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Preface # 1

Whenfour assemblies joihy invitedthe great master @han
Sham toexpound the Heart Suta atthe Buddhist Library of
China,the great master made an all-out effort, althauigh
lecture-series was to last nigruelling days andeven tough he
was already eighty-fowyears old; he enjoyed teaching
Buddhadharma, andhosewho came tdisten were déghted.
During those nne days, there was standg roomonly ever time
he lecured, a clear sigmof greanessof that Dharma assebly in
this five-kasaya peod of turbidity. The dd master explaedthe
sutra direct}, eluding conventional restrictons. Though he used
traditional divisonsof the Buddha'’s teaching into classes, on
many occasionke dedlbroadly with the general idealnitially,
his aim was to g¥ain the Heart Sutra, but hecommented
likewise o thelLotus Sitra, and while discussing he doctrine,
broachedhe topc of the world situation as well. Why? Because
all dharmas are Bddhadharma, all stras are oe sitra.

Buddhadharma is never separatedrh theworld. All phenomena
are Budihadhama and vioeverunderstands aopletely doesnot
have a single motef dust settle@n him/her.All his/her wads and
all his/he thoughts are thereby freed fnabstacles. Eachf
his/her statements, maykiehars or delicate, is alwayexactly to
the poirt. Sentienbeings receptivéo Dharma will haveheir
wisdom eye genupon hearing his teating, but those with
distoried vison are lound to be bewilderd ard most Ikely will
miss the whol@aint. Someindividuals excein knowledgeof
every ruleand every oonvention and their wards flow as in
catharsis; they nyahave acgired masteryver the dvisions and
classifications of the Buddha'’s teachibgtnot understanding its
meaningthey caanot avoid getting enangled. Playing with words,
turning them araind they get bewitched, and mch as heir eech
IS systematic andrderly, they fail to understandhe ultimate, and
lose sight 6the tuth. According to onefahe earlyBuddhist
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sages, he entireuniverse is ae sutraof a sramaa; the entire
universe is e g/e of a sramaa. Although an aelightenedperson
mightspend a lo of time reading a sutr&ie/she wil not carryit
around in his/her mnd. One mght sa one is reding sutrasot
with one’s eyesbut with one’s wsdom —though readng all day
long, there areno sutras to red.

My greatold teater explained he Heart Suta by highlighting its
salient poingin aproogue: According to hiexplanation all is
really Budldhadharma, @ery sirgle form and each iy bit of color
is the Middle Way. Spe&king naturally and freely he receved
support from all sides, precisdiecause all is Buddhadharma.
The greatold teadier expounded the Heart Suta every day for
nine days, yetheHearn Qutra wasnever menbned This is tuly
the wayto expound theHeart Sutra.

The master lectred in Mamlarin and upas&a Wang Ka'i
translated into Canteese, mking the Cantmesepeople very
happy. Becaiseof these leaires may of themnow understand
theHeart Sutra.Those vho knewboth dialects praiskhim for the
integrity of his translaton. Having readhis notes he made/hile
translating, | cancluded in my trn that Upas&a Wang Wai mde
every effortto retain tle original meaning: Every sentence, every
word isexactly as it waused by the greatld master - only the
dialect is differeh The translator'slescriptons onvey even the
sounds and e ruances to ach adegree hat realing them euals
hearng them gpoken.

Upas&a Wang sbod outside the adamantine door and eventually
made a breakthroughbsing his superio knowledge and sk#lthe
way one would use an axe to break down any ordinary door.
People entered iad discovered what the Heart Sutra holds. |
believe haunderstandsvhat histreasury iswhat are s virtues;
wouldn’t you agree?

Disciple Nien An
The year ®Wu Hsu,June



Preface # 2

The Buddhadharma is pfound ard wonderfd, but to expound
the unfathomabledoctrinein all its deph is farfrom easy Some
peopledevote mosbf their energ and thought to Dharma,
teachingor explaining sutragjeducing, searching féerms and
supportive quotations, they have not yet reabed te level of the
Buddha’'s mnd. Theone who hasnat climbed Mount Tai (Tali
Shan) canonly say “How majestic!” $meone who has rot seen
the Yellow Rver, yda describes tw great how vasttis, isnot
speaking from experiencd.dne’sview regardng Dharma is
based on speculan, one’s understanding wihot be clear and
one isnat going to bein apostion to explain the Dharma
successfully to others. When the teacher lacks understanding of
the Dharma, it ikardon the sudents. They mus study too haid to
make up for the incomplete guidance; ey might evenbecome
discouragd and give up, fearing falure, and that would besuch a
pity! When the great masterxgounded he Heart Suta in the
BuddhistLibrary of China, | tlanslatedhis lectures from Mndain
into Canbnese. | lad taken refuge nthe Three Preciou®nes
from my master many yearg@ and Le Kuo, andher master, had
taudht me Buddhadharma. Obging and kind, he did not abandon
me althaigh | was falish. He guided mepatienty to theright
path.Bound by my fixed karma | am constalytin ahury and do
not devote enough time to he Tathagatds teadings. It is difficult
to reduce my gnorance and cnge ny habts ard my mind is as
dull as it was beforéstarted asping to Buddhadharma. The
great master T’'an Hs practiceof the Taoof Bodhi is most
serious. Hehoroughly comprehendsheunsupassed Dhana in
its implications and IsiTao sof the hghest integty. His great
reputaton has beerong establhed My god while learnng
Buddhadharma was to wowith an all-ou effort, to follow

6



faithfully and tobe authorized to énslate. | feel, evertheless,
uneasy bout my own limited knowledge Prior to his systematic
explanation of the sutra, the mastepresatedin everyday
langlege aml with perfect freedomfoexpressin the resultof
thorough and exhaugive sudy, bringing into play all the sibtlety
of the wondrous andprofound Dharma. It seemed as easy asaf
peeled glantainor stripped a ocoon, using many caredly
chosen examplesarig the wg to make higliscourse more
relevant n terms ofdaily life. The audence was very impressed
and deply moved If the great master dinot climb Mount Tai,
hadnot seerthe YellowRiver with his avn eyeshow could he
express himself slucidly, so consistenty?

During those nne days ofhis lectureghe entireDharma assembly
experienced adeep saseof well-being, and athie conclusion of
the series they all agreed to make a collection toward the
publication of the master’s disurses, ® be usd as an ffering to
all manknd and to provide a Dharmaandition in thefuture |

have accepted the respdmbty for arranging andrganiang my
notes 6 the master’s dismirses. Other commentariekdve read
so far were brief and to thpwint, butthat approacklid not suit all
readers. Consggenty, | chosenot to alit my recad of those
lectures and handed hem over mmplete, ntegral with the great
master’s teaching did not awid or dodge any of theproblems. |
presented the minutes in a straifdmward manner, because
peoplehavebeen haing dfficulty at times wih literary language.

| did not take the liberty to empasize, gaggerateor add anything
for fear of losing the meaning and thgressions characteristic of
the great master’s discourdéay | beforgivenfor my awkwad
presentation.

