from “Sariputra -+ ” [to “there is no wisdom, no attainment”] illustrates
the cognitive-object contemplated; the last part, from “because there is
no attainment” [to the end] reveals the fruit attained. There is no
introduction or conclusion in this [satra]. Since [this text] selects the
essential outlines from all the Prajnaparamita-satras, it has only the main
chapter, without introduction and conclusion, just as the Kuan-yin ching

(Avalokitesvara-sutra) is not composed of three sections.

[1. Mustrating the contemplating wisdom]
[a) Indicating the contemplating person]

As for the “Kuan-zizai Bodhisattva”, the first part of [the sztra],
[that is, from “Kuan-zizai Bodhisattva -+ .” to “crosses over all sufferings
and calamities”] may be subdivided in two [ways]: first, by indicating
the person who can contemplate; second, by illustrating the essence of
the contemplating wisdom. [The “Kuan-zizai Bodhisattva”] refers to the
first [approach], to indicate the person who can contemplate. According
to the old version of the translation [of the Prajiaparamita-sutras], the
Kuan-shi-yin is designated as the one who contemplates the sounds of
the world. By calling the name of [Kuan-shi-yin] Bodhisattva,
accompanied with verbal deeds, [sentient beings] are saved from all
disasters. This is how the name is established and called Kuan-shi-yin.
Yet the power to contemplate bodily and mental deeds is not revealed
[in the name of Kuan-shi-yin]. However, the “Kuan-zizai” mentioned in
this scripture refers to the one who internally realizes the twofold
emptiness while externally contemplating the three deeds effortlessly and
acting at his/her unrestricted discretion. Therefore [he/she] is named
“Kuan-zizai.”
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Now this Bodhisattva, who is truly in the last period of practice
prior to guaranteed enlightenment as a cause of the fruit of
buddhahood, has already become a Buddha. What could be the mistake
in constructing [such a concept of a bodhisattval]? If this is such a
bodhisattva, how is [this bodhisattva] comprehensively interpreted in the
Kuan-yin san-mei [ching]? According to the [Kuan-yin san-mei] ching,

“The Buddha says to Ananda that now I am telling you the
real fact which is not untrue. I am aware that Kuan-shi-yin
Bodhisattva was enlightened before me and that the epithets
of the Bodhisattva were ‘Sastadevamanusyanam’, ‘Tathagata’,
‘Arhat’,  ‘Samyak-sambuddha’,  ‘Vidyacaranasampanna’, ‘Sugata’,
‘Lokavid’, ‘Anuttara’, ‘Purusadamyasaratha’, and ‘Bhagavan’. At
that time, I was a disciple of that Buddha [who was
Kuan-shi-yin Bodhisattva] and an ascetic practitioner.”

If this is such a buddha, how is [this buddha] comprehensively
interpreted in the Avalokitesvara-bodhisattva-mahasthamaprapta-bodhisattva-
sutra? This smtra states: “Good sons, although the life of Amitabha is
infinite millions of kalpas, there must be an ultimate end and final

enlightenment (parinirvana).” It continues,

“Good sons, after the period of the true dharma of Amitabha
Buddha has vanished, when a bright star [that might be Venus]
appears after midnight, Avalokitesvara Bodhisattva, sitting
cross-legged under the bodhi-tree decorated with the seven
treasures, will attain perfect supreme enlightenment and will be
called the ‘Jewel Sign-Buddha (Ratnaketu Tathagata)’ who fulfills
the ten epithets and whose land is called ‘the majestic paradise
ornamented with various jewels’ (Joongbo-Jangum).”

In addition, the Larger Sukhavativyuha-sutra states that the
“Kuan-[shi]-yin Bodhisattva completes a bodhisattva practice in this land
and, at the end of [his/her] life, will be incarnated in the buddhaland.”
[On the one hand], it can be interpreted that since those [sutras, i.e.,
the Kuan-yin san-mei ching, the Awvalokitesvara-bodhisattva-mahasthamaprapta-
bodhisattva-sutra, and the Larger Sukhavativyuha-sutra,] use the same name
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of Kuan-[shi]-yin for different persons, their teachings do not contradict
each other, just as all buddhas are called “Sun-and-Moon-Glow
(Candrasuryapradipa)” in the Lotus Sutra. [On the other hand], it also can
be interpreted that there are two kinds of [bodies] in the
Kuan-[shi]-yin: first, the true [body] and, second, the manifested [body].
The Kuan-yin san-mei ching [describes the Kuan-shi-yin] as the true body
and the Larger Sukhavativyuha-sutra [describes the Kuan-shi-yin] as the
manifested body. [Yet,] the Saddharma-pundarika-satra-upadesa states,
“Even though Sakyamuni Buddha was already enlightened a long time
ago, he attained the characteristic of the manifested [body] and
therefore, he is now becoming a Buddha.” Although there are two
different interpretations, the latter (i.e., the Saddharma-pundarika-sutra-
upadesa) is superior and does not contradict the principle of all the
other holy teachings.

[b) Hlustrating the contemplating wisdom]
[(1) The essence of the contemplating wisdom]

ATRBERBE S oA
As for “when performing profoundly the Perfection of Wisdom”

The second [approach,] which illustrates the contemplating
wisdom, is twofold: first, it clarifies the essence of the [contemplating]
wisdom, and then it illustrates the function of the [contemplating]
wisdom. This is [the former,] clarifying the essence of [the
contemplating] wisdom.

“To perform”, which means to proceed, refers to the contemplating
wisdom [of the Bodhisattva]. “Profound”, which means fathomlessly deep,
has two kinds of [meanings]. One is the “profundity of performing.”
[This means that] non-discriminative wisdom internally realizes the
twofold emptiness, transcends all dualistic discriminations, and performs
the absence of both subject and object. This is the characteristic of
“performing”, and is therefore called “to perform profoundly” In this
regard, the Maha-prajnaparamita-sutra states that “[A bodhisattva] does not
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perceive performing, nor perceive non-performing, therefore it is said
that a bodhisattva profoundly performs the Perfection of Wisdom.” The
other [meaning] is the “profundity of the cognitive-object”, that is to
say, the principle of the twofold emptiness which is free from the
marks of existence and nonexistence and cuts off all conceptual
elaborations. [Thus,] non-discriminative wisdom realizes this profound
cognitive-object; it is therefore said “to perform profoundly.”

Prajna in Sanskrit is translated into “wisdom” [in Chinese]. Para
means “the other shore” and mitz means “to arrive.” According to the
order [of the Sanskrit languagel, it is written as “prajna para mita (%
F#))”; [yet,] according to [the syntax of the Chinese] language, [it is
expressed] as “prajna mita para (%5 ¥|#%%)” which means “to arrive at
the other shore by means of wisdom”, because wisdom causes
obstructions to be cut off and [leads sentient beings] to arrive at
nirvana.

“When” denotes a temporal point. The Maha-prajnaparamita-satra
explains that “based on conditioned dharmas, temporal points are
described provisionally, yet the calculation of time is not comprised in
the realm of [the five] aggregates (skandhas), [twelve] sense bases
(ayatanas), [and eighteen realms (dhatu)].” The Sramana-sastra also
interprets [time] in the same way as [the Maha-prajnaparamita-satra] and
states that “caused by [conditioned] dharma, time 1is constructed
provisionally and does not exist separately apart from [conditioned]
dharma.” The Yogacarabhumi-sastra illustrates that “from the perspective
of conditioned dharma, the division of before and after provisionally
establishes the temporal points comprised in the mental formation of
dharmas not associated with mind (citta-viprayukta-samskara-dharmas).” The
Buddhabhami-sastra also states the same [as the Yogacarabhumi-sastra], in
that “the division of periods which is the dharmas not associated with
mind or imagination are constructed.”

The meaning of “wisdom (prajna)” is interpreted comprehensively
in three ways, namely, [wisdom based on] word, [wisdom through]
contemplation, and [the wisdom of] the characteristic of reality. In
order to reveal [wisdom through] contemplation and to distinguish [the
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wisdom of] the characteristic of reality, etc., [the smfra] states that
“when [the Bodhisattva] performs profoundly the Perfection of Wisdom”
(In this context, the three kinds of prajiia should be explained).

[(2) The function of the contemplating wisdom]
[i) the fulfillment for one's own benefit as personal aim]

BAAEEEH
As for “[Kuan-zizai Boddhisattva] illuminatingly sees that the five
aggregates are all empty”

This illustrates the function of wisdom, which is twofold: first, for
[the fulfillment of] one's own benefit [as personal aim], and second, for
[the fulfillment of] others' benefit [as altruistic aim]. This [statement]
clarifies the contemplation of emptiness, which is for [the fulfillment of]
one's own benefit. In order to interpret this statement, the various
[meanings of] contemplation will be explained first; only then, based on
the previously [explained meanings of] contemplation, will the statement
from the sutra be interpreted.

As for the various meanings of “contemplation”, so to speak, the
Buddha's teachings are so profound that they are originally of “one
taste”; [however,] scholars who are not awakened yet advocate various
opinions. In this regard, the World Honored One says, according to the
Buddhabhumi-sutra, that

“The Buddha expounds to Mpyosaeng that, metaphorically,
before entering the great ocean, all kinds of large and small
rivers are different from each other in shape and quantity;
[however,] once they enter the ocean, there is no difference in
their shapes and quantities. Likewise, bodhisattvas who have not
yet entered the great ocean of the Tathagata's pure realm of
ultimate reality differ from each other in terms of the quality
and the degree of their wisdom. Yet, when [bodhisattvas] enter
into the great ocean of the Tathagata's pure realm of ultimate
reality, they are not different from each other in terms of the
quality and degree of their wisdom, and perfect a wisdom of
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harmony based on ‘one taste.

Bandhuprabha interprets that “One thousand years ago, the
Buddha-Dharmas were of ‘one taste’; [however], a thousand years later,
there was a conflict between [the notions of] emptiness and existence.”
One thousand years after the Buddha passed away, two bodhisattvas
appeared at the same period in Kaficipura, in southern India; one was
Bhavaviveka and the other was Dharmapala. In order to lead sentient
beings to realize the Buddha-Dharma, they established the Emptiness
School and the Existence School, and together accomplished the
Buddha's intention. Bhavaviveka emphasized emptiness by negating [the
notion of] existence in order to let [sentient beings] eliminate the
attachment to existence, while Dharmapala established [the doctrine of]
existence by negating [the notion of emptiness] in order to let [sentient
beings] eliminate the attachment to emptiness. If so, emptiness does not
contradict the principle that existence is emptiness, and no nonexistence
[in other words, existence], does not contradict the teaching that
emptiness is form. Both emptiness and existence confirm the twofold
truth, and neither emptiness nor existence also confirms the Middle
Path. What a great doctrine of Buddha-Dharma, isn't it?

Question: Is the conflict between existence and nonexistence in
accordance with the Buddha's intention?

Answer: To be victorious [over the other's view] in debate by
attaching to one's own view is to contradict the holy teachings [of the
Buddha]. [Yet] the Buddha himself allowed the enlightened Bodhisattvas
[to use the concept of existence and nonexistence]. Moreover, since the
two Bodhisattvas [i.e., Bhavaviveka and Dharmapala] complement each
other in helping sentient beings understand [the Buddha's teaching],
how could they be against the Buddha's intention?

For this reason, here, two kinds of teachings of contemplation will
be briefly enumerated. First, Bhavaviveka established a teaching of
contemplation based on the Prajnaparamita-satras as well as the doctrine
of Nagarjuna. In other words, this teaching is about contemplating
emptiness by dispelling the characteristics (laksana) of all dharmas; it
claims that all dharmas are totally empty, in that there is no arising and



144 B. Hyun Choo: An English Translation of the Banya paramilda

no ceasing [but] originally stillness, [so that] self-nature is nirvana. In
this context, the Prajnaparamita-satra says that “all conditioned dharmas
are like a dream, illusion, bubble, shadow, dew, and a flash of
lightning;  they  should be  contemplated as such.” The
Visesacinta-brahma-pariprccha-satra ~ also  states  that  “when  mind
discriminates all dharmas, they are all incorrectly [viewed,] and when
mind does not discriminate all dharmas, they are all correctly [viewed].”
Also, the Chung-lun (Madhyamika-karika) states that “if there were
something non-empty, there should then be something empty. However,
since [something] cannot obtain non-emptiness, how is it possible to
obtain emptiness?” The Chung-lun adds that “All buddhas sometimes
teach about ‘self and sometimes about ‘no-self. According to the true
nature of all dharmas, there is neither self nor no-self.” Thus, there is
much good scriptural evidence, as [mentioned] above. In this regard,
Bhavaviveka explains in the Karatalaratna that “both true nature and
conditioned dharmas are as empty as an illusion, and dependently arisen
(pratityasamutpada), so unconditioned dharma does not exist and has
never had an actual arising, like a sky-flower.”

Second, Dharmapala established a teaching of contemplation based
on the Samdhinirmocana-sutra, etc., as well as the doctrine of
Maitreyanatha. This illustrates the teaching of the contemplation of
emptiness by affirming consciousness-only and denying the cognitive
object. It claims that all dharmas penetrate both existence and
nonexistence; the imagined nature (parikalpa), which consists of delusion,
is not the principle [of ultimate reality]; the dependent nature
(paratantra) arises by causes and conditions and therefore exists; the
perfected nature (parinispanna), which has the principle [of ultimate
reality], is not nonexistent. In this context, the Samdhinirmocana-satra
states that, because of the imagined nature, it is said that all dharmas
do not have self-nature. According to the Maharatnakuta-satra, “If
someone denies that all dharmas do not have self-nature, I would say
that the person is not able to be guided.” The Yogacarabhumi-sastra
states that “because of the imagined nature, smtras which conform with
the teaching of [the Samdhinirmocana-sutra] illustrate that all dharmas do
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not have self-nature.”

According to the verses of the Madhyantavibhagabhasya, “There
exists the discrimination of the unreal; in [the discrimination of the
unreal], there is no duality at all, but only emptiness; [yet] in this
[emptiness], there also exists [the discrimination of the unreal].
Therefore, it is said that because all dharmas are neither empty nor
non-empty and are both nonexistent and existent, this confirms the
Middle Way.” There is much good scriptural evidence, as [cited] above.
In this context, the Treatise in Twenty Verses on Consciousness-Only
(Vijnaptimatrata-Vimsatika-karika) states that “Realizing that all dharmas do
not exist is not considered the attainment of the no-self of dharmas.
Rather, complete realization of the no-self of all dharmas, in which
ignorant sentient beings discriminate self-nature (svabhava) with the
imagined nature, is considered attainment of the no-self of dharmas.”

The explanation concerning “contemplation” is as stated above.
Now [the main part of] the text shall be interpreted.

The five aggregates (skandhas) refer to the five [kinds of]
aggregates of form, sensation, perception, mental formation, and
consciousness. The forms of the [six] sense organs, [their six] objects
(visaya), and the [twelve] sense bases (ayatanas) can apprehend locations
and have a characteristic of materiality; therefore they are called “form
(rapa).” The feelings of suffering and pleasure and of neither suffering
nor pleasure connect with, respectively, unfavorable, favorable, and
neutral realms; therefore, they are called “sensation (vedana).” All
consciousnesses, along with perception, recognize the distinction of
objects, such as male, female, etc., and produce all ideas; therefore,
they are called “perception (sanifiz).” The mind exercises mental
functions, such as thought, etc., to create good deeds, etc.; this is called
“mental formation (samskara).” All consciousnesses, such as visual
consciousness, etc., discern their objects; therefore, they are called
“consciousness (vijfiana).”

All five kinds [of aggregates] have the meaning of an
accumulation; therefore, they are called “aggregates (skandha).” These
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five aggregates consist of three kinds [of natures]: first, the imagined
nature of the five aggregates, which is not a [true] principle but a
delusion; second, the dependent nature of the five aggregates, which
exists provisionally by causes and conditions; third, the perfected nature
of the five aggregates, which is the principle of true reality. According
to the Madhyantavibhaga, there are three kinds of aggregates, which are
the imagined, the characteristicc and the dharma-nature; this
[interpretation] is adopted from the new version of the translation. The
Treatise on the Eighteen Emptinesses (Astadasasunyata-sastra) also explains
[this] in the same way as [the Madhyantavibhaga], and therefore
classifies [the aggregates] as of three kinds: the first is discrimination;
the second is characteristic; and the third is suchness. Within these
three kinds of five aggregates, each consists of the twofold emptiness,
that is, the emptiness of sentient beings and of dharma. The emptiness
of both kinds intends to reveal the principle to be realized, that is, the
twofold emptiness of the above. There are two different interpretations
of this [twofold] emptiness.

According to the doctrine of Bhavaviveka, there are two
interpretations. One claims that among the three [natures], the first two
[namely, the imagined nature and the dependent nature] are to be
negated, [but] not the perfected nature. In this regard, the Chung-lun
(Madhyamaka-sastra) states that “Dharmas arisen by cause and condition
are referred to as emptiness.” The other claims that the three natures
of the five aggregates are all empty. In this regard, the Karatalaratna
states that “Unconditioned dharmas do not exist and have never had an
actual arising, like a sky-flower.” Accordingly, it should be understood
that the perfected nature is also negated

According to the doctrine of Dharmapala, among the three kinds
of aggregates, only the imagined nature is negated in order to illustrate
the nature of emptiness. Scriptural evidences are as described above
[i.e. Chung-lun and Karatalaratna]. A version [of the Heart Sumtra] states
that “[The Bodhhisattva] illuminatingly sees that the five aggregates, etc.,
are all empty.” Although there are two different versions, the latter
[that is, the new version] is the correct one because the word “etc.” is
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found in the original Sanskrit scripture. [The meaning of] “etc.
described in the latter [version] should be understood based on [the

doctrine of Dharmapala].

[ii) the fulfillment for others' benefit (parartha) as
altruistic aim]

B —Yr R
As for “crossing over all sufferings and calamities,”

This statement illustrates the second function of wisdom, which is
“[the fulfillment for] others' benefit [as altruistic aim].” There are three
different [interpretations] for this part. One interprets that suffering is
calamity; therefore, it is called “calamitous suffering (35/&).” This
corresponds to the appositional determinative compound (karmadharaya)
of the six-compound (Sat-samasa). There is no defiled dharma which is
not suffering; therefore, the World Honored One expounds that the
three realms [of samsara] are all suffering. In this context, the teaching
of suffering can be summed up in three kinds of suffering. Those are:

» o«

“suffering produced by direct causes (duhkha-duhkha);” “suffering by loss
or deprivation (viparinama-duhkha);” and “suffering by the passing or
impermanence of all things (samskara-duhkha).” Within these [sufferings],
there are eight kinds [of suffering], namely, [the suffering of] birth,
aging, sickness, death, being conjoined with what one dislikes, being
disjoined from what one likes, not getting what one wants, and all
grasping at [any of] the five skandhas. For more details of the
duhkha-duhkha, each of the twenty-five kinds of existences consists of the
four [kinds of] conditioned characteristics (laksanas), which are arising,
abiding, changing and ceasing; thus, it becomes one hundred kinds of
suffering. The twenty-five kinds of existences refer to the four levels of
holy persons, the four evil destinies, the four states of the formless
realm, the four states of meditations, brahma, the six heavens of the
desire realm, No-Thought Heaven, and Anagamin. Another interprets
that “the suffering of calamity” refers to the four kinds of calamities,
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i.e., greed, existence, point of view, and ignorance. These four kinds [of
calamities] fetter all sentient beings and cause them to undergo various
kinds of suffering, similar to putting a yoke on a carriage. When based
on this interpretation, it is the suffering of the [four] calamities,
therefore called “the suffering of calamity,” which corresponds to the
dependent determinative compound (fatpurusa) of the six-compound
(sat-samasa). [Lastly,] the other interprets that each “suffering” and
“calamity” is separately categorized, as the two interpretations of the
above; therefore, it corresponds to the copulative compound (dvandva) of
the six-compound (sat-samasa).

[2. Hlustrating the cognitive-object contemplated]

[a) Mlustrating the nature of emptiness]
[(1) Indicating the person who is guided]

2H T4
As for “Sariputra”,

The second [part of the smtra], from [“Sariputra” -+ to “there is
no wisdom, no attainment,”] illustrates the realm of the cognitive-object
contemplated. There are two approaches in this part: [a)] first, to
illustrate the nature of emptiness by means of the four statements,
[namely, “Form is not different from emptiness, emptiness is not
different from form. Form is emptiness; emptiness is form.”]; [b)]
second, to reveal the characteristics of emptiness based on the six
meanings [namely, “non-originated, non-annihilated, non-defiled,
non-purified, non-increasing, and non-decreasing”]. The first [approach,
that is, to illustrate the nature of emptiness by means of the four
statements] is twofold: (1) indicating the person who is guided, and (2)
illustrating the nature of emptiness. [The “Sariputra”] indicates the
person [who is guided].

The Sanskrit term “Sariputra” is rendered “she-li-fu-tuo-luo” [(%
#H'E % HE or £#9 %) in Chinese characters]. “Sari” is translated into
“Ch'i-yli bird” and “putra” refers to “son” [in Chinese]. A mother's eyes
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are blue and clear, just like the eyes of the Ch'li-yii bird. For this
reason, [the son] is named after his mother and called “Ch'ii-yii.” The
Ta Ming-tu ching (Atasahasrika-Prajiiaparamita-sutra) states that [sariputra]
is called “chiu-lu-tzu (%) or “upadesa (#&#%3#4),” who is named
after his father. The translation of [“sariputra”] into “shen-tzu (% -F)” in
the old version is an incorrect one.

Question: [Since] this [teaching of] prajnaparamita is the dharma for
the bodhisattva, why does the World Honored One preach not to the
bodhisattva but to Sariputra?

Answer: According to the Muahaprajnaparamita-sastra, “The person
[named] Sariputra attained ten thousand kinds of samadhi and surpassed
the Buddha's other disciples in wisdom. In this sense, the World
Honored One said that the entire wisdom of all sentient beings,
excluding the World Honored One, is less than one-sixteenth of the
wisdom and knowledge of Sariputra. In addition, Sariputra, at the mere
age of eight, was excellent in reasoning and discourse containing his
theories. In this regard, all contemporary scholars admired his
unprecedented excellence and all people respected him regardless of
their intelligence or age.” The other stories about this are described in
detail in the Mahaprajnaparamita-sastra. Therefore, in the [Heart Sautra],
the Buddha preached to Sariputra and intended to lead the Hinayana to
the Mahayana as well.

[(2) Mlustrating the nature of emptiness]
[(2a) explaining the four statements by means of the
aggregate of form]

EXRE FXRE GHRAT FHREH
As for “Form is not different from emptiness, emptiness is not
different from form; form is emptiness, emptiness is form,”

This is to illustrate the nature of emptiness by means of the four
statements. There are two approaches: first, to explain the four
statements by means of the aggregate of form; then, to [interpret] that



150 B. Hyun Choo: An English Translation of the Banya paramilda

[the other] four aggregates [i.e., sensation, perception, mental formation,
and consciousness] all contain the four statements. This section is [the
former], “to explain the four statements by means of the aggregate of
form.” In interpreting the four statements, first of all, the nature of
emptiness shall be explained. As differentiated earlier, emptiness is
twofold: one is the emptiness of the sentient being, the other is the
emptiness of dharma.

The emptiness of the sentient being which has been expounded
consists of four kinds. (i) That there is no self to be attached to is
called “emptiness;” accordingly, [emptiness] is not included in the
numerical category of all dharmas. Therefore, in the chapter on the
bodhisattva stages in the Yogacarabhmmi-sastra, it is stated that “both
conditioned and unconditioned are called existence, and neither a self
nor that which belongs to a self is called nonexistence.” (ii) The
suchness (tathata) which is revealed by the emptiness of a sentient
being has been expounded by emptiness and, therefore, is also called
“emptiness.” (iii) [The emptiness of a sentient being refers to] the
specific delusion about emptiness which is associated with the truth of
suffering and, accordingly, takes the defiled five aggregates as its
essence. In this context, chapter 6 of the Ch'eng-wei-shih-lun states that
“specific [delusion] about emptiness is no-self because it is associated
with the truth of suffering.” (iv) The general emptiness which is
associated with all dharmas is no-self; it uses all dharmas as its essence.

Thus, although various sutras illustrate the four kinds of no-self of
all dharmas, according to the theory of the three natures it consists of
three kinds, [not four kinds]: first, the emptiness of the imagined
nature (parikalpita-svabhava); second, the emptiness of the dependent
nature (paratantra-svabhava); and third, the emptiness of the perfected
nature (parinispanna-svabhava). Each of these three natures becomes, in
turn, the essence [of emptiness].

As for the four kinds of emptiness of dharma, although there is no
proper scriptural evidence [for them], the four statements can be
posited by referring to the principle [of the emptiness of dharma]. The
three kinds of emptiness of dharma can be properly understood based
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on the above [theory of the three natures]. For more detailed
differentiation [of emptiness], there are eighteen kinds of emptiness, as
described in the Astadasasunyata-sastra. In the Mahaprajnaparamita-suatra, it
is described as sixteen, seventeen, eighteen, or twenty kinds of
emptiness. The details are explained in the [Mahaprajnaparamita-satral.

Next, the four statements shall be interpreted, based on the three
natures. Of the four statements, the first two, [“form is not different
from emptiness, emptiness is not different from form”] indicate the
main teaching of the doctrine [of No-characteristics], and the other two,
[“form is emptiness, emptiness is form”] dispel doubts [created by the
Hinayanist view]. “Form is not different from emptiness” implies that
worldly [truth] is not different from ultimate [truth]. “Emptiness is not
different from form” implies that ultimate [truth] is not different from
worldly [truth]. The Ilatter [part of the two statements, “form is
emptiness, emptiness is form,”] dispels doubts created by the
[Hinayanist] view. One might question whether [form and emptiness]
are not different from each other, either because they depend on each
other or because they are identical. In this regard, the teaching that
“form is emptiness, emptiness is form” is expounded. [“Form is not
different from emptiness”] is neither because they depend on each
other, nor because they are identical.

With regard to these statements, there are two different
interpretations among Indian scholars. First, according to Bhavaviveka,
form has three kinds of natures, namely the imagined nature, [the
dependent nature, and the perfected nature]. Emptiness is able to dispel
[its] nature, [so] the essence (t'i) [of emptiness] is not the three
natures. Thus, to say that “form is emptiness” means that since the
imagined nature is inherently nonexistence, it is referred to as
emptiness; definitively, this emptiness does not mean that there is
emptiness either. In this context, the Chung-lun (Madhyamika-karika)
states that “If there is a dharma that is not emptiness, there must be a
dharma that is emptiness. In reality, there is no dharma that is not
emptiness, so how could there be a dharma that is emptiness?” With
regard to the emptiness of the other two natures [i.e., dependent nature



152 B. Hyun Choo: An English Translation of the Banya paramilda

and perfected nature], it should be understood in accord with [the
Chung-lun]. In order to eliminate the attachment to existence, [the
Chung-lun] illustrates emptiness as such: the dependent nature, which is
like an illusion and so forth, pursues conditions and therefore is empty;
the perfected nature has never arisen, just like a sky-flower, and
therefore is also empty in itself.

Another view [of the doctrine of Bhavaviveka] additionally
interprets that the first two natures [i.e. the imagined nature and the
dependent nature] are to be negated, but not the perfected nature. Both
[interpretations of] the doctrine [of Bhavaviveka] agree to allow one to
dispel the characteristics of existence and nonexistence and to cut off
conceptual elaboration. Therefore, one may question whether form is
identical with or different from emptiness. [If one considers that they,
i.e.,, form and emptiness,] are identical to each other as one essence
(t'7)), one can become easily attached to oneness, and if [one considers
that] their essences are different from each other, one can attach to
their being different. Both oneness and difference [at the same time]
would be contradictory to each other, wouldn't they? [Also], neither
oneness nor difference would make a conceptual elaboration.

The differentiation of these four statements is interpreted in two
different ways. One is from [the view of] both heretics and Hinayanists:
most of them, based on the superficial aspect, illustrate the four
statements because the words “existence” and “nonexistence,” etc., depict
that which is expounded. The other is from [the view of] Muahayanists:
[in this view,] the words “existence” and “nonexistence,” etc., are
expounded via negativa because all dharmas are not expressible [in
words]. Yet, all dharmas consist of two kinds of characteristics (laksana),
namely, “an own characteristic’ and “a common characteristic.” An own
characteristic is that which is obtainable merely through knowledge of
direct perception (prayaksa), not by provisional knowledge or words.
Therefore, when it is obtained from that which is expounded by
provisional knowledge or words, it is referred to as “a common
characteristic,” as when one describes the color blue. The differences
between the characteristics, such as those between stems and leaves,
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etc., are recognizable only through direct perception; through provisional
knowledge of names and words one can only expound common
characteristics such as the appearance of the color blue. When
describing [a shade of] blue, the description of “blue” is expressed by
negating yellow, etc., which is not the correct [description of] the color
blue; therefore, it is said to be expounded via negativa.

There are two different views on pursuing that which is
expounded via negativa. First, according to the Bhavaviveka school, the
principle of the nature [of that which is expounded via negativa] can
neither be designated by means of name nor be featured by means of
characteristics; it is both taken apart yet non-attached, and put together
yet not established. The scriptural evidence for this teaching of
[Mahayana] should be referered to the above [view]. Second, according
to the Dharmapala school, in reality there are both worldly and
ultimate principles, which are separate from names and words; but
since ultimate nature is designated as opposed to worldly [nature,] it
does not deny that which is expounded. A scholar of the Bhavaviveka
school also conforms to this view [of the Dharmapala school]. In this
context, Dharmapala criticizes Bhavaviveka in that if, based on ultimate
nature, it is said that all dharmas are empty, [the effect is] to make a
logical error of the “Ultimate mutual agreement.” Here, the difference
[between the two schools] results from the fact that the doctrine of
Bhavaviveka denies the dependent nature, whereas [the doctrine of]
Dharmapala does not allow [to deny it]. As a consequence of this
reasoning, in the doctrine of [the Bhavaviveka school], it is claimed that
words such as existence and nonexistence, etc. represent that which is
expounded via negativa apart from the pitfalls of conceptual elaboration
such as either oneness or difference. This is the end of the
interpretation of the [four] statements based on the Bhavaviveka school.