Wang Wa,
Disciple of the Three Precious Ones
The year ®Wu Hsu,April, Hong Kong.



Translator’s Introduction

Wonderful Prapa! Mother of all buddhas, he spremeguide and
teacher of sages and saints. thkt iscomes from Prajna and
returnsto Prana. Satient beings expemnce bith and deah in the
wheelof life, their mind deeoly affected by igorance, bent by the
five skandhasconfugd and submerged in the ocean of suffering
for longkalpas How regrettble! Prajnas saidto be theight in
the dakness of arerylong night. On the ellb ard flow of the
ocean ofuffering, Prajna is a raft. Tahouse cosumed by a
blazing fire, Prana is the ran. Without Prajnatheuniverse is
darkness, whout Prajnathe human mim is ignorant without
Prajna sentigrbeings suffer wthou respite Cultivation of
Prajnaparamita, theerfected virie o knowing truth by intuitive
insight, relieves us fom ou suffeting and helpsus b overcome,
every knd of calamity All buddhas ofthe pastpresent ad future
attain Prajnaall sages and saintsie culivated Prajna:
Therefore, dlof us needto aultivate the practice bPrajna.

The wonderful doctrinef Prajna is true and, therefore, real,
perfect in allplaces, at all times angkt it is inconceieble. f one
can wnderstan thatvoidness isiat void since theadiantexistence
exists withn its mystery,then @ thismoment all § perceived as
void. Sages and sants beaome acomplished by meas of Prana,
the utimate ground all serdnt beings shareThe uniriormed
majority failsto understad that allexisting is produced by causes
and onditions, and the self is a false self viibut any sefhood.
Mostgrasp formand mistake it for the True Existence, enduring
immeasurable suffering in the wheel of life. The practice of truth
or reality of Prajna exceptedhere is no release from suffering
the three realmso hopeof freedomfrom worldly worries.



It is saidin the Maha PrajnaParamita Qutra that “all forms are
unreal and ilusory, and if hey are seen asigh, the Tahagata will
be perceived” becausariginally, the truévoid is formless. The
sutra says fuher: “Theonewho sees meybtheform ard seeks
meby the ound cannot perceve the Tahagatabecaiseof deluded
views.” It isto beundersbod as saiyg thatthe one who perceives
the form (or body) and he saind or voice as lhe Buddha is
grasping merelyhe form Missingthe true meanmof reality
he/she isinableto perceive that dldharmas areordness. Saythe
sutra futher: “A bodhisattvdhat (still) clings to the false nign
of an @o, aper®nality, a beng and alife, is not abodhisattva”.
Bodhisattvas, same as the buddhas, estahiemselves in
Emptiness, pprehending their e, personaly, being and life as
false views rooted in dualityThe one wlo hears ths pure
teating with a clear |ad faithful mind can attainhe really real,
the realitythat isformless; those freed from &tirms are called
buddhas” coninuesthe sutra.

ThePrajna Paramita Hrdaya Suta is the core of the Maha
Prajna Paramita in six hundred scrddl Its teaching ishe
teating of supramundane Void as he aly true existece, he tiue
Void being mysteriously concealed in the existing. Theessboe
might say the substancéthis sutra isthe characteristic of oid
of all dharmas; non-obtaining tee purposeThere is nothng to
be dotainedfromthe manifestatio of dharmas, dldharmas beig
void, or empy. BodhisattvaAvalokitesvara coursng deepy in
Prajna Paramita comprehendéd substance dlfie Prgna reality:
All dharmas, as well as all five skandhas are eropself,
completely free fronthought Far this reasorthe Bodhisdta
receved he Chnesename “@Quan ZiZai Pu Sa”.

As the subsnce of al dharmas, Val confirms thdrue reality of
form as ron-form. Theone who understandshatbuddha and
sentient bangs arenat differert can Iberate all sentidrbeings
from disease \ad calamiy, end the g/cle of birth and death and
attain perfect, complete enlightenmant Nirvana.
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The aggregate of form (rupa skandha) stands for all matter as
produced by causes and conditions, with no permanent substance
and no separate, lasting self. The remaining four skandhas are:
Feelings, perceptions, volitions, and consciousness. They all
belong to the Dharma of Mind, which is, likewise, void. But mind
cannot find expression without form and form cannot manifest
itself without mind. Without form, mind cannot be expressed,
without mind, form cannot be made manifest. In other words,
apart from form there is no mind, apart from mind there is no

form. Although they are inseparable, they are not the same, as
stated in the sutra: “Form is Emptiness, Emptiness is form.” Being
neither form nor mind, all dharmas are empty here and now; this is
the wonderful Dharma of Reality as Suchness, transcending all.

The uninformed view the perceptible world with all its beings and
non-beings as real or true. Some of them know it to be an illusion
produced by interaction of matter and mentality, that it is

deceptive and impermanent and must return to the Void. That
particular interpretation of void has not been especially created by
buddhas and bodhisattvas in order to emphasize that all dharmas
are rooted in emptiness, because all existence is originally devoid
of self-hood and, therefore, empty. It is what they have been
practicing for countless kalpas. All those who attain enlightenment
attain understanding of the true substance of reality. They perceive
that the five skandhas are empty, and thereby overcome all ills and
suffering.

Ultimately, mind and form are not different. Likewise, the rest of
the existing world has neither birth nor death, is neither pure nor
impure, it neither increases nor decreases because it is originally
void (of selfhood). In case one perceives birth as coming and
death as going, or if one claims that clean is pure and dirty is
defiled, holds “full” to be an increase and “less” a decrease, one is
not yet empty of skandhas. These views represent obstacles which
bind. Not being able to liberate oneself, how can one hope to
liberate others? When one has finally reached the understanding
that all existence is produced by causes and conditions and,
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therefore, emptyfgpermanent selthen all realityequals stilness
andthe absence diversified form. Then birth and death pure,
impure, increase lad decrease all areoid. Without defiled

thought arisirg, suffering and calamityanish. The entire rarge of
artificial or contrivedforms is the resuof the $x organs six

kinds d data and sixikds of consciousness. Realjtiy truth,

does ot comprise ay realm. V\henthe five kandhas are emty,
there is no diversity diorm. Without ignorance there is no ending
of ignorance ail no endng of old age ad death.

Supreme Prajna stillness withouftorm. Whenone s neitherthe
resultam personnor the depadert condition, one’s suffemg
ends. Whendelusory thoughts and views are seered it is he end
of the causef suffeiing. To relinqush the doctrineof unreality is
to block the cessation afiffering. Withou thethree studies there
IS no path. Ithere is no subjectfavisdom thatis called
“Non-wisdom.” Without theobject andits domainthere isnothing
to obtain. Tue mind is not enty, yet it is Emptness. Alhough
Bodhi is consideredtbe an attainmnt, there is nthing to attain.
To perceivahe gound of all buddhas isSudiness. There are
adornmentgverywhere ad tenthousard merits manifest
themselves. Whebharma-kaydecomes manifest, thereasly
true Empiness. Mnd estabshedin true Enptiness completyg
encompassestte universe. hereshould be no seking; no
“inside” and “outside”. The universe is ot attanable that way. As
long as here issometing to attain, lhere areobstacles; thught
arises ad, there is henan doject. Tohave anobject meas
duality, which means thiss of true really. It canna be called
Prajnaparamita.