Second, to interpret the four statements according to the
Dharmapala [school], there are three kinds of form, that is, three
natures of form; there are also three kinds of emptiness, [in other
words,] the essence (#'i) [of emptiness] has three natures. In this
regard, the Bodhisattva Asanga, in the Madhyantavibhaga-sastra, illustrates
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the three kinds [of emptiness]: first, the emptiness of the absence of
self-nature, because self-nature does not exist; second, the emptiness of
other-nature, because it is different from its falsely grasped
self-nature; and third, the emptiness of self-nature, because self-nature is
revealed by the twofold emptiness [that is, the emptiness of both
sentient beings and dharma].

(i) Based on the imagined nature of form as opposed to [the
imagined nature of] emptiness, the four statements are [interpreted] in
three ways:

(i-1) [Based on] the imagined nature of form as opposed to that
of emptiness, the four statements may be explained. Forms such as
sense organs or sense objects, etc., grasped by feelings, do not differ
from the emptiness of the imagined, which is intrinsically nonexistent;
therefore, it is said that “form is emptiness.” Emptiness which is
intrinsically nonexistent exists based on feelings; therefore, it is said
that “emptiness is form.” This is mutual immediacy of the same nature.
It should be understood as above for the [other] two statements [i.e.,
“form is not different from emptiness, emptiness is not different from
form,”] indicating the doctrine [of No-characteristics].

(i-2) The four statements may be explained [based on] the
imagined nature of form as opposed to the dependent nature of
emptiness. The real form which is imagined by relying on the
dependent nature does not differ from the emptiness of the dependent
nature which has no reality; therefore it is said that “form is
emptiness.” Moreover, the false feeling that is grasped at the locus of
this emptiness affirms that there is real form; therefore, it is said that
“emptiness is form.” The [other] two statements indicating the doctrine
[of No-characteristics] can also be understood this way. This is the
mutual immediacy of different natures.

(i-3) The four statements may be explained [based on] the
imagined nature of form as opposed to the perfected nature [of
emptiness]. Real form which is grasped by the perfected nature does
not differ from the emptiness of the self-nature of the perfected nature.
Since real form grasps at the emptiness of self-nature, it is said that
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“form is emptiness and emptiness is form.” The [other] two statements
indicating the doctrine [of No-characteristics] can also be understood
this way. This is the mutual immediacy of different essences (t'7), just
as with the dependent nature.

(ii) The four statements may be [explained based on] the
dependent nature of form as opposed to the emptiness of the
other-nature. That is, form originated by condition does not differ from
the dependent nature which is the emptiness of the other-nature. Since
this nature of emptiness is matter, it is said that “form is emptiness
and emptiness is form.” This is the mutual immediacy of the same
nature. The [other] two statements indicating the doctrine [of
No-characteristics] can be understood as above.

(iii) In addition, the four statements may be [interpreted] in two
ways, [based on] the form which is originated by conditions as the
dependent nature, as opposed to the emptiness of the two natures [i.e.,
imagined nature and perfected nature]. [First, the interpretation of the
four statements] does not differ from the previous one [when based on
the form which is originated by conditions as the dependent nature], as
opposed to the emptiness of other-nature. [Second,] the four statements
may also be [explained based on the form which is originated by
conditions as the dependent nature], as opposed to the emptiness of
self-nature; that is, the form which is originated by conditions takes
suchness as its essence, and this nature of emptiness is not different
from the dependent nature. In this regard, the Ch'eng-wei-shih-lun states
that “Therefore, this [perfected nature] and the dependent nature are
neither different nor not-different, like the nature of impermanence,

”»

etc.” The Madhyantavibhaga-sastra also states that “There is only
emptiness and even in this there is that.” As a consequence of this
reasoning, both the dependent nature and the perfected nature are
inseparable from each other; therefore, it is stated that “form is
emptiness and emptiness is form.” This does not mean that because
what is originated by conditions is empty, and thus mutually or
immediately interrelated. Unless this is understood as such, it would

result in a mistake that contradicts the doctrine [of No-characteristics].
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Accordingly, this is the mutual immediacy of different natures. The
[other] two statements about the doctrine [of No-characteristics] can
also be understood in this way.

(iv) The four statements may be [explained based on] the
perfected nature as opposed to the emptiness of self-nature. That is,
because the perfected nature is the true nature of form arising from
dependent nature, it is called “form,” and because it is that which is
revealed by the twofold emptiness of both person and dharma, it is
called the emptiness of the perfected nature. For this reason, it is said
that “form is emptiness and emptiness is form.” This is the mutual
immediacy of the same nature. The [other] two statements about the
doctrine [of No-characteristics] can also be understood in this way.

[2b) interpreting that the other four aggregates all
contain the four statements]

LRTH T A
As for “The same is true with sensation, perception, mental
formation, and consciousness”

This [statement] is the second to suggest that [the other] four
aggregates [i.e., sensation, perception, mental formation, and
consciousness] all contain the four statements. With regard to the
mutual immediacy of the four statements, it should be understood as
above. For added understanding [of this statement], there are two
different versions of the [Heart] Sutra: one version [suggests] the same
as above, and the other version [states] that the sufra says that “The
same is true with sensation, perception, mental formation, and
consciousness, etc.” The “etc.” implies that the six kinds of skillful
means, namely, [the five] skandhas, [the six] sense bases, the [eighteen]
realms of existence, the [twelve limbs of] dependent origination, the
Four [Noble] Truths, and bodhi-nirvana are followed by the words [i.e.,
sensation, perception, mental formation, and consciousness] of the sutra.

4

Then, to grasp “the four aggregates, etc.,” is [to realize] that the rest of
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the five teachings [i.e., six sense bases, the eighteen realms of existence,
the twelve limbs of dependent origination, the Four Noble Truths, and
bodhi-nirvana] all contain the four statements; therefore, the word “etc.”
is used. Each meaning of the six teachings will be clarified later.

[b) Mlustrating the characteristics of emptiness]
[(1) Revealing the characteristics of emptiness by means of
the six meanings]

2HF R3IHEEH TATR THETFE THTRAL
As for “Sariputra, the characteristics of emptiness in all dharmas
are neither originated nor annihilated, neither defiled nor purified, and

neither increasing nor decreasing,”

In this [section], which is the second [approach, illustrating the
cognitive-object contemplated,] the characteristics of emptiness are
revealed by means of the six kinds of meanings, [i.e., neither originated
nor annihilated, neither defiled nor purified, and neither increasing nor
decreasing]. [To illustrate the characteristics of emptiness] is twofold:
(1) to correctly reveal the characteristics of emptiness by means of the
six meanings; (2) to dispel [attachment] to the six teachings of dharma
[namely, six skillful means, i.e., five skandhas, six sense bases, the
eighteen realms of existence, the twelve limbs of dependent origination,
the Four Noble Truths, and bodhi-nirvana] based on the characteristics of
emptiness. In [the statement] revealing the six characteristics [of
emptiness], “to Sariputra” would be interpreted the same as above. The
six characteristics [of emptiness] refer to “neither originated nor
annihilated, neither defiled nor purified, and neither increasing nor
decreasing.” Yet these six characteristics have been interpreted in two
different ways in India: one was by Bhavaviveka and the other by
Dharmapala.

According to the doctrine of Bhavaviveka, the six characteristics
[of emptiness] are interpreted as those that are originally nonexistent
[but] now exist, called the “originated,” and those that temporarily
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existed, [then] returned to nonexistence, called the “annihilated” (as
described in Yogacarabhami-sastra); the nature which is contaminated and
impure is named the “defiled,” and that which is apart from the
contaminated and defiled is called the “purified” (as described in
various scriptures); to regard dharmas as possessing functions is called
“increasing,” and to falsely imagine that dharmas can be destroyed is
called “decreasing” (as described in Mahayanasamgraha).

[These] three opposing pairs of the six characteristics are
interpreted from three different viewpoints. One claims that this
statement illustrates the three [pairs] by means of stages. In other
words, because the true nature of emptiness is separate from all
characteristics, prior to the path [to enlightenment], [the characteristic
of emptiness] completely departs from the transmigration of origination
and annihilation [in samsara]. On the path [to enlightenment], [in the
characteristic of emptiness,] there is neither defiled nor purified in both
delusion and wisdom; and after the path [to enlightenment], [for the
characteristic of emptiness,] the increase or decrease of both essence
and function is permanently discarded. The other claims that this
statement illustrates the three pairs by means of natures: the imagined
nature (parikalpitasvabhava) is originally nonexistent, so it is neither
originated nor annihilated; the dependent nature (paratantrasvabhava) is
originated by following conditions, so it is neither defiled nor purified;
the perfected nature (parinispannasvabhava) has never arisen, so it is
neither increasing nor decreasing. Another claims that this [statement]
explains that each of the three opposing pairs of the six characteristics
penetrates to all [three] stages and [three] natures, because all of them
dispel the three natures and remain in no [stage]. Among [these] three
[interpretations], the last one is superior because it is in accord with
the fundamental doctrine [of Bhavaviveka]. According to the doctrine of
Dharmapala, there are many different real principles of the
characteristic of emptiness, such as neither oneness nor difference and
neither existence nor nonexistence, etc.

This satra also states that the three opposing pairs of the six
[characteristics] means that both “originated” and “annihilated” are the
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common characteristics (samanya-laksana) of conditioned dharmas; both
“defiled” and “purified” differentiate the self-nature of all dharmas; and
both “increasing” and “decreasing” are said to reveal the meanings and
functions of dharmas. The true principle of the three [pairs] of
emptiness is interconnected with the existence of the six characteristics,
and so what [this] smtra intends to correctly reveal is the emptiness of
self-nature. [This 1is] because the truth revealed by the twofold
emptiness of both sentient being and dharma is interconnected with both
delusion and awakening as that on which they depend.

[(2) Dispelling the attachment to the six teachings of dharma
based on the characteristics of emptiness]
[(2a) dispelling the attachment to the teaching on the

five aggregates]

R¥ EFVRE B2ATHEA
As for “Therefore, in emptiness there is no form, sensation,
perception, mental formation, nor consciousness,”

In this [statement], which is the second [approach, illustrating the
characteristics of emptiness], based on the above characteristics of
emptiness, [attachment] to the six teachings of dharma is to be
dispelled. There are six categories to dispelling [attachment] to the six
teachings of dharma. This is, first, to dispel [attachment] to the teaching
on the five aggregates. In other words, the emptiness of all dharmas
contains six characteristics; therefore in emptiness, there is no dharma of
the five aggregates. Each meaning of the five aggregates is the same as
the one previously interpreted. The six teachings of dharma described
here refer to that which reveals comprehensively both common and
specific cognitive-objects of the two vehicles. Since the first three
[teachings of dharma, i.e., the five aggregates, twelve sense fields, and
eighteen realms of existence,] remain to reveal the nature of all
dharmas, it is therefore said that they are called the common
cognitive-objects of [all] three vehicles. Based on the nature of the
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former [three teachings of] dharma, the teachings of dependent
origination, etc., [i.e., the Four Noble Truths, and bodhi-nirvana] are
specifically expounded according to the level of sentient beings;
therefore, the latter three [teachings of dharma] are called specific
cognitive-objects. In this regard, the Lotus Sutra describes that for
hearers (sravakas), the teaching of the Four Noble Truths is expounded;
for solitary realizers (pratyekabuddhas), the teaching of Dependent
Origination is expounded; and for bodhisattvas, the teaching of the Six
paramitas is expounded.

[(2b) dispelling the teaching on the twelve sense bases
(ayatanas)]

BRIRLEHE REFFRMEA
As for “There is no eye, ear, nose, tongue, body, mind; no form,
sound, smell, taste, touchables, nor object of mind,”

This [statement], which is the second [section dispelling
attachment to the six teachings of dharma], is suggested to dispel [the
teaching on] the twelve sense bases. Next, in order to briefly explain
the meaning of the twelve sense bases, three aspects may be
differentiated: (i) to clarify what gave rise to the teaching [of the twelve
sense bases]; (ii) to interpret the names [of the twelve sense bases];
(iii) to disclose the nature of the essence [of the twelve sense bases].

[(i)] With regard to what gave rise to the teaching [of the twelve
sense bases], there are two intentions: that is to say, to awaken
[sentient beings] to enter the twofold emptiness of both sentient being
and dharma. To enter the emptiness of sentient being means, according
to the  Treatise in Twenty  Verses  on  Consciousness-Only
(Vijnaptimatrata-Vimsatika-karika), “to stand on this teaching of the twelve
sense bases, as it is expounded. In other words, if one thoroughly
understands that the six consciousnesses are transformed from the six
pairs of dharmas [i.e., the twelve sense bases], and that there is no
perceiver or knower at all, then one will awaken to enter the [teaching
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of] no-self of living beings.” To enter the emptiness of dharmas means
that which is taught by dispelling the twelve sense bases reveals the
principle of the emptiness [of dharmas]. With regard to the difference
between Bhavaviveka and Dharmapala in dispelling [the teaching of the
twelve sense bases], it should be speculated as per the above.

(ii)) The name [of the twelve sense bases] will be interpreted
generally first and then specifically. First, in clarifying the name of the
twelve sense bases generally, the “twelve” indicates a number and the
“sense bases” has the meaning of “produce and develop.” In other
words, because both six sense organs and [six] cognitive-objects produce
and develop all minds and their attributes, they are called “sense
bases.” This is categorized in the numerical determinative compound
(dvigu) of the six-compound (sat-samsasa). Next, [in interpreting] the
names [of the twelve sense bases] specifically, the Yogacarabhumi-sastra,
Chapter 3, states as follows:

“By seeing repeatedly various forms and discarding what is
seen, it is called ‘eye;’ by figuring this out repeatedly and being
able to hear sound, it is called ‘ear;’ by figuring this out and
being able to smell various scents, it is called ‘nose;’ by
eliminating hunger, making speeches, making a calling, it is
called ‘tongue;’ by having all sense organs respond and fill up,
it is called ‘body.” A foolish one, in the long darkness, struts,
hides and protects him/herself, attaches to his/her own self and
considers it as ‘mine’ and ‘myself;’ moreover, entire worlds are
provisionally established by these [sense bases], all kinds of
words and thoughts, such as human being, people, living being,
living being with will, and learned-youth, etc.; therefore, this is
called ‘thinking-mind (manas-vijiana).”

“That which is materially countable, locatable, and increasable
is called ‘form; that which accepts and rejects and adds
different ideas is called ‘sound;’ that which is formless, without
shape, and constantly moved by the wind is called ‘smell;’ that
which can be tasted by tongue and frequently causes the
suffering of sickness is called ‘taste;’ that which is able to be
realized through body is called ‘touch;’ that which can be
sustained ubiquitously and remembered solely by the
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thinking-mind is called ‘dharma.”

(iii) In disclosing the essence [of the twelve sense bases], the
visual organ is, as described in various scriptures [i.e.,
Yogacarabhumi-sastra and Ch'eng-wei-shih-lun], that which consists of the
four gross elements on which the visual-consciousness is based. It takes
pure form as its essence. Just like the description of the visual organ,
the auditory organ consists of the four gross elements on which the
auditory-consciousness is based and takes pure form as its essence. The
mind-organ commonly uses the eighth [alaya] consciousness as its
essence.

According to the Treatise on the Great Vehicle Abhidharma
(Mahayana-Abhidharma-samuccaya), form consists of the four gross
elements and takes its self-nature by means of the twenty-five kinds of
phenomena perceived by the visual organ. These are blue, yellow, red,
and white, long and short, square and round, roughness and
delicateness, high and low, straight and crooked, light and shadow,
bright and dark, cloud and smoke, dust and fog, invisible form and
visible form, and form manifesting consistently and uniformly in space.
Sound consists of eleven kinds: favorable sound and unfavorable sound;
sounds consisting of mutually conflicting sounds; sounds caused by
receiving the [four] gross elements; sounds caused by not receiving the
four elements; sounds caused by fulfillment of the four elements;
sounds formed together by the world; sounds established by being
projected; sounds imagined by being attached; sounds inclusive of a
saint's words; and sounds exclusive of a saint's words. Smell consists of
six kinds: good smell; bad smell; neutral smell; smell arising together;
combined smell; and variable smell. Taste consists of twelve Kkinds:
bitter; sour; sweet; pungent; briny; insipid; favorable; unfavorable;
consisting of mutually conflicting [kinds of tastes]; arising together;
combined; and variable. Tactile qualities consist of twenty-six kinds: the
four elements of body; smoothness and roughness; lightness and
heaviness; softness; slowness; hastiness; coldness; hunger; thirst;
impureness; satiety; powerfulness; inferiority; anguish; itch; stickiness;
sickness; aging; death; tiredness; rest; and courage. In this way, the five
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cognitive-objects are extensively described in the Treatise on the Great
Vehicle Abhidharma; the similarities and differences of various treatises
[on this subject] are described in the other chapter [of the Treatise on
the Great Vehicle Abhidharmal.

The sense base of mind takes its self-nature by means of
eighty-two dharmas out of [a total of] one hundred dharmas. These are:
fifty-one kinds of dharmas of mental functions; one [dharma] of form,
that is, the form of the sense base of mind; twenty-four kinds of
dharmas unassociated with mind; and six kinds of wunconditioned
[dharmas]. According to the Treatise on the Great Vehicle Abhidharma, etc.,
[the sense base of mind] takes its self-nature by means of eighty-eight
dharmas: in other words, [in addition to the above,] the four kinds of
the sense base of mind's forms and the two kinds of unconditioned
[dharmas], as described [in the Treatise on the Great Vehicle Abhidharma).
The other aspects [of the twelve sense bases] are extensively explained
in the other chapter [of the Treatise on the Great Vehicle Abhidharmal.

[(2c) dispelling the teaching on the eighteen realms]

/BR 7 ELEHRRTEL
As for “There is no eye-realm and, in this way, up to no realm of
mind-consciousness,”

This [statement], which is the third [section on dispelling
attachment to the six teachings of dharma], dispels [attachment to the
teaching on] the eighteen realms. [To interpret] the eighteen realms,
three aspects may be differentiated: (i) revealing what gave rise to the
teaching [on the eighteen realms]; (ii) interpreting the name [of the
eighteen realms]; (iii) disclosing the nature of the essence [of the
eighteen realms].

(i) What gave rise to the teaching refers to the fact that the
World Honored One teaches about the eighteen realms both to those
who construct a self by attaching to forms and mind and to those who
have an inferior spiritual level.
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(ii)) The name [of the eighteen realms] will be interpreted
generally first and then specifically. [In interpreting] the name of the
eighteen realms generally, “eighteen” indicates number and “realm” has
the meaning of clan or species, because all dharmas consist of eighteen
clans or species. This is [categorized] in the numerical determinative
compound (dvigu) which can be understood as [explained] above. Next,
[in interpreting] the names [of the eighteen realms] specifically, [the
names of] the six sense-organs and six cognitive-objects are as
explained in the discussion of the [twelve] sense bases. To name the six
consciousnesses is twofold: one is that the “consciousness of form” and,
in this way, up to the “consciousness of dharmas,” are named by
following the [six] cognitive-objects, because to establish names by
following the [six] cognitive-objects is in accord with the meanings of
the [six] consciousnesses; the other is that the “visual consciousness”
and, in this way, up to “mental consciousness,” are named by following
the [six] sense-organs, because to establish names by following the [six]
sense-organs fulfills the five kinds of meanings such as “support,”
“expression,” and so forth. In other words, it is named
“form-consciousness” because it is the consciousness of form and, in
this way, it is named “mental consciousness” because it is the
consciousness of mind. Therefore, it is categorized in the determinative
compound (tatpurusa) of the six-compounds. The details are described
extensively in the Ch'eng-wei-shih-lun, Chapter 5.

(iii) In clarifying [the nature of] the essence, the twelve elements
such as eye, etc.,, are the same as those discussed [in the passage on
the twelve] sense bases. The six consciousnesses such as visual
[consciousness], etc., take their self-natures by means of their own
names, which appear among the one hundred dharmas. The other
aspects [of the eighteen realms] are extensively described in various
treatises.

[2d) dispelling the teaching on the twelve limbs of
dependent origination (prafityasanmudpada)]
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£ TRALASE BELELR FTREREH

As for “There is no [origination of] ignorance, no extinction of
ignorance, and, in this way, up to no [origination of] aging and death,
and no extinction of aging and death.”

This [statement], which is the fourth [section on dispelling
attachment to the six teachings on dharma], is meant to dispel
[attachment to] the teaching on [the twelve limbs of] dependent
origination. However, there are two kinds of [ways to view] dependent
origination: one is forward evolution (pravrtti), and the other is reverse
extermination (pratiloma). All actions (karmas) arise due to ignorance;
furthermore, aging and death are conditioned by birth [or arising]. In
this way, [sentient beings] transmigrate into the five destinies and the
four kinds of birth. It is as if the beginning point of the phase of the
full moon is not knowable. In the nature of emptiness, there is no such
forward evolution; therefore, the [Heart] Satra illustrates that “there is
no [origination of] ignorance, and in this way, up to no [origination of]
aging and death.” The power of contemplating wisdom enables one to
extinguish ignorance. Since ignorance is extinguished, all actions are
also extinct. In this way, because birth is extinguished, aging and death
are also extinct. This is to turn [the wheel] backward and return to
nirvana; therefore, it is called “reverse extermination.” In the nature of
emptiness, there is no such reverse extermination; therefore, the [Heart]
Satra also illustrates that “there is no extinction of ignorance and, in
this way, up to no extinction of aging and death.”

What is the motivation to expound the teaching [on the twelve
limbs of dependent origination] in the [Heart] Sztra? While the Lotus
Sutra expounds [the teaching on] dependent origination for [those who]
wish to attain the fruit of the solitary realizer (pratyekabuddha), the
[Heart] Sutra expounds the teaching in order to reveal the emptiness of
dharma. Nevertheless, [the teaching on] dependent origination should not
be construed according to the common interpretation, and therefore, it
will now be explained differentiating three aspects: (i) interpreting the
name [of the twelve limbs of dependent origination]; (ii) disclosing the



166 B. Hyun Choo: An English Translation of the Banya paramilda

essence [of the twelve limbs of dependent origination]; (iii) discarding
and establishing [the twelve limbs of dependent origination].

[(@] the name [of the twelve limbs of dependent origination] will
be interpreted generally first and then specifically. In interpreting the
name generally, “12 (twelve)” indicates the whole number which is
[described] in the Satras on Conditioned Arising. Because each of these
[twelve] elements (ariga) is generated without being excluded and
constantly arises according to their own conditions, it is called
“dependent origination.” According to the Yogacarabhumi-sastra, from the
perspective of cause, it is called “conditioned enlightenment,” and from
the perspective of result, it is called “conditioned origination.” In this
name [of the twelve limbs of dependent origination], the doctrine is
revealed by using number, and, therefore, it is categorized in the
numerical determinative compound (dvigu) of the six-compounds.

Next, in disclosing specific names [of the twelve limbs], because,
throughout the three time periods, [one] does not understand [reality]
by attaching to cognitive-objects, which is called “ignorance” (avidya);
because the three activities, such as [the activity of being] wholesome,
etc., are transmitted and generated, they are called “action” (karma or
samskara); the eight consciousnesses, such as visual consciousness, etc.,
recognize the realm of cognitive-objects, and therefore are called
“consciousness”  (vijfiana); characteristics and forms present the
appearance of matter, and therefore are called “name-and-form”
(nama-rupa); the six sense-organs, such as the eye, etc., generate mind,
etc., and are called the “six sense bases” (sad-ayatana); the three tactile
sensations, such as pain, etc., contact with the surface of objects, and
therefore are called “contact” (sparsa); the three feelings, such as
suffering, etc., feel favorable or unfavorable, etc., and are called “feeling”
(vedana); narcissistic attachments taint the view of self and are called
“craving” (trsma); the four kinds of clinging, such as greediness, etc.,
attach and cling to objects and are called “clinging” (upadana); seeds,
such as action and consciousness, etc., are able to engender birth, etc.,
and are therefore called “existence” (bhava); the five dharmas, such as
consciousness, etc., originate from nonexistence to existence, which is
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called “birth” (jati); these five dharmas [eventually] decay and are
destroyed, which is therefore called “aging and death” (jara-marana).

(i) Disclosing the essence [of the twelve elements] is threefold:
the first is to discriminate the projection into arising; the second is to
correctly disclose the self-nature; the third is to differentiate present
seeds.

[First,] discriminating the projection into arising: ignorance and
action are called that which can project (aksepaka) because they are able
to project the seeds of five results, such as consciousness, etc., [i.e.,
name and form, six bases, contact and feeling]; the five kinds of seeds,
such as consciousness, etc., are called that which is projected (aksepaka)
because they are projected by the former two elements, [i.e. ignorance
and action]; the three described as craving, clinging and existence are
called that-which-can-engender (janaka) because they immediately
engender future birth and aging and death; birth and aging and death
are [called] those-that-are-engendered (janaka) because they are
immediately engendered by craving, clinging and existence.

[Second,] correctly disclosing the self-nature: that which can
produce and directly summons the three actions, such as [the action of
being] wholesome, etc., is the element of ignorance; that which is
projected from [ignorance] is the essence of the element of action; that
which immediately produces the seed of the eighth consciousness
(alayavijnana) is the essence of the element of consciousness; the
remaining causes [i.e., six sense bases, contact, and feeling], excluding
the last three causes, are all categorized as the essence of the element
of name-and-form, and the last three causes refer to each of the three
[kinds of] seeds [i.e. craving, clinging, and existence]. An interpretation
with regard to name-and-form is that it comprises the five kinds of
seeds [i.e. the seeds of consciousness, name-and-form, six sense bases,
contact, and feeling] for its self-nature, and according to their
predominance, the other four kinds of seeds are established. In other
words, the seed of alaya [consciousness], which is called the element of
consciousness, establishes the rest of the three seeds [i.e., six sense
bases, contact, and feeling], and also, the six sense bases, etc., [i.e.,
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contact and feeling] can nourish the six kinds of seeds, such as [the
seed of] action.

Desire is called “craving.” Conditioned by craving, the four kinds
of clinging, such as [the clinging to] desire, are also born as the
essence of the element of clinging. These four kinds of clinging,
according to the Yogacarabhami-sastra, Chapter 10, take desire caused by,
respectively, the cognitive-object of all desires, the four views [of
reality], the mistaken understanding of the precepts, and an illusory
view of the self (satkarya-drsti), as their essence. [Some] scriptures and
treatises describe them either as the same as or different from the
Satras on Conditioned Arising, etc. The six kinds of seeds, such as action,
consciousness, [name-and-form, the six sense bases, contact, and
feeling,] evolve when they nourish themselves; that is called “existence.”
In the fruit of the dharma engendered by the five seeds, such as
consciousness, [name-and-form, the six sense bases, contact, and
feeling,] [everything] from intermediate existence (antara-bhava) up to
basic existence, is called the element of “birth,” as long as there is no
deterioration; the state of deterioration is generally called “aging;” and
the destruction of the body and the end of life are called “death.”

[Third,] to differentiate present seeds is twofold: one approach
straightens their principle by means of the real, and the other approach
explains [them] provisionally by following [their] characteristics.
[According to the approach that] explains [them] provisionally by
following [their] characteristics, each of [the twelve-limbed] elements
penetrates to both seeds and manifestations. In this regard, the
Dagabhamikasutrasastra states that “ignorance is twofold: one is the
aspect of the seed; the other is the aspect of its result. Up to aging
and death also should be understood in this way.” [According to the
approach that] straightens their principle by means of the real, both
birth and aging and death are not seeds but merely manifestations; the
six elements, such as consciousness, etc., [i.e., name-and-form, the six
sense bases, contact, and feeling,] are not manifestations but merely
seeds; and the elements of ignorance, action, craving and clinging all
penetrate to both manifestations and seeds.
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(iii) To discard or establish [the twelve elements] is threefold:
first, to discard or establish all elements by means of universality and
definitiveness; second, to differentiate all elements by means of
unfolding and folding; third, to illustrate the similarity and difference of
the elements by means of period and stage.

[First,] with regard to discarding or establishing the [twelve]
elements [by means of wuniversality and definitiveness], the
Ch'eng-wei-shih-lun, Chapter 8 states as follows:

“Question: Why is the element of aging not established
separately?

Answer: Because it does not definitely exist, it is attached to
death to form an element.

Question: Why is sickness not an element?

Answer: Because it is not universal or definite [in causing
rebirth]. Even though aging is not definite, it is universal, and
for that reason it constitutes an element, because, with the
exception of premature death, all sentient beings in the various
realms, destinies, and forms of birth, undergo a decaying
process.

Question: Even though name-and-form are not universal, why
do they constitute an element?

Answer: They constitute an element because they are definite.
Those born from wombs, eggs, and moisture definitely have
name-and-form as long as their six organs are incomplete. Also,
the element of name-and-form is universal. Even though beings
in the realm of form, and those who are miraculously born,
have the five sense organs when they first experience birth, still
the organs do not yet function, and so, at that time, they are
not designated as an element of the six sense bases. Even
though beings definitely possess the mental faculty when first
born in the formless realm, still they do not perceive clearly, so
it is not called the mental organ.

Question: Why does craving constitute a separate element
even though it does not exist universally? Is it because one
born to an evil destiny does not experience craving?

Answer: It constitutes a separate element because it is
definite and because those born in good destinies who do not
seek nonexistence definitely experience craving.

Question: Does the non-returner necessarily not experience
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unfolding and folding is twofold: one distinguishes unfolding or folding
from that which is projected into rebirth, and the other distinguishes
unfolding or folding from that which is produced and nourished.
According to the [Ch'eng-wei-shih-lun, unfolding or folding can be
distinguished] from that which is projected into rebirth [in this way:]

characteristics of these result states are easy to recognize, the two
elements [of birth and aging and death] are established generally in
order to indicate the three kinds of sufferings.” According to the
[Ch'eng-wei-shih-lun, unfolding and folding] can be distinguished from

craving?

Answer: Even though [the non-returners] do not experience
craving [that nourishes rebirth], just as they [still] grasp, they
definitely possess the seeds of craving. Also, craving is
universal, because those born in evil destinies still crave their
present selves and objects. Due to their not having craving that
seek a body in the evil destinies, it is said by the scriptures
that [craving] does not exist, but it is not completely
nonexistent.”

Second, to discriminate [the twelve elements] by means

“What is the reason for establishing birth and aging and
death as that which is engendered, and separately establishing
the five elements of consciousness, etc., as that which is
projected? Since in the causal state specific characteristics are
difficult to know, the five elements [of consciousness, etc.,]
must be separately established on the basis of [their future]
results.”