The Badhisatva Avalokitesvarapracticedwonderful wisdom and
attained enghtenment completely fred attachment. He entered
Emptinessunobstucted,through the gateof liberation. Snce
there is mthing but Emptness, (inclding the lody, the mind and
all that exists)a bodhisattvasinever movd by eulogy, rdicule,
slander ofame. Even war, faminar the bubonic plague are
dismissed P him/her as illugons tking hold through karma.
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Letting go of all that seemingl exists on its own, independatly

of the mind, sets foth brightness ad theone experienayg it will
not be ntimidated TheBodhisattvathenenteredthe knd of
liberation that is Nirgna. Similarly, the one who baeen
practicirg over along period of time achieves wnderul calmness
which empowers wén faced with disturnce. Water cannot
submerge him/her nor @burn. Because he/she attained
liberation,he/she is fearless. Seeking Dharma “outside”, in what
exists, gparentlyindependent of mind, is procealing badkward,
perpetuang a misinderstanchg asto whéa is good and ewil,
dreamimg of gan and holding the cycle obirth and death © bethe
oppositeof Nirvana. It is essentiald let go of disinctionssuch as
dreamimg versus timking, nght sideup, ard soon if one wantgo
enter the gatef liberaton through non-acton. Only when the
name/brm isdispatched andhere is no mind lgjiect, can he
original enlightenment become manifest and Nirvana, the perfect
liberation in the Dharnme-dhaty obtaine.

All the buddhas inthethree period depend on Prajreparamita for
the attanment of Anuttara Sarmgak Sanbodhi. Becaiseof superb
causes, they attain theuit of sairthood. Conseaantly, we know
that Praj@aparamita can dmse of dl kindsof demons.
Independert of personaty and Dharma, free atlaimes andn all
places, he huddhas maifestor remain cacealeddepending on
potattial. The great mantra iseyond compreknsion of the Saints
andthe wotdly alike. Endowed with apowerto sevelignorance,
it radiates btliance and stihess. Trs great, bight mantra
emanates unadulteratedsdom, and its power D transced the
three realmsad attainsupreme Niwvana isbeyond comparison.
llluminating the ten direcions it shines, ike thesun, everywhere
without discrimination Such is theinequaled mantra.

The ane who can receie and hold this sutra and matra will
liberate all sentient beingsoim olstacles, release them from
suffering and attain coplete enlightenmeénThis is tue, andtiis
real; therefore thPrajnaparamita Mantra says: “Gajate,
paragate,parasamgate, Bdhi Svaha.” The great master T'an Hsu
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commented that “mantra belongs to the esoteric tradition and
accordingly, belongs to the five kinds of texts deemed primal,
untranslatable, and inconceivable; when they are translated and
explained they will became conceivable dharma and their original
meaning and merit will be lost.” In short, the primary purpose of
the Prajna Paramita mantra is to liberate self and others, traverse
the sea of suffering and, attaining complete enlightenment, reach
the serenity and joy that is Nirvana.

Venerable Dharma Master Lok To
Young Men’s Buddhist Association of America
Bronx, New York
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Prologue By Grand Mast& T'an Hsu

TheHrdaya or Heart Sutrais presantly the opic. According to he
grand master @Gih | of the T'i en T’ai sect, any geskerwho
endeavorso explain one ofthe Mahayanasutrasshould cover fve
points d the scipture’s profound meaimg, or five profundities.
What are bhey?

1. Explanation of terms ad names.

2. Definition of the substance.

3. Clarificaton of the pinciples.

4. Discussiorof its (sutra’s) application.
5. Discernmenof the doctine.

The fiveprofundities regading this sutra are as follow3he
Dharma and thexample standior the name. Altlharmas are
empty (o void) of substance. “Mthing there b be attaned” isthe
principle. Breakingff the three hindrances (greedatredand
ignorance) ighe applicabn and the iipenng of the frut is the
doctine. Thefollowing details wil providefurtherexplanation:

By means of explaining itsname, he sutra will be seerand
distinguished within the context of all of the Buddha's teating.
Altogether, there were seven reastor naming a sutra according
to seven cagpries as fdbws:

The first consists simplyfdhe name of the speakerf(a
particular sutra), foexampleAmitabha Suta, Vimalakirti Sutra,
etc. Inthe second cagery thename designatdke eading
conveyed in tha particulardiscourse, sulb asNirvana Sutra or
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Prajnaparamita Sitra, to give two eanples. In hethird

catgory, the sitras aranamed to alcidate the doctrine they teach
by andogy. Thetitle Brahmajala Qutra derives fom thenet of
banners used br the adbrnment of the palaceof Mahabradhman.

Each ge of the net is said tdhave catained a Mai-Pearland

their brightness reflected each other ad infinitum. Likewise, the
Buddhadharma is forever reflectdaough the lrightness bthe
radiant minds of bodhisattvas. In he faurth catgory, the sitras are
named after the person(s) seekidigarma from théuddha, i.e.,
the Sutra of Prajna for the BenevolarKing spoken by the

Buddha. In hat autra, he Buddha teabes sxteenbenewolent
kings. The Buddha aml thekings are thgpersonsand Prajna ishe
Dharma. The fifth category combines an exangpkific to each
case ad the Dharma. The namePrajnaparamita Hrdaya (heart)
Surta for exanple, cansistsof Prajnaparamita which is the
Dharma, andHrdaya or Heartwhich isthe specific example.
(More on the subject later.)

In the skth catgory, the nameof a sutra expresseshe @mnnection
between gerson or abeing, and an doject or event that isthe clue
to the Dharma. The nameThe Sutra of the Bodhisattva’'s Neckhce,
to give an @anyple, hints atthe transcerlental acdbrnments of a
highly accomplished spiritual being. The bodhisativa is he being,
the nedklace is he object, and their connection is he clue to te
Dharma.

The combination of the teater’'s name ad the nameof the
Dharma with an malog are ncluded in he seenth cateory of
titles. Considerfor instancethe title Buddhavatamsaka
Mahavapulya Suta: The Buddhas the teacheiMahavaipulya is
the Dharma ad Avatamséa s the analog. The Buddha attaned
the fruit of buddhahood becaisehe retirned all the caisesof all
actions. Avatamsaka tee anabg, the gound of buddhahood.
Maha meas great, sggesting hat in his instance he doctrineis
applieduniversallyand accommodates athe doctrines.
Vaipulya sénds for the function of pure karma in all places.
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Becauseof the Buddha's attanment of that stae, he mind
encompasses the universe andsabuddha-sphere in theeh
directiors. Furthermore, eadhuddha-sphere engpasses a
chilicosm: This is ovethe heads of mo®ecause people only
know alout this world, due b theirnarrowoutl ook.