Thus, the [Ch'eng-wei-shih-lun] describes, “Because the distinct

that which is produced and nourished [in this way:]

“What is the reason for generally establishing ignorance for
the production of action, and separately establishing craving and
clinging for the state of nourishing action? Even though various
afflictions are capable of producing and nourishing, the power
of ignorance is predominant as such, and continues to increase
when producing action because it fulfills eleven superior
particularities, such as its objects, etc., as extensively discussed
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in the [Satra on the Primacy of the Dharma Gate Distinguishing
Conditioned Arising]. When nourishing action, the power of
craving is especially predominant; it is described as craving
because, like water, it can enrich and, in order to sprout, it
must be watered repeatedly. Also, the two elements of craving
and clinging are distinguished on the basis of the preliminary
and subsequent parts [of the watering process]. The one [cause
of action] of ignorance is established, in which there is no
meaning of production through repetition.”

Third, the similarity and difference of [the elements] is illustrated

in two ways, by means of period and stage: the first [way] illustrates

the similarity and difference by means of stage,

and the second

illustrates the similarity and difference by means of period. Regarding

whether the stages of [the twelve elements] are the same or different,
the [Ch'eng-wei-shih-lun] holds that

same

“These [twelve] elements of dependent arising are all based
on their own stages, but some actions that are produced
depend on the ignorance of another [stage], just as ignorance
of the lower [stage] produces the action of the upper stage. If
it were otherwise, when one first subdued the impurity of a
lower stage, the samadhi of the upper stage that had arisen
would not be the element of the action, because the ignorance
of that stage had not yet arisen.”

Regarding whether the periods of [the twelve elements] are the

or different, the [Ch'eng-wei-shih-lun] holds that

“These twelve elements which consist of the ten causes and
the two results are not necessarily of the same period. Of the
[ten] causes, between the first seven and craving, clinging, and
becoming, some belong to different [periods] and some to
identical ones. If each [group] is necessarily of the same period,
in the case of [the last] two [i.e., birth and aging and death],
the [middle] three [i.e., craving, clinging, and becoming], and
the [rest of the first] seven, a single repetition of cause and
effect in the twelve [elements] sufficiently reveals the karmic
cycle and avoids nihilism and eternalism. There is really no
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need to devise a double repetition [as the Lesser Vehicle does],
or else one would have to go beyond those [two] and they
would be extended endlessly [in infinite regression].”

It seems that [the Ch'eng-wei-shih-lun], first, is based on its own
doctrine of a single repetition of dependent arising and, then, criticizes
the Sarvastivadin doctrine of a double repetition of dependent arising.
The other aspects [of the twelve limbs of dependent origination] are
extensively described in the [Ch'eng-wei-shih-lun].

[(2e) dispelling the teaching on the Four Noble Truths]

fLRREH
As for “There is no suffering, origination [of suffering], cessation
[of suffering], and the path [leading to liberation],”

This [statement], which is the fifth [section on dispelling
attachment to the six teachings of dharma], is meant to dispel
[attachment to] the teaching of the Four Noble Truths. To what
[purpose] is the teaching of the Four Noble Truths expounded? The
Lotus Sutra [states] that the Four Noble Truths should be expounded in
order to save listeners (sravakas). [Yet,] in this [Heart] Sutra, [attachment
to] the Four Noble Truths is dispelled in order to reveal the emptiness
of dharma. With regard to [the interpretation of] the Four Noble Truths,
three aspects are differentiated: (i) Interpreting the name [of the four
noble truths]; (ii) Disclosing the nature of essence [of the four noble
truths]; and (iii) Discriminating the number of varieties [of meanings of
the four noble truths].

[(@] the name [of the four noble truths] will be interpreted
generally first and then specifically. In explaining the name generally,
“four” indicates the number [of the noble truths], while “truth” has two
meanings: According to the Yogacarabhumi-éastra, one meaning is that
the characteristics [of the four noble truths illustrated in the
Yogacarabhumi-sastra] are not separated from each other, and the other
is that by separating from [the four noble truths one can] attain the
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ultimate goal. Based on the previous [explanation], one can see that
this is the numerical determinative compound (dvigu). To explain the
name specifically means that the “truth” has four different [names:]

» &« » o«

“suffering;” “the origination of suffering;” “the cessation of suffering;”
and “the path leading to the cessation of suffering.” That which consists
of the three kinds of agonies is called “suffering;” it summons a later
result and is therefore called “the origination of suffering;” the
origination of suffering is exhausted and is therefore called “the
cessation of suffering;” finally, it is able to eliminate and penetrate, and
is therefore called “the path leading to the cessation of suffering.”

(i) In disclosing the essence, [the essence of] “the truth of
suffering” refers to the five aggregates which are defiled; that which can
instigate the karma of delusion is [the essence of] “the truth of the
origination of suffering;” “cessation resulting from the proper
discrimination of dharmas through unconditioned wisdom” is the essence
of “the truth of the cessation of suffering;” and [the essence of] “the
truth of the path leading to the cessation of suffering” is the path
which is sacred and unconditioned.

(iii) In discriminating the various [meanings of the four noble
truths], there are either two or three [kinds of meanings, depending on
perspective]. “Two kinds” means that one is the worldly [truth] and the
other is the ultimate [truth]. Each of these truths contains the four
truths described in the Prakaranaryavaca-sastra, and therefore will not be
discussed here in order to avoid confusion.

The Srimala-sutra also describes the two kinds [of meanings of the
four noble truths]: the first is the constructed [four noble truths], and
the second is the unconstructed [four noble truths]. [With regard to the
constructed four noble truths,] due to the afflictive hindrances and the
karmas produced by them, limited birth is instigated, and the fruit of

E

that instigation is called “the truth of suffering;” that which instigates
the karma of delusion is called “the origination of suffering;” that which
exhausts those sufferings and the origination of suffering is called “the
truth of the cessation of suffering;” and the wisdom that contemplates

the emptiness of the sentient being is called “the truth of the path
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leading to the cessation of suffering.” [With regard to the unconstructed
four noble truths,] [based on] undefiled karma as a cause and ignorance
as a condition, karmic retribution accompanied by the instigation of
birth-by-transformation is “the truth of suffering;” that which is able to
instigate the karma of delusion is called “the truth of the origination of
suffering;” when those sufferings and the origination of suffering are
exhausted, it is called “the truth of the cessation of suffering;” the
wisdom that contemplates the emptiness of dharma is called “the truth
of the path leading to the cessation of suffering.”

Question: Even though the attachment to dharma neither produces
karma nor nourishes life unprosperously, and the noble path of the
undefiled is neither the truth of suffering nor the truth of the
origination of suffering, why does the [Srimala]l Sutra say that the
undefiled is a cause and ignorance is a condition?

Answer: According to the Ch'eng-wei-shih-lun, Chapter 8, because
the attachment to dharma and the condition of producing its own result
are cut off, it is said that the undefiled is a cause and ignorance is a
condition. In the principle of truth, the earlier instigation of the karma
of limited birth-and-death, and the fruit of that which is instigated, due
to their self-producing power, transform superiorly and mysteriously,
which is “the inconceivable transformation” described extensively in [the
Ch'eng-wei-shih-lun].

“Three kinds” [of meanings] refers to [the fact] that the two kinds
of the four truths [i.e., the constructed and the unconstructed] both
contain the three natures, namely, the imagined nature, [the dependent
nature, and the perfected nature]. Since one can refer to both the
Madhyantavibhanga and Chapter 8 of the Ch'eng-wei-shih-lun, which
explain the details, it is not necessary to discuss them here.

[2f) (dispelling the teaching on wisdom and
abandonment]

BETBFH
As for “There is no wisdom and no attainment,”
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This [statement], which is the sixth [section on dispelling
attachment to the six teachings of dharma], is meant to dispel
[attachment to] the teaching on wisdom and abandonment. To what
[purpose] is the teaching on wisdom and abandonment expounded?
According to the Lotus Sutra, the dharma of the six perfections
(paramitas) is taught for all bodhisattvas. Here, in this [Heart] Satra, the
teaching on wisdom and abandonment is dispelled in order to reveal
the emptiness of dharma. However, the interpretation of wisdom and
abandonment is twofold: one interpretation is that as the state of cause
it is called wisdom or prajnia, and as the state of result it is called
attainment or bodhi; the other interpretation is that bodhi denotes
wisdom, and nirvana refers to attainment. Although there are two
interpretations, the latter is superior because all the Prajnaparamita sutras
dispel both bodhi and nirvana. [The meanings of] bodhi and nirvana shall
be differentiated later.

[3. Revealing the fruit attained]
[a) Clarifying the fruit attained]
[(1) Mustrating the power of contemplation]

VARPTIFH EREE RERERBES Suos ek

As for “Because there is no attainment, the bodhisattvas depend
on the Perfection of Wisdom (Prgjiiaparamita), and therefore their

minds are free from [mental] obstructions,”

From here [to the end], the third [part of the sztra] reveals the
fruit attained, which is twofold: first, to correctly clarify the fruit
attained; second, to demonstrate the achievement through examples. The
former, [to correctly clarify the fruit attained,] has two [approaches]: to
illustrate that contemplation has [its own] power, and to reveal the fruit
attained. This [passage discusses] the first [approach, illustrating the
power of contemplation].

This [passage] is threefold: The first [section], “because there is
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no attainment,” means to illustrate emptiness apart from [the six]
characteristics, and the true principle of the nature of emptiness apart
from the six teachings of dharma. Revealing the former, [that is, both
emptiness and the true principle of the nature of emptiness,] followed
by the latter, [that is, being apart from both the six characteristics and
the six teachings of dharma,] affirms “no attainment.” In the second
[section], “bodhisattva” refers to the one who converts through
contemplation, as explained earlier. Bodhi denotes “awakening” and
sattva means “sentient beings to be guided;” this means upwardly, to
seek for bodhi, and downwardly, to lead sentient beings to
enlightenment. Thus, one who cultivates the wisdom [of emptiness] and
generates compassion [for sentient beings] is called a “bodhisattva.” The
third [section], “[bodhisattvas] depend on the Perfection of Wisdom and
therefore their minds are free from [mental] obstructions,” shows that
contemplation has [its own] power. The translation of the name and the
interpretation of the meaning [of contemplation] should be understood
as above.

“Prajnia” denotes knowledge as well as wisdom in [the category of]
specific objects. The word “mind” refers to a mind coextensive with
wisdom, which is twofold: namely, nature and characteristic. [Mental]
obstruction refers to the two hindrances of affliction and the known.
From the general interpretation of the meaning, it is said that, because
the true nature of the principle of emptiness is separate from the six
characteristics, bodhisattvas who convert rely on contemplating wisdom,
and [those whose] minds are coextensive with wisdom realize emptiness
and cut off hindrances. This is different from [the idea] that both
ordinary people and the two vehicles [i.e., sravakas and pratyekabuddhas]
who attach to existence realize the twofold emptiness internally and cut
off the two hindrances [externally].

[(2) Revealing the fruit attained]

BIHRY BARN BiBEETFE REERE
As for “because [bodhisattvas] have no [mental] obstructions, they
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are without fear, free from perversions and dreamlike thoughts, and
achieve ultimate nirvana”

This [statement], which is the second [approach clarifying the fruit
attained], is meant to reveal the fruit attained. A version [of the Heart
Satra] states that “[they are] completely free from all perverted views
and dreamlike thoughts.” Although there are two versions, the latter [in
other words, the new version] is superior.

The fruit attained is fourfold: first, “because [bodhisattvas] have no
[mental] obstructions, they are without fear,” means to be free from all
fears. Fear (bhaya) is of five kinds: according to Chapter 2 of the
Buddhabhumi-sastra, “The five kinds of fears are fear of mortality, fear of
infamy, fear of death, fear of evil destiny, and fear of others. All of
these five kinds of fears will be far away from the stage of attaining
the pure and ultimate joy of mind (asaya).”

Second, “being free from perversion (viparyasa)” means to be free
from perverted consequences, which are [respectively] of three, four,
seven or eight [kinds]. The three [kinds of perversions] consist of
thoughts (samjna), views (drsti), and [discriminating] mind (citta). The
four [kinds of perversions] consist of [perverting] impermanence as
permanence, suffering as happiness, impurity as purity, and no-self as
self. The seven kinds of perversions are not different from [the
combination of] the three and four kinds of perversions above. The
eight kinds of perversions consist of the above four kinds with an
additional four kinds: while the true principles of the fruit of
Buddhahood are permanence, happiness, selthood and purity, by
attaching [to them they are perverted to] impermanence, selflessness,
impurity and the inversion of happiness, which is suffering.

Third, “being free from dreamlike thoughts” means to be free
from the fruits of dreamlike thoughts, which are the eight kinds of
illusions. Because these [eight kinds of illusory] thoughts are like
dreams, they are called “dreamlike thoughts.” The Yogacarabhumi-sastra
designates the eight kinds of [illusory] discriminations and interprets
their meanings [as follows]: because all sentient beings do not clearly
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understand the nature of emptiness, that is, suchness (fathata), as a
causal effect, the three consequences can be originated: first,
sense-organs and cognitive-objects; second, the view of self and
self-conceit; third, desire, hatred and ignorance. Because of desire,
[hatred, and ignorance,] all karmas can be created, sentient beings and
surrounding worlds can be originated, and, in this way, the endless
cycle of life and death (samsara) is generated. For this reason,
contemplating the emptiness of sentient beings and dharmas, together
with investigations, eliminates the karma of delusion and [leads one]
attain the great bodhi. In this regard, the meaning of the eight [kinds of
illusory] discriminations is summarized in the Yogacarabhumi-sastra,
Chaper 36, as follows: “Because all ignorant people do not clearly
understand suchness when it is revealed as such, and instead pursue
causal effects, the eight [kinds of illusory] discriminations transform and
can produce the three consequences, which can create entire worlds of
sentient beings and their surroundings.”

What are the eight kinds of [illusory] discriminations? (i)
Self-nature (svabhava): in entire dharmas, the discrimination of
self-natures such as form and sound, etc. (ii) Particularity (visesa):
within this, the discrimination of what is visible and invisible, etc. (iii)
Grasping general [object]: within this, based on [the discriminations of
self-nature, such as] form and sound, etc., one constructs sentient
being, self, house, army, or forest, etc. (iv) The discriminations of a
self, and (v) what belongs to the self: these two discriminations are all
defiled; by clinging to existence, the self [as “I”] or what belongs to the
self [as “mine”] is constructed. (vi) The discrimination of what is
favorable. (vii) [The discrimination of] what is unfavorable, and (viii)
[the discrimination of] all mutual opposites, from which the
discrimination of, respectively, wondrous, nonwondrous, both and
neither of these, are created.

According to the interpretation of the Tripitaka [Master,
Hstlian-tsang], the eight kinds [of illusory discriminations] all take as
their self-nature the wisdom produced by the retribution of moral
indeterminacy or that which can be investigated. To produce the three
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consequences means that the first three [illusory] discriminations [i.e.,
self-nature, differentiation and attachment to grasping general object,]
can create conceptual elaborations whose bases and objects are the six
organs and six cognitive-objects. The middle two [illusory]
discriminations [i.e., the discriminations of a self and what belongs to
the self] can produce the view of self and self-conceit, and the last
three [i.e., the discriminations of what is favorable, what is unfavorable,
and all mutual opposites illusory discriminations,] produce desire, hatred
and ignorance, respectively. It should be understood that by depending
on bases and objects, [in other words, the six organs and six
cognitive-objects,] the view of self and self-conceit are created, and by
depending on the view of self and self-conceit, desire, hatred and
ignorance are created. [Furthermore,] these three consequences can
constitute the law of samsara, which consists of sentient beings and their
surrounding worlds. [Regarding] “contemplation,” including the four
investigations, [they] are described in various treatises. According to the
[Heart] Samtra, it means that through wisdom (prajiia), [one] realizes the
emptiness of dharma internally and is free from the perverted view that
[generates] the eight illusory thoughts.