The alove seven cageries ofthe ttles relevanto Mahayana
sutras are based eitten individual(s);a particularDharma; an
analog; or any @mbination of these.

The titleof The Prgnaparamita Heart(or Hrdaya) Sutra
combines Dharma, i.e., Praparamita, with a specific example
— Heart or Hrdaya. The terms used ar&anskrit Prajna

means wisdom,ral Pranaparamita standsr wisdom acquired
experientidly, by mean®f intuitive insight, and perfected though
cultivation to the leveé of transcendentaénowledge; it isthe
original wislom d the mnd, or the True Mind. Why, then add
words to it? Because thaitra is axiomatic téhe entire collection
of the Prajnaparamita scriptures. Just as we haddhdart to be the
center, that sutra blds the esseceof all the Prapaparamita tets.

Originally, Prajna manifested itself astuitive wisdomin all
saitient beings snce time immenarial. That is called drmer
wisdom or wisdom of life; but pegple became onfused hrough
graspng, and the True Mind foggedoverby perverte views
manifested itself as obsessive thought-patterns. The cyblelof
and deth never stogs turning the wheebf life, and it is difficult to
getout. Actually, the True Mind is never separate from ysot
even forone momentThe Buddha gokethe Prajaparamita
Dharma for close to twentyvb years. Recordeahd compiled,
the resuling text consistd of sx hundred scrolls, classifiadto
eight groups.

The differences that existed were merely differences in expedient
means, aljusted to suia particular potential, and in @ery casehe

aim was to free thosehw listened fom pervertd views, alandon
graspng, reurnto the aiginal sarrce am understawl their True
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Mind. In other words, the Prajna teaching is aimed to remove
confusion, bring about recognition of one’s own True Mind, and
return to the truth. According to this doctrine the mind has three
layers: First is the layer of the deluded mind; the second is the
Prajna mind, and the third is the center, the heart, or the pivot of
the Prajna mind, and such is also the relation of this sutra to the
doctrine. TheHeart Sutrais the axis of all the Prajnaparamita
teachings. Taking further the example of the mind, one might call
theHeart Sutrathe center of the central sutras. If we compare the
core of this sutra with the worldlings’ mind, the mind of Prajna is
the true mind and the mind of worldlings is the deluded mind.

Again, the center of the mind’s center may be perceived as
consisting of three layers, i.e., the mind of saints, the mind of
bodhisattvas and that of buddhas. Minds of worldlings are
immersed in suffering of many kinds. The mind of a saint, such as
the accomplished individual of the two vehicles, is approaching
buddhahood; next comes the mind of a bodhisattva with only one
more rebirth to endure and at the center of mind’s center is buddha
or the Ultimate or True Mind. The mind Bfajnaparamita Sutra

is the True Mind, also referred to as the Essential Wisdom.
Essential Wisdom we are speaking of is to be distinguished from
an awareness of objects or environment and their use and value
usually characterized as “knowledge” by worldlings.

The term “Paramita” is in Sanskrit and it means reaching the other
shore. Prajnaparamita or the Wonderful Wisdom, coursing like a
boat, transports all sentient beings across the sea of defilement to
the other shore that is Nirvana. The word Nirvana, also from
Sanskrit, means transcending birth and death, or simply liberation.
Prajnaparamita is, therefore, the Essential Wisdom and the center
of all kinds of prajna. Most every sutra functions at two levels
simultaneously: One level is general, the other, specific, but the
Prajnaparamita Heart Sutr&s just specific: Although its title
includes the word sutra due to usage, the text does not function at
the general level.
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“Sutra” in Sanskri originally meanto uphold, and when gplied
to principles, t uphodsthe pinciplesof all buddhas moing
upward,downward upholdingentient beingaccording to their
potatial. If the one who understand8uddhadharmaipholdsthe
prindples of al thepastbuddhashe/she canlberate sentient
beings Whoever carunderstan thetheay behind the flawless,
acaomplished Buddha, canunderstand also how to uphold the
potential of sentiemh bengs Sutra means dertcut, and a well
frequentd pah. It means the wato canplete enightenmen

The secod profundity isthedefinition of subsénce. Whais the
substancef theHeart Sutra? Startng with “Oh, Sarputra the
characteristicof the widnessof all dharmas iswon-arisirg” until
“there isno wisdom, and there is no attament whatsoever” is the
definition of the sibstance. Caseqiently, the daracteristicof the
voidness ball dharmas” is the sulaice ofthis sura.

The thrd profundity is focusel on the clarificaton of the purpose
of thesutra. As we alreadunderstad the meaing of this sutra’s
name as well as the meagiof its substance, weheuld haveno
difficulty understanchg the sitra’s piincipleor purpose. We
should understand its principle acording to he satence “There is
nathing to be attained.Whenthere s nathing to attan, one is able
to discern the characteristic of Emptiness.

As tothe discussiownf the application bthis sutra — t beng
the fifth profundity — it is to brealoff the three obstacles.
What are hese? Tey arel) passians; 2) deeds (pastkarma); ad
3) retributon. Problems, wrries andsuffering all are relate
directly to he three dstacles.

There are twdinds of retrbution: 1. Beng the resuléint peson,

2. Beingin the depnden condition(9. Being the resultahpersn
means being what we arephysically, our body. Some are sting,

in goodhealth andthers respect them for it. Some are unsightly,
unwholesome and othersdislike them. The stong, the we, the
long-lived and the shat-lived, the beauful, theugly, the wise as
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well as the foolish, all have varied causes in their previous lives,
and accordingly receive diverse effects in their present existence.
Those who have produced good causes in their previous existence
enjoy good health, longevity, beauty and wisdom in this life.

Those who generated evil causes in their past lives have various
deficiencies and shortcomings in the present. That is what being
resultant person means.

Being in the dependent condition(s) means one’s circumstances,
including clothing, sustenance and shelter. Obviously, those who
have all their needs satisfied live happily; favorable events occur,
yet they do not have to exert themselves, because of good causes
in their previous lives. A resultant person relies on dependent
conditions for survival and the conditions, in turn, have their
causes in the past existence. Good karma, practice and deeds that
benefit others at present will produce favorable effects in future
existence.

The connection between cause and effect must not be doubted.
The obstacles resulting from past deeds come into existence
because we live in this world. It really does not make any
difference who is a lay person and who is a monk or a nun. Most
are involved in interactions inevitably connected with existence
within society, which frequently produce circumstances
generating obstacles through karma. Karma is of three kinds:
Good, bad and unmovable.

The obstacle of passion arises because of retribution for deeds
done in the past. The circumstances produced then are favorable
or adverse according to karma. Strife to achieve one’s goal
combines with the confusion that usually accompanies it, produces
numerous defilements and the result is suffering. That is the
obstacle of passion.

The original defilements count six in number: Greed, hatred,
ignorance, aggregates, doubt and heterodox views.
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All three dostacles are serednaturally when he meaing of the
sutra is troroughly undersbod becaise he gpplication of this sutra
Is breakingoff the three obstacles. Tt ridof the three
obstuctions isto be released from mgkinds ofsuffering. The
suffering is all-pervasive and evdrvas must endure it, though to
a much lessedegree han humans. Therebre the purposeof all
Buddhadharma is ¢ depart fom sufferng and dwell in hgopiness.

Discenment of the doctrine: Shce wehave already reded ®me
understanchg asto the meanig of the sitra in terms ofthe four
profundities, i.e, itsname, substancprinciples ad goplication,
we are in position torpceed to thlast one the discernmenof
doctrine. The entire body of the Buddha’s teating canbe divided
into five phases aththe exampl®f five ways mik is usel to
provide nourishment canbe ajplied to sitiate he thaseof the
Heart Suta in the conéxt of the entirebody of the Buddha’s
teadings.

While teading, the Buddha frequently referred to lhe exanple of
the white cow of Srow Mountains. On the slgesof the Show
Mountainsgrow mary varieties ofgrass that maktae cow
healthyand stong. The mik is wholesome &d richin nutrients
and hépsthose viho drink it betterto suvive. Similarly, the
Buddhadharma can ourish our wisdom, and thereforeghe
exanple of five usesof milk appropriately illustrateshe five
stagesof the Buddha's teating.

Initially, the Buddha spokihe essence of thievatamsda Sutra
(Hwa Yen in Chinese), lteing the firsphase ohis teaching. It
was the teaching as formulatedhe Mahayana sutrasnd those
with obstructons coud nat rise D its level It was Ike offerng
fresh, raw milkto ababy, those wit obstructons ould not riseto
its level.

The seond phase is rpresaitedby the Agamas comparable to
thin, sour milk.The Buddha spokiae Avatamsakdirst sothatthe
eyes of Mahyanabodhisattvas wuld opento the viewof the
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buddhas. At thatime maly of shalow root could not and would
not accet thesehighest teahings; though they had g/es hey
could not see; hough they had ears, thg coud not hear.Though
theyhad nouths, they could not ask It was as if tey were deaf
and mute. The Buddha cantinued teabing the Avatansakafor
three weeks to converll shose with bodhisattvpotential Many
who could not lisgn later fomulated thelheraadatradition. In
the Deer Pd, the Buddha close to teachhie Agamas hereby
making his teating comparatively easier to nderstaml. Five of
his friends attained deemderstanding and became his first
monks(bhiksus)and that marke thebegnning of what later
became hie Theravada tradition. The Buddha tawght Agamas or
close to twebe years. Tlse who cald not follow the teabings
during the Avatamséa hase carbe mmparedto babies,unable
to digest fresh nhk, but can taketithinned down a after the milk
was albwed toturn. The teabing of Agamas is omparable to
milk that wasthus made easier togkst.

The thrd phase is Vauulya, interpreted as ontaining doctines of
equal relevance. That phase is omparéable to milk of full strength
that was allowedb turn in ader b be easy digestble. During
that time he Buddha spoke four kinds of teadings, and the
division into Theravadasd Malhayana wasot marked Thephase
IS said b have lastd for approximately eght years.

The fourth phase, thadf Prgna, isbelievedto have lastedior
twenty-two years; it carbe compared to he ripened ard. The
nourishmentt provides is concentrated as well as digestible.

The fifth phase relates to tlsaddharma Pundarika and to the
NirvanaSutras. Reirning to the mk simile,it hasthe quality of
clarified kutter. Duing tha periad the Buddha is sai to have
taught Mahayana Dharma, he unimpeded teahing pointing
directly at e mird.
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To summarize, he Buddha tayght Dharma in fve stgjes and each
of these diplaystwo facets: Egedience and realit. Expedience
means following the caises ad corditions (such as he sentimat
and potential bsentieh beingsin a given guaton), Reality
equals Tuth or the absence of faleeod. The Buddha goke tuth
of hisunsurpassed wilomdirectly.

1) The earliest stags thatof the AvaamsakaViahavaipulya

Sutra. The Avaamsalk is saidto consis$ of expedience and reality
(or truth) in equd propotrtion. Expedience means prooting the
understaniohg of realty. The Teaching Of Reality makes thergnt
into the wisdom d buddhaspossble: The frst stagencludesboth
expediencera realily.

2) The stge of the Agamas is dcused on exyedience. The Buddha
adaptedhis teatings to he potential of sentient beings,
specifically ofthose inthe wold; conseuenty, he dd not discuss
the superb Dharma at that time. Agama is a Sanskrit term,
meaning incomparable. The name “Incomparable harma” is
interded to cavey the cawviction that rothing canbe compared
with the Agamas.

3) In that s&ge, theproportion between expaence and redly is
abou three part$o ong expedience beaig predoninant What are
the exmdient teachings? The first was latewe€loped intothe
sutra sectin of the Tripitaka It deals wih thetwo vehicles of
Sravaka and Prayeka Buddha in relaton to their ending the gscle
of birth and deah of allotmentonly, but not the cycle ofmortal
changesThe two vehicles lave, revertheless, bth and death The
second epedien characteristic ofhe thrd stagds the earliest
formulation of Mahayana:The Dharma othe attainmenof
non-birth.The third exedient i the teachingf differentiation.
The fourth expediert belonging to this sige is theDharma of
Reality. It manifest progressivel the doctime d perfect
teadings. During the third sige the Buddha is said tdhave taught
these foudifferert apgoaches.
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4) The stage of Prajna, or the fourth stage, is reflected in the
Prajna scriptures. It is said to be composed of two parts
expedience and one part reality, i.e. the Mahayana teaching, or the
great vehicle.

5) The fifth is that of th&addharma PundarikandNirvana

Sutras, is the stage of the Dharma of Reality or Truth without
concern regarding expedience. At that stage the Buddha had little
time left and could not afford to spend it worrying about the
potential of the assembly. Following his delivery of the
Bequeathed Teachinghich lasted one day and one night, the
Buddha entered his final Nirvana.