Fourth, “to achieve ultimate nirvana” means to attain the fruit of
nirvana. To explain nirvana, four aspects may be differentiated: (i) to
interpret the name; (ii) to disclose the nature of the essence; (iii) [to
delineate] the kinds [of nirvana]; and (iv) to differentiate [nirvana]
through questions and answers.

(i) In interpreting the name, the old [version] called it nirvana in
Sanskrit or niwon, which may be translated as “tranquil extinction” in
[the Chinese] language. Hsiian-tsang of T'ang China called it parinirvana,
which means “perfect stillness” because it is ultimately free from
obstructions, samsara and disturbances. Yet in order to preserve the
name [used] in the old [version], it is called nirvana.

(i) In disclosing the [nature of] the essence, there are different
views [in the early schools]. For the Sarvastivadin school, nirvana, both
with remainder and without remainder, takes as its essence the
“cessation resulting from the proper discrimination of dharmas through
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unconditioned wisdom,” which has true self-nature. According to the
Sautrantika school, the stage wherein afflictions are extinguished is called
nirvana with remainder, and the stage wherein the fruits of suffering are
extinguished is called nirvana without remainder, which is not real but
provisional. There are two interpretations of these [two types of
nirvana): one is that they take the truth of cessation as their essence,
because the stage in which the karma of delusion is extinguished is
comprised in the truth of cessation; the other is that both [types of
nirvana] take their self-natures by means of the truth of the path
leading to the cessation of suffering, because through the
accomplishment of the path, delusions [and afflictions] are extinguished.

Now, in the Mahayana [teaching], there are [also] different views
[about nirvana]. Dharmaraksema states that the four kinds of virtues are
the branches [of nirvana] and profundity is the root [of nirvana]. The
Tripitaka [Master], Paramartha expounds that “The Mahayana teaches the
four kinds of nirvana; three of them are the fruits of the path, but [the
nirvana of] original pureness is not comprised in the fruit of the path.”
[He] also expounds that nirvana with no fixed abode takes both wisdom
(prajna) and great compassion (mahakarunz) for its self-nature.
[However,] all these teachings cannot be discussed [here] at length.
Now, the Tripitaka [Master, Hsiian-tsang] remarks that the four kinds of
nirvana take suchness (tathata) as their essence. Therefore, the
Ch'eng-wei-shih-lun, Chapter 10, states that the four kinds of nirvana are
“established based on the suchness that is free from obstacles.” In
illustrating nirvana, that the three elements of “dharma-body,” “prajna,”
and “liberation” achieve nirvana means that wisdom, which is able to
achieve [nirvana], intends to achieve suchness, which is free from
obstacles; it does not [mean] that wisdom, which is able to achieve
[nirvanal, is the self-nature of [nirvanal.

The different types [of nirvana] can be interpreted in two ways.
One is that both the first [i.e., the nirvana of original pureness] and the
last [i.e., the nirvana with no fixed abode] are suchness, and the two
kinds in the middle [i.e., nirvana with remainder and nirvana without
remainder] are comprised in the cessation of defilements through the
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proper discrimination of dharmas. The other is that the first [nirvanal is
suchness and the other three [nirvana] are comprised in the cessation of
defilements through the proper discrimination of dharmas. Although
there are two interpretations, the latter is in accord with the principle
doctrine of Dharmapala.

(iii) In differentiating the varieties [of nirvana], there are, briefly,
two kinds and, extensively, four kinds. Two kinds refer to “[nirvana]
that is pure by nature” and “[nirvana] that is pure by skillful means.”
The extensive four kinds refer to “[the nirvana of] the original

» o«

pureness,” “[nirvana] with remainder,

» o«

[nirvana] without remainder” and
“[nirvana] with no fixed abode.” According to the Ch'eng-wei-shih-lun,
Chapter 10, the meaning of nirvana is divided into four kinds:

(ili-1) “Nirvana that is originally pure by nature (anadikalika-
suddha-nirvana)” means that although it has adventitious defilements, it
is nevertheless originally pure by nature, endowed with innumerable
subtle and virtuous qualities realized only within by true saints, and
essentially tranquil by nature—hence the name nirvana.

(iii-2) “Nirvana with remainder (sopadhisesa-nirvana)” is true
suchness detached from the obstacle of the afflictions. Even though the
support for subtle suffering has not ended, still the obstacle has been
eternally stilled—hence it is called nirvana.

(iii-3) “Nirvana without remainder (nirupadhisesa-nirvana)” is true
suchness detached from the suffering of samsara. The afflictions have
been exhausted, the remaining support is also extinguished, and the
mass of suffering is eternally stilled—therefore it is called nirvana.

(iii-4) “Nirvana with no fixed abode (apratisthita-nirvana)” is true
suchness detached from the obstacle of the known. It is always assisted
by great compassion (mahakaruna) and wisdom (prajna), and as a
consequence one does not dwell in samsara or nirvana. Benefitting and
gladdening sentient beings, it is eternal in quiescence—therefore it is
called nirvana.

All sentient beings possess the first [nirvana]. Post-learners of the
two vehicles may possess the first three. Only the World-Honored One
can be said to possess [all] four.
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(iv) [Nirvana is differentiated] by questions and answers.

Question: How is it that the Sugata [i.e., the Buddha] has
[nirvana] with remainder (upadhi)?

Answer: Although he has no real support, it appears that he has
it. Or, the support of suffering has been exhausted, so he is said to
have [nirvana] without remainder. Support which is not the [support of]
suffering remains, so he is said to have [nirvana] with remainder.
Therefore the World-Honored One can be said to fulfill the four [kinds
of nirvana).

Question: If hearers (sravakas), etc., have [nirvana] without
remainder, why are there sources (such as the Srimaladevi Sutra, etc.,)
which say that they do not have it?

Answer: A source (this also refers to the Srimaladevi Sutra, etc.,)
says that they do not have nirvana at all. Can it be that they also do
not have [nirvana] with remainder? Indeed, while both body and
knowing [i.e., mind] exist in hearers (sravakas), etc., they still retain the
obstacle of the known and, since the support of suffering [i.e., the
body,] is not exhausted yet, the sense of perfect stillness remains
obscure, so it is said that they do not have nirvana. This does not mean
that they are indeed devoid of nirvana with remainder, the true
principle of which is revealed by the exhaustion of the obstacle of the
afflictions. At that time, they still have not realized perfect stillness
without remainder and are therefore also said to not have [nirvana]
without remainder. It does not mean that later, when body and
knowing have ceased, they will not have an end to the support of
suffering and nirvana without remainder. The details are described in
the [Ch'eng-wei-shih-lun].

Question: Since all obstacles of the known do not instigate birth,
how does one acquire [nirvana] with no fixed abode by eliminating
them?

Answer: [The obstacle of the known] is able to veil the true
suchness of the emptiness of dharmas and, therefore, when they are
eliminated, the principle of the emptiness of dharmas is revealed. This
principle is [nirvana] with no fixed abode because it prevents one from
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abiding in two extremes [of nirvana and samsara].

Question: If the obstacle of the known also obstructs nirvana, why
does one not obtain cessation resulting from the proper discrimination
of dharmas by eliminating it?

Answer: Because cessation resulting from the proper discrimination
of dharmas is apart from bonds, and that [obstacle] does not bind one.

Question: That being so, does one acquire nirvana by eliminating
that [obstacle]?

Answer: Not all [forms of] nirvana are comprised in cessation
resulting from the proper discrimination of dharmas. Otherwise, [nirvana]
that is pure by nature would not be nirvana. A scripture says also that
it is comprised of cessation resulting from the proper discrimination of
dharmas; the details are described in the [Ch'eng-wei-shih-lun].

For other questions and answers, [the discussion] should be
construed following the principle.

[b) Demonstrating achievement by examples]
[(1) Elucidating the fruit attained]

ZEh RELHBESY RSB R R

As for “All Buddhas in the three periods, [past, present, and
future,] through relying on the Perfection of Wisdom (Pragiaparamita),
attain supreme, perfect enlight ,?

From this [statement], which is the second [approach to revealing
the fruit attained], achievement is demonstrated by examples. This is
twofold: first, it elucidates the fruit attained; and second, it praises the
superiority [of prajfiaparamita] by means of its function. This [statement]
corresponds to the first, [to elucidate the fruit attained]. The statement
is divided into three parts.

[The first part,] “All Buddhas in the three periods,” illustrates the
persons who attain the fruit. “The three periods” refers to the times of
past, present, and future as conditioned dharma, which means,
respectively, past existence, present existence, and future existence. Or,
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“the three periods” refers to the dharmas, respectively, which will not
exist, which are existing, and which have never previously existed. In
this context, the three periods consists of three kinds: the three periods
of seed; the three periods of principle; and the three periods of
consciousness-only. The different doctrines regarding the three periods is
described in their scriptures and should be construed following their
principles. “Buddha” in Sanskrit is translated into “the awakened” who
possesses the five qualities and therefore is named “Buddha.” According
to the Buddhabhumi-sastra, these five qualities are: (i) possessing the two
wisdoms (the wisdom of the all (sarvajfiajniana) and the wisdom of all
the particulars (sarvaakarajnata)); (ii) being free from the two obstacles
([the obstacles] of the afflictions, and of the known); (iii) attaining the
two characteristics [of dharmas] (the dharma of the all and the dharma of
all the particulars); (iv) fulfilling the two benefits (self-benefit and
benefit for others); (v) fitting the two metaphors (metaphors of waking
from a sleeping dream, and of the blossoming of a lotus flower). Thus,
the being who fulfills these five qualities is called the “Buddha.”

The next part, “through relying on the Perfect Wisdom,”
distinguishes the [contemplating] wisdom which is able to be attained.
[This] can be understood similarly as above.

The last part, “attain supreme perfect enlightenment
(anuttara-samyak-sambodhi)” illustrates the fruit attained, that is, bodhi.
The Sanskrit words [anuttara-samyak-sambodhi] are transliterated as above,
and there are different interpretations for this [passage]. One interprets
that “a (FT)” means “none”; “uttara (#:% #£)” refers to “the above;” “sam
(£)” means “perfect;” “yak (3%)” denotes “truth;” “sam (=)” again
means “perfect;” and “bodhi (¥#%)” means “path.” In sum, it means “the
supreme, perfect truth and perfect path.” Another interprets that “a
(*T)” means “none;” “uttara (3% % )" refers to “the above;” “sam (=)’
denotes “perfect;” “yak (3%)” means “universal;” [the next] “sam (Z=)”
indicates “to know;” and “bodhi (¥4%)” means “enlightenment.” That
principle wisdom perceives suchness refers to “perfect (iE);” because
discriminating wisdom perceives the ordinary world, it is said to be
“universal;” that non-discriminating wisdom (nirvikalpa-jnana) cuts off the
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two kinds of ignorance is called “to know;” and that bodhi emerges from
the state of sleeping dream refers to “awakening.” These four kinds of
wisdoms are the essence of bodhi and are called “the supreme” because
they surpass the fruit of the two vehicles [i.e., the vehicles of the
disciples (sravaka) and the solitary buddhas (pratyekabuddha)].

Now, the Tripitaka [Master, Hsiian-tsang] of T'ang, interprets that
“a (FT)” refers to “none;” “uttara (#%: % #)” means “the above;” “sam
(£)” denotes “perfect;” “yak (3%)” means “equal;” “sam (=)” again
denotes “perfect;” and “bodhi (¥3#%)” means “enlightenment.” It is called

]

“the supreme” because no dharmas can surpass it; it is said to be
“perfectly equal” because it omnipresently knows both principle and
phenomena; it is also called “perfect enlightenment” because it is free
from delusion and illuminates truth; in other words, it is the supreme,
perfectly equal, and perfect enlightenment.

Question: In regard to the fruit attained, which indicates the
doctrine [of the Heart Sutral, nirvana is emphasized, but in the
demonstration of the achievement through examples, only bodhi is
described. Isn't it contradictory to accomplish cessation by means of
enlightenment?

Answer: The principle of reality interpenetrates all; there is but
one meaning definitively grasped by each of the two virtues of wisdom
and abandonment.

Briefly reflecting on the meaning of bodhi revealed [by the two
virtues], three aspects may be differentiated: (i) interpreting the name;
(ii) disclosing the essence of the nature; (iii) differentiating the various
aspects.

(i) Interpreting the name: Bodhi in Sanskrit is translated as
“enlightenment;” there are three kinds of enlightenment, which
correspond to the wisdom of the three vehicles. Now, this [satra]
expounds the supreme bodhi, that is, both ultimate and worldly wisdoms
that realize the twofold emptiness; therefore, it is called
“enlightenment.”

(ii) There are two ways to disclose the essence [of bodhi]. The first
is to disclose the essence by means of the real, in which the four
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wisdoms are the nature [of bodhi]. In this regard, Chapter 10 of the
Ch'eng-wei-shih-lun states that bodhi consists in its essence of the classes
of mind associated with the four kinds of wisdom. The second is to
illustrate the characteristics [of bodhi] following the provisional, in which
there are, briefly, three approaches: The first [approach] differentiates
wisdom and abandonment; [bodhi] takes both the wisdom contemplating
the twofold emptiness and the unconditioned attained by cutting off the
two obstacles [of affliction and of the known] for its self-nature. In this
regard, the bodhisattva stages of the Yogacarabhmmi-sastra states that “The
abandonment of the two [obstacles] and the wisdom [contemplating the
twofold emptiness] are called bodhi.” In this [treatise], the abandonment
of the two [hindrances] is called bodhi because it is the fruit of wisdom;
illustrating the characteristics [of bodhi] following the provisional is also
called wisdom. The second [approach] differentiates the three bodies;
[bodhi] generally takes the three bodies for its self-nature. In this
regard, the Mahayanasamgraha-sastra states that “The excellent essence of
wisdom is the three bodies.” According to [the Muahayanasamgraha-sastra],
the Dharma-body (Dharmakaya) is generally called wisdom because it
represents the nature of wisdom and thus is named wisdom. The third
[approach] differentiates the five dharmas; [bodhi] generally takes the five
dharmas for its self-nature. [In this regard,] the Buddhabhumi-sastra says
that “There are five kinds of dharmas which comprise the stage of the
great enlightenment, namely, the four wisdoms and the pure dharma
realm (dharma-dhatu).” According to [the Buddhabhumi-sutra], suchness
(tathata) is the great enlightenment because it represents the nature of
enlightenment; this is also stated in the Mahayanasamgraha-sastra.
According to the  Mahaprajnaparamita-sastra,  [bodhi] is  called
enlightenment because it is the cognitive-object of enlightenment.
Therefore, [the Mahaprajnaparamita-sastra] states that the descriptions of
both wisdom and the realm of wisdom are called prajia.