TheHeart Sutrathe topic of the detailed commentary below,
belongs to the fourth stage according to the above scheme. ltis
said to consist of two parts expedient and one part Reality, and it
is comparable to well ripened curd.
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Prajnaparamita Hrdaya Sutra

Translated by Tripitaka Master
Hsuan Tsang of the Tang Dynasty With
Commentary by Grand Master Tan Hsu

Of the seva known translatons d theHeart SQutra the ane by he
TripitakaMaster Hsuan Tsg is the mostpopular. Tripitakais a
Sanskr term designahg Buddhist canon, a Buddhist tex which
consists bthree sectionsl. Sutras ororiginal texts, orin ather
words,Buddhadharma. 2Vinayaor rules ofdiscipline and 3.
Sastras or commentaries related to theory and practice, as well as
to the teabingsin relaton to ron-Buddhist agument. Dharma
master Hsuan Tsangdersood the Tripitaka thoroughly and
therefore theitle of Tripitaka Master was bestowed upon him. He
did not study canonical texprimarily for personal satisfaction;
his purpose was to mee thhem available to others and he acted in
compliance withadirect ader rom the emperor. Dharma Master
Hsuan Tsagis a vey famous sagadm theT'ang Dynasy. The
descripton of the aduous wg heobtanedthe scripures isknown
to every family andhouséhold and there is naneed todelve into it
at this time.The Prgna literatures very extensiveit covers
approximately twenty yearsof the Buddha's teabing career. Te
seven translabnsof the sutradisplay mnor differencesdut the
essatial meaning was repected in each casehdre is no majr
difference between the s&vof them. According to &hTripitaka
Master Kumarajiva’s translatiothis sutra was spek bythe
Buddha.Every translaton of theHeart Sutraincludes a
commentary whicltonsistsof three parts: 1JThe reasn for the
sutra; 2) the metlod used to cavey the meaing; 3) the autra’s
histary. TheHeart Suta was composed of excerpts indhe

24



Mahaprajnapdranita texts, and simplevords were carefully
employed to convey profound meanngs Although the Chinese
versioncontansonly two hundred $xty sngle characters,
nevertheless it embodidse entire Prjaa literaturan al its depth

and sibtlety. Asto the reasothor this sutra, weonly needto look

at the mehod used to pit the text together and we realizéhat the
Bodhisattva Avalokitesvara was chosen as the model for the rest
of us ard thatthe sura was spoén by the Buddha. To understad

it thoroughly isto understand all dhe Prajnditerature. We are

not going to address the sutraBistary atthis time.

“When The Bodhisattva Avalokitesvara”

The gening words introduce he ae practicing the Dharma. he
Prapa teatings were pokenby the Buddha during the fourth
stage, hipurpose bang to guide thosepracticingwhat later
became hie gpproachof the Theravadins toward te practiceof
Mahayana Dharma. Whoeaveractices according to tl&mall
Vehicle practices viious ®nduct and Dharma primaly to
benefit self.The Malayana practicepn the otherhand is aimedto
benefit self and other3o liberate all sentidrbeings mplies
concern fo the well-keing of all people.Bodhisattva
Avalokitesvara was chosen denonstrate ¢ thepersm of the
Small Vehicle mentalitghe full dimengon d Mahayandeaching.
The name Avalokitesvara lends itselfseveral interpretations:
The Chinese version, i.e. GuanZai, means the attainment of the
bodhisattva stage and the cause-grdongracticing Dharma.

Why did we, he Chinese, bioose to calthe Badhisativa Guan Zi
Zai? Because he has attained the fruitibthe path. Visualizing
and ontemplatng the name we come understaul its meaniig.
Guan meanstobserveand to illuminate: Theonewho practices
the bodhisattvapath not only illuminates ow mind, but the wald
as well; practicig in that manner one can be sto@btain
liberation. That is what Guafi Zai means.
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What isthe meaning oZi Zai? The one who is abl& haltthe
two kinds of birth and deah ard thefive fundamentatonditions
of passons and ddusions canbe called Zi Za To observe an
self is b discoverbody ard mind bound by five skandhas ad six
organs wth their correponding $x data; we are ndtee, and
therebre, ot Zi Zai.

The name Avalokitesvara comes from the ground causes of the
Bodhisattva’'s Dharma practice whoa an island perceivingthe
sounds btheworld, rooted m time as they are, iiisg and falling
with the db and flow of the ocean. From the saund of the tide

rising and faling, the Bodhisatva attaine enightenmen

perfectly al completey comprelending the Dharma bbirth and
non-birth.

Someone askkEhow ard why did the Bodhisattva attan the Tao
and became rlightened by dosewning the ebb tle? The
Bodhisattva, while practicingby the sea, catenplated he saind
as it increased, decreased and then came to full stop, occurring
simultaneously with the ébb tide. Hepondered he oot of causes
and fnally attaned alightenmemnby understading that all
existence is siject tobirth anddeath ad, therefbre, is
impermanent. Yet the hearng is timelesshence beyond birth and
deah. Those witout practice carhear, lut do not listen. While
hearirg the undstheyonly think of “outside”;the sand of the
tide hasbirth and death but the naure ofhearng doesnot. Why?
Becaise een when the ound of the tide stqs, our cgoacity or
nature fo hearirg does natWe can stllhear the wnd in the
branches ba tree, thaongs @ birds and thehrill sound of the
cicadas. Had our capacity for heanranished with theound, we
shauld not be dle to hear ever agai Even when all is quiet late at
night, we are awaref silence or non-sound, becaiseof our
capacity fo hearing. There are two kind$ hearing: One comes
andgoes n resmnse to smulation, theotherfuncions
independently of it. Thus we can safely gdhat athough sounds
have birth anddeat, the hearng cgacity does rot. It acually
never vanishes. Alixistencejncluding dharmas, is impermanent
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and therefore subject to birth and death - just like magic, like
bubbles or like shadows. The nature of hearing, on the other hand,
can never be destroyed.

In that manner we come to know the bright and accomplished
nature of hearing. Our mind accords with whatever we observe: If
we observe birth and death, there is birth and death. If we observe
non-birth and non-death, there is no birth and no death. All things
are produced by the mind; they are completed through
contemplation. Everyone has a mind and consequently a potential
to formulate the world according to own intentions, but without
effort he/she will not succeed. Nature is the substance, mind, the
function. The function never separates from the substance, nor the
substance from the function. Function and substance, though
separate, are causally connected. Nature governs the mind and the
mind is the nature’s function; they mesh. Although both retain

their own character, they are inseparable. Dharma practice can
start right at this point. One needs to understand one’s mind, see
one’s True Nature and following that, attain the Tao.

The Bodhisattva Avalokitesvara practice makes one listen to, and
be mindful of one’s own nature and by means of listening attain
the wonderful function. Listening to own nature has no boundaries
and it can accommodate all sentient beings while saving them. We
worldlings only react or become concerned about what we
construe to be external or outside sound. Negligent of our True
Nature, we hardly ever try to listen to it and our hearing is partial
as a result of it. When we listen to own nature, our listening is not
delimited by time. Perceiving one’s nature thus, one’s listening is
complete and continual and one’s joy and happiness are
permanent.

When phonetically transliterated into Chinese, the Sanskrit word
“Bodhisattva” produces two characters: Pu Sa or Bo Sa. Bodhi (Pu
or Bo in Chinese) means perfect knowledge or wisdom by which
person becomes buddha. Sattva (Sa in Chinese) stands for an
enlightened and enlightening being, which is to say that person
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has already erghtenel his avn natureby freeing him/herself
from birth and death, ad helpsother setient beings b do
likewise. Wotdlings however, lold on to feelngs and disregard
or oppose thaloctine. Mnfusion ard frustraton takethem
through the samsaric suffering in the cyclexdstence. To
perceive one’s Self-Nare by listemg isthe bodhisattva’'s way
out of the round of birth and de&h.

The first ine d thesutra iforms usof the Bodhisatva
Avalokitesvara ashe gpointedpractice leder of the Prana
Assembly. He is going to teach liew to followhis Dharma
practice and establish mindifiess by listeimg © Self Nature.

“Was Coursihg In The Deep Prajra Paramita”

This line gecifies he Dharmaof the Bodhisattva Practice.
“Coursing” and “deep” relatentits quality. A one timeone
thousand two hundred and fifty-five bhiksus attainedhefour
fruits of theArhat; theypracticed thédharma of tle Small
Vehicle which leals to he end of their birth anddeath albtment.
What is he birth anddeath albtment? It meas every satient
being’sbody is merely gortion, or a partwhether kort, long or
middle length, the life d sentieh bang mus end. Oneround of
birth and deatls referred to as allotment. Whoever practices the
Dharma of the Small \fecle will have the onverson of birth and
death @en afterhe/he has ®me to he end of the allbtment of
birth ard death Whatis theconversia of birth and death?

Our digorted though pattern is theoot o our failure to escape to
escae from the gycle of birth anddeath. (e of the reognized
features oftiought is to quiver ard to moveon, ard thepattern

and itsmovemen normally netther chang@or become susnded
as bng as here is cosciausness. Eery thought has itsbegiming,
its duraton and its endDue to feelingspercepitons volitions and
consciogness everyhought has its onverspn into birth and
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death. The activity is never suspended, and thus the conversion of
birth and death takes place, generated by feelings, perceptions,
volitions and consciousness. Every rise and fall of delusive
thought marks the conversion of birth and death. If our Dharma
practice does not take us back to the truth, we are not going to be
able to end the conversion of birth and death and that would
hinder us from discerning the Buddha'’s point of view. To practice
Dharma correctly, one should endeavor to liberate one’s thought
from delusion; the attainment and practice of truth are the means
to the attainment of Prajna. Without these, how can we say we are
coursing in the deep Prajnaparamita? To end the samsaric cycle,
but not the conversion of birth and death of thought is a wisdom
that is shallow. The Bodhisattva Avalokitesvara attained Truth,
thereby bringing the two kinds of birth and death to a complete
halt. That is the deep Prajna, the awe-inspiring wisdom: It is
beyond discriminating knowledge, has to be, since discrimination
IS one of the manifestations of duality, or birth and death.

Paramita is a Sanskrit term meaning virtue perfected to the level
of transcendence. In the context of Buddhist practice it means to
traverse the sea of Samsara, or the sea of birth and death, and
reach Nirvana. The words “coursing in the deep Prajnaparamita”
attest to the Bodhisattva’s practice of all three kinds of wisdom,
l.e., listening, thinking and practice; thus he attained the radiant
wisdom, or the Ultimate. This paragraph offers description of
correct Dharma practice and its purpose is to provide guidance for
the assembly, including those who have attained partial
understanding and insight.

“He Perceived That All Five Skandhas Are Empty”

During his practice of contemplation and illumination the
Bodhisattva Avalokitesvara attained Truth. By means of his
minutely subtle Dharma practice he penetrated the five skandhas,
perceiving them as empty.
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The fiveskandhas, namelyorm, feelngs perceptons volitions
and consciosness continuallprovide five occasions for craving
and clinging. Twotypesof craving and clinging characterizele
human mnd: 1) Craving and clinging to form ard 2) Craving and
clinging to mind. Clinging to form isthedomain d theform
skandha; the remanming four skandhas cmstitute the domainof the
mind and the clinging to mind isgeneratedn thosefour realms.
All our graspng, manifestedn our attachmentand aversionsis
generated athdevdoped due D the aalvity of these bur
skandhas. Craing and clhging emege atbirth, and he
Buddhadharma aims to sever them.

The intial clinging is ego bound. Ego isthe andbor of our volition
to grap ard to possess, theoot of our attachmentand aversions,
andvia thesethe oot of our auffering. Clinging to thebody asthe
true self bemsto manifesin the early cHdhood: Normally, the
six organsproduce sk types ofdata, sx kindsof consciousness
andthe four skandhas &ong with them;jointly these cortgute the
delusay ego. Craving and clinging is spontaneus atbirth; atthat
time, ego iformulated simultaneously with tlerm skandha.
The rest obur existence iduilt up by our countless go-affirming
acts invaving al theskandhas, lnt mog prominertly the skandha
of feeling; its domain ®@ntains pleasat, unpleasat andneutral or
indifferent types offeelings.

Thebody dependson themind to be provided wth pleasant
occasions andrptected fron discomfort. There must be thinking,
l.e., percepbns followedby actian, and acton means glition.
They, in turn, reguire establised bases foknowledge, and that is
the roleof the consmusness sidha. Chidren are sentd sclool

to learn, to acque&knowledge that prepares them for the future.
When there is sufficient knoedge, there is action, invariably
precaled by hinking as planing, imagining, remenbering and so
on. The body then receres he sipport it neads. There is eQ-
graspng, and confuson is generatedoy the fiveskandhas as the
egohotion imposes itselbn the process of gperience.
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Once ithasbecome cleaibeyond any @ubt that this preseait body
IS nat the self,thatone canonly say “mne”, or “my body”, all
deluson regading the fiveskandhas is lboken off, and ignorance
along with it. What apity thatworldlings gé¢ so deeplyconfused
and conpletely fail to understandhis brilli ant doctine; graspg
the skandhas artle ego-nton, they twist thedata o fit their
own picture ago how reality sholdl be Actually, the body is not
the self; it slike ahouse that might call mine allight, but to
considernt to be myselfwould be a ridculous error In the same
way, | can’'t sg “this body is myself'but | can say “ths body is
mine.”

What is the real self? Our Original Nagus our real self. It
depend on thebody temporatly; the body is nat different from a
house. Ahouse is conpleted ad thengradualy deteriorates;
similarly, the ldy hasbirth ard deathand the part n between.
Our True Néure (real self)pn the dher had, has neher brth
nor deah. It is erduring and uncharging. The teabing of Real
Self ard of illusory ego is basic to H Buddhadharma. Wherit is
understad, clinging is easy broken off.

The teaching related to the figeandhas is referred to as the
Dharma of Assemblage. Skdha is a Saskrit term usé by the
Buddhain reference tehe fivecomponentsof humanso-called
entity. A skandhas a congtuert of personalityand it also means
acamulation in the sense hat we caistantly acawmulate good and
bad in arr mind. The Dharmaof Five &andhas is omparéable to
five kindsof material.The maintains rivers and the entire
universe, théuddhas ad bodhisattvas m thethree pends,even
the six realms oéxistence ad thefour kindsof worthies —all
are poducedsolely by the fve skaadhas.