(iii) To differentiate various aspects, first, the four wisdoms will be
interpreted, and then the three bodies will be illustrated. Moreover, in
explaining the four wisdoms, five aspects may be differentiated: (iii-1)
the aspect of indicating the names and disclosing the essences [of the
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four wisdoms]; (iii-2) the aspect of acquiring [the four] wisdoms
through the transformation of the [eight] consciousnesses; (iii-3) the
aspect of the mental activities associated with [the four wisdoms]; (iii-4)
the aspect of discriminating the objective conditions [of the four
wisdoms]; (iii-5) the aspect of acquiring the first appearance [of the
class of mind associated with the four wisdoms].

(iii-1) The aspect of indicating the names and disclosing the
essences [of the four wisdoms]:

First, the Great Perfect Mirror-Like Wisdom: as the multitudes of
images are reflected by a perfect mirror, so the mirror-like wisdom of
the Tathagata reflects the multitudes of images of fields,
cognitive-objects, and consciousnesses, and is named by pursuing the
metaphor. It takes the class of mind associated with the eighth [alaya]
consciousness for its essence. There are eleven kinds of similes [of the
Great Perfect Mirror-Like Wisdom] described in the Buddhabhumi-sutra.

Second, the Wisdom of Equality: all beings, including oneself and
others, are completely equal. The name is established by pursuing its
function and is called “the Wisdom of Equality.” There are ten kinds
[of characteristics] described extensively in the [Buddhabhumi-satral. It
takes the class of mind associated with the seventh [manas]
consciousness as its essence.

Third, the Wonderful Observing Wisdom: mental activities
associated with [the Wonderful Observing Wisdom] skillfully contemplate
the distinctive and common characteristics of all dharmas. The name is
established by pursuing its function, and called “the Wonderful
Observing Wisdom.” There are ten kinds of similes [of the Wonderful
Observing Wisdom] extensively interpreted in the [Buddhabhumi-sutral. It
takes the class of mind associated with the sixth consciousness as its
essence.

Fourth, the Wisdom of All-Accomplishing: it creates the three
actions [of body, speech and mind] and numerous transformations
throughout worlds. It is also by pursuing its function named “the
Wisdom of All-Accomplishing.” There are ten kinds of similes [of the
Wisdom of All-Accomplishing] which are extensively described in the
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[Buddhabhumi-sutra]. It takes the class of mind associated with the fifth
consciousness as its essence.

(iii-2) [The aspect of] acquiring [the four] wisdoms by the
transformation of the [eight] consciousnesses: according to chapter 3 of
the Buddhabhumi-sastra, there are different interpretations by the two
scholars. One interprets that “by the transformation of the eighth [alaya]
consciousness, the Great Perfect Mirror-Like Wisdom is acquired; by the
transformation of the seventh consciousness, the Wisdom of Equality is
acquired; by the transformation of the sixth consciousness, the
Wonderful Observing Wisdom is acquired; and by the transformation of
the [first] five consciousnesses, the Wisdom of All-Accomplishing is
achieved.” The other interprets that “By the transformation of the sixth
consciousness, the Wisdom of All-Accomplishing is acquired; by the
transformation of the five sense consciousnesses, the Wonderful
Observing Wisdom is acquired.” [However, the interpretation of the
latter] does not make sense, because [both the consciousnesses and the
wisdoms] are not in order; to cut off doubts by teaching dharmas is to
extensively observe [all dharmas], because this is not a function of the
[first] five [consciousnesses]. In the Muahayanasamgraha-sastra  of
Asvabhava, there are also two different interpretations; the details are
extensively described there. The Mahayanasutralamkara accords with the
second interpretation of the Buddhabhumi-sastra; Chapter 10 of the
Ch'eng-wei-shih-lun is in accord with the first scholar's interpretation of
the Buddhabhumi-sastra.

(iii-3) [The aspect of] mental activities associated with [the four
wisdoms]: each of [the four wisdoms] is associated with the twenty-one
kinds of the class of mind. These are the five pervasive functions, the
five distinct states, and the eleven goodnesses, which are discussed in
the Buddhabhumi-sastra.

(iii-4) [The aspect of] discriminating the objective conditions
(alambana) [of the four wisdoms:] according to the Buddhabhumi-sastra,
there are two different interpretations of the Great Perfect Mirror-like
Wisdom,. One is that [the Great Perfect Mirror-like Wisdom] has [only]
suchness as its objective condition. The other is that [the Great Perfect
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Mirror-like Wisdom] has generally entire dharmas as its objective
condition. Although there are two interpretations, the latter is superior.
The Ch'eng-wei-shih-lun, Chapter 10, also illustrates the same [idea] as
[the Buddhabhumi-sastra]. It is described in the Buddhabhumi-sastra with
further  distinctions.  Both  the  Buddhabhumi-sastra  and  the
Ch'eng-wei-shih-lun have three interpretations of the Wisdom of Equality:
one is that [the Wisdom of Equality] has only the purified eighth
consciousness as its objective condition; another is that [the Wisdom of
Equality] has only equal and true suchness as its objective condition;
and yet another is that [the Wisdom of Equality] has the
cognitive-objects of both the ultimate and the worldly as its object
conditions. These are described in both [the Buddhabhumi-sastra and the
Ch'eng-wei-shih-lun]. There is no disagreement that the Wonderful
Observing Wisdom has entire cognitive-objects as its objective condition.
There are two interpretations of the Wisdom of All-Accomplishing: one
is that [the Wisdom of All-Accomplishing] has as its objective condition
only the five kinds of present [perceiving] cognitive-objects; the other is
that it has, universally, all dharmas in the three periods of [past,
present, and future] as its objective condition. The latter [interpretation]
is the correct one, as claimed in both [the Buddhabhumi-sastra and the
Ch'eng-wei-shih-lun].

(iii-5) [The aspect of] discriminating the first appearance [of the
class of mind associated with the four wisdoms]: according to the
Buddhabhumi-sastra, [the class of mind associated with] the Great Perfect
Mirror-like Wisdom first appears when the diamond-like mind is
present [in the bodhisattva]. The class of mind associated with the
Wisdom of Equality appears for the first time in the first bodhisattva
stage [of joy] when contemplation is first present. The class of mind
associated with the Wonderful Observing Wisdom also exists for the
first time in the first [bodhisattva] stage when contemplation is first
present. There are two interpretations of [discriminating the first
appearance of the class of mind associated with] the wisdom of
all-accomplishing: one is that it appears above the first bodhisattva stage;
the other is that it appears when one achieves buddhahood. The latter
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is the correct interpretation, and is discussed extensively in the
[Buddhabhami-sastra]. According to the Ch'eng-wei-shih-lun, there are two
interpretations of [discriminating the first appearance of the class of
mind associated with] the Great Perfect Mirror-like Wisdom: one is that
it first appears when the diamond-like mind is present [in the
bodhisattva]; the other is that it appears when one achieves
buddhahood, which is the correct interpretation. [The
Ch'eng-wei-shih-lun] interprets the rest of [of the three wisdoms] in the
same way as the Buddhabhumi-sastra.

To explain the three bodies [of the Buddha], seven aspects may
be differentiated: (i) interpreting the names [of the three bodies]; (ii)
disclosing the essences [of the three bodies]; (iii) the five dharmas [i.e.,
the realm of the Dharma (Dharma-dhatu) and the four wisdoms]
comprising the [three] bodies; (iv) the eternal or transient [of the three
bodies]; (v) the sizes of [the three bodies and their lands]; (vi) what is
common or uncommon [to the three bodies and their lands] for the
beings who are to be guided; (vii)) and the distinction between [the
three bodies] and their supporting lands.

(i) Interpreting the names [of the three bodies]:

[The name] will be interpreted comprehensively first and then
specifically. With regard to [the comprehensive interpretation of] the
three bodies, “three” indicates the number [of quantity] and “body” has
the three meanings, which are essence, support, and accumulation. In
this regard, the Ch'eng-wei-shih-lun, Chapter 10, states that “Its meanings
of essence, support, and accumulation are given the comprehensive
name ‘body.” The Buddhabhami-sasira, Chapter 7, also interprets [the
name] the same way as [Ch'eng-wei-shih-lun]. This is the numerical
determinative compound (divigu) of the six-compounds. Next, with
regard to the specific names [of the three bodies], the first is the
“Essential Dharma Body (Svabhavika-kaya);” because the essence of
suchness never changes, it is named the “Essential Body;” because all
virtues including power and fearlessness, etc., are supported by [this
body], it is also called the “Dharma Body.” The second is the
“Enjoyment Body (Sambhoga-kaya);” because it enables self and others to
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obtain the enjoyment of innumerable great dharmas, it is called the
“Enjoyment Body.” The last is the “Transformation Body
(Nirmana-kaya);” because [this body] benefits sentient beings and
manifests innumerable transformations and affairs, it is called the
“Transformation Body.”

(i) Disclosing the essence [of the three bodies]:

The Dharma Body takes true suchness (tathagata) as its essence,
and the Enjoyment Body takes for its self-nature the four wisdoms, the
virtue of personal benefit, and some virtues of transformation that
manifest in the bodhisattva stages. The similarities and differences [of
the three bodies] will be differentiated extensively in the discussion of
the five dharmas.

(iii) The five dharmas [i.e., the realm of the Dharma (Dharma-dhatu)
and the four wisdoms] comprising the [three] bodies:

According to the Buddhabhumi-sastra, there are two interpretations.
One interpretation is that the first two [i.e., the realm of the Dharma
and the Great Mirror-like Wisdom] comprise the Essential Body; the
middle two kinds [i.e., the Wisdom of Equality and the Wondrous
Observing Wisdom] comprise the Enjoyment Body; and the Wisdom of
All-Accomplishing comprises the Transformation Body. The sufras (such
as the Suvarfia-prabhasa-sutra and the Buddhabhumi-sutra) describe true
suchness as the Dharma Body. [The Buddhabhumi-sastra] says that the
Essential Body is acquired by transforming the alaya consciousness, and
the Great Perfect Mirror-like Wisdom transforms the eighth
consciousness so that [the Essential Body] is acquired; therefore, it is
understood that the first two [i.e., the realm of the Dharma and the
Great Mirror-like Wisdom] comprise the Essential Body. (As the
Mahayanasamgraha-sastra illustrates the attainment of the Essential Body,
so both the Muahayanasamgraha-sastra and the Muahayana-Satralamkara state
that the Great Perfect Mirror-like Wisdom is acquired by transforming
the eighth consciousness). These sutras [i.e., the Suvariia-prabhasa-sutra
and the Buddhabhumi-sutra,] state that the Wisdom of All-Accomplishing
generates various transformative activities. The Mahayana-Satralamkara
states that in entire realms, the Wisdom of All-Accomplishing manifests
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the countless, immeasurable, and unimaginable kinds of transformations.
In this context, it is understood that the last one [i.e. the Wisdom of
All-Accomplishing] comprises the Transformation Body (again, refer to
wherein it is described). The Wisdom of Equality, according to the
treatises [i.e., the Mahayanasamgraha-sastra and the
Mahayana-Sutralamkara], in a pure land, manifests the countless bodies
of a buddha in accordance with the dispositions of bodhisattvas (again,
refer to wherein it is described). The Wondrous Observing Wisdom, also
according to the treatises (such as the Mahayana-Satralamkara), in the
great assemblies [of bodhisattvas], can manifest entire masteries and
preach  Dharma to eliminate doubts. (As described in the
Mahayanasamgraha-sastra,) it is also said that because the Enjoyment
Body is acquired by transforming all consciousnesses, it is understood
that the middle two kinds [i.e., the Wisdom of Equality and the
Wondrous Observing Wisdom] comprise the Enjoyment Body. In
addition, all three bodies of the Buddha comprise the excellence of
wisdom among the ten meanings [of the three bodies], (namely, the
excellence [of wisdom] described in the Mahayanasamgraha-sastra). It is
therefore understood that the three bodies are wholly made up of
wisdom.

The other interpretation is that the first [the dharma of the five,
i.e., the Dharma-dhatu] comprises the Essential Body; common beings
associated with the four wisdoms and their self-natures, and some of
the subtle characteristics manifested in bodhisattvas who have already
entered the [ten] stages, comprise the Enjoyment Body; and some of
the coarse characteristics and transformations manifested in bodhisattvas
who have not yet entered the [ten] stages comprise the Transformation
Body. In this regard, both satras [i.e., the Suvarfia-prabhasa-satra and the
Buddhabhumi-sutra] state that pure Suchness is the Dharma Body, and
the Chan-beul-lun says that the Dharma Body of the Tathagata is devoid
of origination and cessation. From these descriptions, therefore, it can
be understood that the Dharma Body is the pure realm of the Dharma
(Dharma-dhatu). Likewise, the Mahayana-Satralamkara states that the Great
Perfect Mirror-like Wisdom is the personal Enjoyment [Body] of



International Journal of Buddhist Thought & Culture 193

Buddha, and the Mahayanasamgraha-sastra states that the Enjoyment
Body is acquired by transforming all evolving consciousnesses. However,
when it is said that the Dharma Body is acquired by the transformation
of the alaya consciousness, it means that the purity supported by the
Dharma Body is acquired when it is revealed by transforming the seed
of the two hindrances in the eighth consciousness; it does not mean
that the Great Perfect Mirror-like Wisdom is the Dharma Body.

In addition, the Enjoyment Body is of two kinds: one is the
personal Enjoyment Body achieved by one's infinite practices throughout
three immeasurable eons; the other is the Enjoyment Body for others,
in which all bodhisattvas receive the enjoyment of dharma. Therefore,
common beings associated with the four wisdoms and some of the
transformations are the Enjoyment Body. Both scriptures and treatises
state that the Transformation Body manifests innumerable characteristics
in order to guide sentient beings who have not yet entered the [ten
bodhisattva] stages. Because those [characteristics] are in the realm of
sentient beings who have not yet entered the [ten] stages, it can be
understood that these are not true virtues but rather the functions of
transformation. Scriptures and treatises merely state that the Wisdom of
All-Accomplishing can generate the activity of transformation, yet it is
not the Transformation Body. However, although it is said that the
three bodies comprise the excellence of wisdom, because the Dharma
Body is supported by wisdom, and the Transformation Body is
generated by wisdom, and therefore appears to resemble wisdom, it is
not wrong to state that [the three bodies] are provisionally referred to
as wisdom. The Ch'eng-wei-shih-lun does not differ from the above
explanation, and therefore will not be redundantly described [here].

(iv) The eternal and transient [of the three bodies]:

Question: Both the Enjoyment [Body] and the Transformation
[Body] already have [the natures of] origination and cessation. Then,
why do the scriptures state that all bodies of the Buddha are eternal?

Answer: Because the Dharma Body which is the support of the two
bodies [i.e., the Enjoyment Body and the Transformation Body] is
eternal, they are inexhaustible in receiving the enjoyment of dharmas
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and are endless in manifesting countless transformations. It is similar to
eternally receiving enjoyments and being provided food, and therefore is
said to be “eternal.” According to the Mahayana-Satralamkara, “eternity”
has three [meanings]: first, the eternity of original nature, that is to
say, the Essential Body, because the original nature of this body is
abiding; second, the eternity of endlessness, that is to say, the
Enjoyment Body, because [this body] ceaselessly receives the enjoyment
of dharmas; and third, the eternity of continuation, that is to say, the
Transformation Body, because [this body] inexhaustibly manifests with
repeated coming and going to guide [sentient beings]. The details are
described in [the Mahayana-Satralamkara].

(v) The sizes [of the three bodies and their lands]:

The Essential Body, like space, cannot be described in terms of
large or small; yet, by means of the characteristic [of this body], it may
be said that [this body] pervades everywhere. The Enjoyment Body has
a substance which is formless and, because all formless dharmas are
devoid of shape and quality, [this body] also cannot be described in
terms of large or small. Yet, by means of the body that supports, or of
the object of the known, it also can be said that [this body] pervades
everywhere. Form is twofold: one is true form and the other is
transforming form. True form results from practices throughout three
immeasurable eons, is replete in the realm of the Dharma, and pervades
the true Pure Land. It can be known only by buddhas. Transforming
form, by the virtue of the power of compassion, manifests the
innumerable bodies for the hosts of bodhisattvas who enter the great
[ten] stages, and has no definite shape or quality. In order to guide
[sentient beings] who have not yet entered the [ten] stages, it [also]
manifests as the Transformation Body that penetrates both form and
formlessness. Formlessness means no shape, therefore there is no size;
form is indefinite, therefore it is in accordance with the being who is
guided. The details are described in the [Mahayana-Satralamkara].

(vi) What is common or uncommon [to the three bodies and their
lands] for beings who are to be guided:

According to the Buddhabhumi-sastra, “Sentient beings who are to
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be guided may be common to all Tathagatas or not.” The
Buddhabhami-sastra illustrates this in three ways: one claims [that they
are] only common because all virtues and wishes are the same, which
is extensively described in [the Buddhabhami-sastra]; another claims [that
they are] uncommon because all kinds of sentient beings who are
guided by the Buddha always generate, which is extensively described in
[the Buddhabhumi-sastral; [yet another claims] the correct meaning,
which is that they are both common and uncommon [to all Buddhas],
since it has been the nature of things from beginningless time [that all
sentient beings are related to Buddhas by disposition], and either many
are related to one [Buddha] or one is related to many, which is
extensively described in [the Buddhabhumi-sastral. [The position of] the
Ch'eng-wei-shih-lun is similar to the third interpretation and the matter
should be understood in this manner.

(vii) The distinction between [bodies] and their supporting lands:

According to the Ch'eng-wei-shih-lun, the body is of four kinds: the
Essential Body the Enjoyment Body [which includes the Enjoyment
Body for self-benefit and for others]; and the Transformation Body. The
land is of four kinds: the land of the Essential [Body]; the land of the
Enjoyment [Body] for self-benefit; the land of the Enjoyment [Body] for
others; and the land of the Transformation [Body]. The above four
bodies abide, respectively, in the four lands. Even though there is no
distinction between the Essential Body and the land of the Essential
[Body] as far as essence is concerned, nevertheless they are related to
the Dharmas of the Buddha, because characteristics and nature differ, so
that their meanings are described in terms of subject and object. The
Transformation Body not only abides in the Pure Land but also
corresponds to the impure land, [in other words, this world,] which is
extensively described in [the Ch'eng-wei-shih-lun].

[(2) Praising the excellence of the Perfection of Wisdom by
means of its function]
[(2a) Interpreting the prose in detail]
[i) elucidating the self-benefit]
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B BRERBES RRWFH XA RELRN ZEFFIA

As for “Therefore, one should know the Perfection of Wisdom
(Prgjiiaparamita) as the great sacred mantra, the great illuminating
mantra, the supreme manira, and the unequaled manira,”

From here [to the end], the second [part of “demonstrating
achievement by examples”], praises the excellence [of the Perfection of
Wisdom] by means of its function; this has two approaches: the first
approach is to interpret the prose in detail; and the second approach is
to conclude the praise in eulogy. The first approach is twofold: to
elucidate the self-benefit; and to illustrate the benefit for others. This
[statement] is the first one [to elucidate the self-benefit]. What is called
“mantra” refers to incantation; clearly speaking, it means that through
wondrous wisdom, one realizes emptiness and cuts off [the two]
obstacles. [Its] verbal expression requires a wondrous technique, and
therefore to incant a mantra is to praise the excellence of its function.
It is called “the great sacred muantra” because its mysterious function is
unfathomable; it is called “the great illuminating mantra” because it
dispels darkness and eliminates ignorance; it is called “the supreme
[mantra]” because it surpasses [the wisdom of] the other two vehicles
[of sravakas and pratyekabuddhas]; it is repeatedly called “unequaled”
because the Buddha's wisdom is impartial and transcends that of
bodhisattvas.

[ii) illustrating the benefit to others]

R - AXTEH
As for “It can eliminate all sufferings, for it is true, not false,”

This [statement] is the second one, “to illustrate the function of
the benefit to others.” The perfection of mysterious wisdom leads
sentient beings to overcome the suffering of samsara and attain the bliss
of nirvana. Since, from tongue to hair, every single word of [the
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Buddha] is sincere, then how could his words concerning entire worlds
be false? Therefore, [this] sutra says that they are true words.

[(2b) Concluding the praise in eulogy]

BRBEMBER S I FRUE B REBF MR ERY
BT

As for “Therefore, [the Bodhisattva Avalokite$vara] speaks the
Prgjiiaparamita mantra: gate gate paragate parasamgate bodhi svaha”

This [statement] is the second [approach of praising the excellence
of the Perfection of Wisdom by means of its function], concluding the
praise in eulogy. This is twofold: the first part of the statement [i.e.,
“Therefore, the Bodhisattva Avalokitesvara speaks the
Prajnaparamitamantra,”] introduces [the eulogy]; and the latter part of it
[i.e., “gate gate paragate parasamgate bodhi svaha’] correctly praise the
eulogy. However, there are different interpretations of this eulogy. One
interprets that this eulogy cannot be translated, as it has been
transmitted from ancient days; this mantra, which represents the exact
sounds of the mysterious Sanskrit verses, would lose its miraculous
effects when translated; therefore, it must be preserved in Sanskrit. In
addition, this mantra is preserved in Sanskrit just like the “Bhagavat”
because [on the one hand] it cites various sacred names or spirits and,
on the other hand, its words contain many meanings, since all dharmas
have deeply profound meanings, and yet there are no appropriate words
with which to translate them into Chinese. The other interpretation is
that all mantras can be translated, such as the word “namobuddhaya (¥
£MFEER),” ete.

To interpret these verses of the eulogy, one may analyze them by
dividing into three sections: The first section, “gate gate,” means “cross
over, cross over,” which eulogizes the two characters “banya (F&#%,
prajna)” in the previous statement. It reveals that prajna possesses the
great capability of helping both oneself and others to cross over [the
suffering of samsara], and therefore it is said, “cross over, cross over.”
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The second section, the verses “para -+ ,” [i.e., paragate parasamgate
bodhi,] eulogizes “paramita.” This means to arrive at the other shore,
which is nirvana. [In terms of] the “gate,” which means to “cross over,”
where does one arrive? It refers to the other shore to which one

” o«

crosses over, and therefore it is called “paragate.” “Para” is translated as
above; “samgate” means to arrive at the ultimate. “Bodhi” refers to the
essence of the other shore. The last [section], “svaha,” means “quickly.”
In other words, by means of the wondrous wisdom which has the
function of supreme virtue, [one] is able to arrive quickly at the other
shore of bodhi.

Another interpretation is that this eulogy has four verses which
may be divided into two parts. The first two verses, [i.e., gategate
paragate,] praise the excellence [of the Perfection of Wisdom] by means
of the dharma, and the other two verses [i.e., parasamgate bodhi svaha,]
praise the excellence [of it] by means of the person. [In praising the
excellence] by means of the dharma, the former is the cause, the latter
is the fruit, and the repeated expression of “gate” refers to “excellent,
excellent.” Prajia at the stage of a cause fulfills the two kinds of
excellent functions of self-benefit and benefit to others, and therefore it
proclaims “excellent, excellent.” “Paragate” means the excellence of the

”

other shore. Because of “prajfia,” one can arrive at the excellent [other]
shore of nirvana, and therefore it proclaims “the excellence of the other
shore.” From the perspective of praising [the excellence] of the person,
the former is the cause and the latter is the fruit. “Parasamgate” means
the excellence of the practitioners of the other shore; it is praising the
bodhisattvas of the one vehicle who are at the stage of cause and seek
nirvana. “Bodhi svaha” denotes the ultimate realm of enlightenment; it
praises the person who achieves the fruit of the [Buddha's] three bodies
at the stage of results, and whose awakening of dharma is already
fulfilled; this is called the ultimate realm of enlightenment. Alternatively,
the four verses may praise the excellence of the three treasures: the
first two verses, respectively, are understood to praise the dharma of
practice and fruit; the third and fourth verses, respectively, are
understood to praise practitioners and buddhas. Is this not so?
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N g s
The end of the Banya simgyeong chan (the Conmuneniary on the
Heart Sittra).

Glossary of Chinese Terms

(K=Korean, C=Chinese, J=Japanese, S=Sanskrit, P=Pali)
Abhidharmakosabhasya (S) F i L 43
Abhidharmasamuccaya (S) T 2B 3ER

Aksepaka (S) 5l

Alayavijfiana (S) FT#EAR, [FTHHRK

Amitabha (S) FT3#FeHh

Anadikalika-suddha-nirvana (S) A Mi#FEHE

Anga (S) %
Antara-bhava (S) ¥I&, ¥4
Anuttara-samyak-sambodhi (S) [T#% % & = = %47,

Anuttara (S) #& k4

Apratisthita-nirvana (S) #{E& 2%
Arhat (S) &

Asanga (S) &%

Astadasastnyata-sastra (S) +/\ %
Avalokitesvara (S), Kuan-zizai (C) # 8 7
Avatamsaka-Suatra (S) k7 & #hERE
Avidya (S) &8

Ayatana (S) J&

Bandhuprabha (S) #.t

Banya paramilda simgyeong chan (K) #x#4 %% % % wig4
Bhava (S) A

Bhavaviveka (S) ##

Bhagavan (S) ##

Bodhisattvas (S) ¥
Buddhabhtimi-sastra (S) 3
Buddhabhtimi-stitra-sastra (S) #34E 3
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Candrasuryapradipa (S) B F %8
Ch'eng-wei-shih-lun (C) R

Citta (5) -

Drsti () &

Dasabhumikasttra-sastra (S) +3b4%3%
Dhatu () %

Dharma (S) %

Dharmapala (S) #i%

Duhkha-duhkha (S) %%

Dvandva (S) #ai##§

Ekayana (S) —3

Fa-hsiang (C) %48

Grdhrakata (S) & %L

Hrdaya-Satra (S) w#&

Hinayana (S) 3%

His-ming (C) &%

Hstian-tsang (C) %%t

Inwang banya gyeong so (K) 1= EAX&4E5
Janaka (S) A4

Jati (5) %

Jara-marana (S) %%t

Joongbo-Jangum (K) %% 3tk
K'uei-chi (C) £
Kaficipura (S) £ %

Kalpa (S) #ik, #
Karatalaratna (S) K REH3H
Karmadharaya (S) ¥ ¥#%
Kuan-[shi]-yin (C) #[#]F
Kuan-yin san-mei ching (C), Avalokitesvara-sutra (S) #l& ZBR4&
Kuan-zizai (C) #.8 %

Laksana (S) #8

Lokavid (S) M #%

Madhyamika (S) ¥ #.7%

Madhyamika-karika (S), Chung-lun (C) ¥
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Madhyantavibhaga (S) ¥ %45, #FF iR
Madhyantavibhagabhasya (S) ¥ i %728
Mahaparinirvana-Satra (S) Kf&ZHREE
Maharatnakata-satra (S) & #H4&

Mahayana (S) kX%
Mahayana-abhidharma-samuccaya (S) X T R &3
Mahayana-satralamkara (S) X iR
Mahayana-samparigraha-sastra (S) # K Je
Maitreyanatha (S) ##)

Manas-vijiana (S) &

Mantra (S) %, &%

Mrgadava (S) e

Nagarjuna (S) #&tt

Nama-rapa (S) % &

Nitartha (S) 7 &

Namobuddhaya (S) &4 FEHR
Nirupadhisesa-nirvana (S) #&#724
Nirvana (S) /2%

Nirvikalpa-jfiana (S) #&%5-3]%
Padmagarbhalokadhatu (S) & ¥ }
Parartha (S) #l4&

Paratantra (S) 1R#eA& M

Parikalpa (S) #&3tPf#h

Parinispanna (S) B & &

Parinirvana (S) #%/2#&

Prajiia (S), Banya (K) &%

Prajfiaparamita (S) #t&KiE%E %
Prajfiaparamita-hrdaya-sttra (S) #x%KiE% % O
Prakaranaryavaca-sastra (S) B E#GH
Pramana-samuccaya (S) & &#
Pratityasamutpada (S) ##e

Pratiloma (S) &%

Pratyekabuddha (S) #7%%

Pravrtti (S) #d%
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Purusadamyasaratha (S) F#r L &

Rapa (5) &

Ratnaketu Tathagat (S) & k7hi&. Ehesk

Sad-ayatana (S) <A

Saddharma-pundarika-satra-upadesa (S) ¥ik #4838, L¥EH
Samdhinirmocana-sttra (S), Hae sim-mil gyeong (K) AR ZEHE
Samsara (S) #3

Samskara (S) 4T

Samskara-duhkha (S) 7%

Samyak-sambuddha (S) iE#%n

Safifia (S) 2

Sariputra (S) &4, &4+

Sarvaakarajiiata (S) —t7#E%

Sarvajiiajiana (S) —v1%

Sarvastivada (S) —w AR, A

Sastadevamanusyanam (S) iEi% B

Sastra (S) #

Satkarya-drsti (S) Bk R,

Sat-samasa (S) ><F

Sautrantika (S) #2Z3f

She-li-fu-tuo-luo (S) &% % 4&, &41%h %

Silla (K) #74

Skandhas (S) %

Sopadhisesa-nirvana (S) # K24

Sparsa (S) A&

Sramana-sastra (S), Sha-men lun (C) ¥ Fi#
Sravakas (S) %R
Srimala-sutra (S) B4
Sunyata (S) %

Sugata (S) &
Sukhavativyuha-sttra (S) &%
Satra (S) #&
Suvarfia-prabhasa-satra (S) & %B4&
Svabhava (S) &, A

il

W

=

'%z

3
¥
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Ti (C)

Trsna (S) %

Ta Ming-tu ching (C) KBAEAE

Tathagata (S) w2k

Tathata (S) Jodm

Tatpurusa (S) & £8

Trimsatika (S) "#3% =128

Tsung (C) =

Upadana (S) B

Upadhi (5) #

Vedana (S) %

Vedana (S) &%

Visesa (S) #7%!
Visesacinta-brahma-pariprccha-satra (S) B44&
Visaya (S) 3%

Vidyacaranasampanna (S) 472

Vijfiana (S) 3%
Vijiiaptimatrata-Vimsatika-karika (S) "E3%—-+3%
Vimalakirti-nirdesana-sttra (S) #E/& 35773048
Viparinama-duhkha (S) 3%

Viparyasa (S) #5341

Wonch'uk (K) E:#]

Yogacara (S) i, "R

Yogacara (S) RimATI

Yogacarabhumi-sastra (S) #RimEfdzm, Rinaw
Yung (C) A

Abbreviation

Taishyo-shinsy-daizokyo (RIEFEKEAE; Japanese Edition of
Chinese Tripitaka). Tokyo: Taisho-Issaikyo-Kankokai.
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