Who are he four worthies? 1. Tie Arhat of Theravada, 2. The
Middle Vehicleof Pratyekabuddha, 3. The Mahayna Badhisattva,
4.the Buddhathe ultimate frui of thepath.What are the six
realms of existence? Three are gandthree are evil. Bvas,
humans, and agras nhabit the three gpod realms; aimals, hungry
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ghosts and hell-dwellsbelorg to thethree evil realmstidoes
not make ay difference whethemundane orsupranundane they
are all poduced ad canpletal by the five skaadhas. B taking
the rght path (theultimate p#h) one may become anriat,
Pratyela-buddha Bodhisattva or Buddha.

A good acton can begood in three differehways; Ikewise, an
evil action canbe so in three wags. Worldlings, @mnfusedbecaise
of not knowing or knowing wrongly get carried away ahlose
control over their actions; evith the world increases, giving rise
to five tubidities. There is thaurbidity of kapa in decay,
turbidity of views,turbidity of passons turbidity of living beings
andturbidity of life (the resulof turbidity of human bengs).
Turbidity means turmoil. The turmaolf kalpa in decay ithe
produad of the form slkandha; Sentnt beings in the Sahaworld
grasp fom or material (body), misconstrue that as tieue S,
not realizng that al dharmas are pducedby the mnd, ard give
rise tothe skadhaof feeling. The egocetric biasgoes land in
hand wth craving for gratificaion of the senses doody and the
result isturbidity of view. Turbidity of passions igeneratd by
the percepon skandha. Seeing gratificaton of the senses brgs
greed n its wake, manifegstg as desiréor wealh and subsguent
strife for pesond gain Soone or later,sound ethics are
aban@nedand volitionto grasp ad to possess isigen free rein.
At this paint the woltdlingsbecome totdy engulfed in
self-deluson, generaing unspeakable aount of defilements.

Turbidity of passions comprises famiigfilements, societal
defilements, nabnd defilements, wdd-defilementsWhile they
are alive, humabengs are theictims d turbidity in the realm of
volition. The egcentric bias emenders he gy/clic patternof
existence athperpetuates itselifntil the enl of time. However,
time is movingon; no matter hownuchof it we migh have still,
we will diein the end. Theonfusion d wordlings as regasthe
real or TrueSelf isthe tubidity of living beingsTurbidity of life
is caused Yptheconscousness skalha Theturhidity of living
beings will eventally produce adecrease inhe life pan as well
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as in sizeof each ndividual body. The Agamas peakof a certain
stage in he history of markind, when he life span was eigty-four
thousart years ad theindividud height wasone-hundred-sixty
feet. There was @radual decrease indth the life span andhe
height. Presatly, to live seenty or eidpty years is cosidered lang
life, and the arerage height is five to six feet. Bmewhere in he
very distant future, claims e ancient text, the life spanof humans
will last ten years andhe averagéeight wil be closdo three
feet. It will be the timeof upheavals ahdisasters of &kinds.

Actions onsideredsound today mag be viewed asinskillful, even
unethical tomawow as a restibf the ego insemg itself into the
field of percepion. Countles defilements develophen skillful or
beneficial actons are re-ealuated, ome tobe viewed as laking
in expedience, ad Buddhadharma is dismissed as irrelevan
Corfusion resulhg fromignorance is conducive a lifestylethat
has a detrimental effeoh both thelife spanand the @ndition of
the body.Turbidity first corruptsthensooner @ later takes over.
Worldlings needo generate compassionrfthis declinng woid,
relve to phold at leasthe basic ©de of ethics ard, peraps,
study theBuddhadharma; furthermoreney should refrain fom
taking thelife of any living bang and be mndful of their actons.
These shuld be skllful ard cause o harm b others. Ifthat is
accomplishedthere may stilbe time to save thiworld.

In a few word, thefive turbidities are completg within the realm
of the five kandhas. The skandhas @mbined castitute the basis
of all dharmas, of &lsentiem beirgsin the ten directions anl of all
worlds in all the universes. The skandhas farthermore, the
substance aheincandescentriie Existence, bmg atthe same
time the transcena&al Void or Empiness. (The relain of true
existence to anscendental Eptiness wil bediscussed later).
Avalokitesvara Bdhisattvarelying on hisluminous wisdom,
“perceved that all five skandhas are emty.” The Badhisattva
practiced deep Ppr@aparamita, i.etheroot of Ultimate Reality,
and attaned the supreme Ta, realizng that skandhas are eipty of
self. To arrve at hat sege is ellightenment, the state ompletely
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clear of turbidity. From then on, all dharmas are understood as
one’s True Nature. When that level is attained, the mind
comprehends the universe as the Self, and the Self, as the
universe; the grand view is boundless. In short, Void or Emptiness
means the absence of duality, of accepting and rejecting. There are
five categories of void: the obstinate void; the annihilation void;

the void of analysis; the void of global comprehension; the void of
true supramundane existence.

What is obstinate void? Clinging to the space in front of us. What
is annihilation void? It is the kind grasped by those on the
heterodox or outer path; the views that abounded in India, as well
as the assorted philosophical positions based on cognitive patterns
which neglect the Buddhist axiom stating that all is generated by
the mind; claims to the effect that there is existence beyond one’s
cognitive realm and that is where the dharmas are. Heading full
speed into large-scale confusion, the supporters of such views
choose to grasp that void, positing it as the prevalent characteristic
of existence.

The remaining three kinds of void are introspectively oriented
Buddhadharma and constitute the Dharma of Void or Emptiness
as the true nature of the mind, in contrast with the teaching of the
Small Vehicle that focuses on form (rupa skandha). The
supramundane path of the Small Vehicle (Theravada) and that of
Sravaka and bodhisattva of the Great Vehicle (Mahayana) are
rooted in the last three kinds of void just mentioned. They are
neither the obstinate void of worldlings nor the annihilating void
of the outer or heterodox path. The concept or the doctrine of the
void is sometimes called the nature of the void or the theory of
nature: The meaning is the same.

| shall discuss presently the four subdivisions of Buddhadharma
according to T’ien T’ai, and the three kinds of void relevant to
Buddhadharma as they are understood and applied in each of the
four subdivisions, to wit: 1. Tsang Jiao (Theravada teachings
based on the Tripitaka), 2. Tung Jiao (Theravada and Mahayana
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interrelated), 3. Bie Jiao (particular or distinctive Mahayana,
characterized as the bodhisattva path), 4. Yuan Jiao (original or
complete Mahayana).

The mundane path of Theravada does not accommodate the
radiant Truth at its fullest, although in some cases a Mahayana
teaching may be perceived as Theravadin by a practitioner of the
Small Vehicle. The mundane path is grounded in minute analysis
of form (rupa) Dharma and mind (nama) Dharma, and how their
interaction contributes to the illusion of a separate ego. The term
dharma may be interpreted as meaning things, method, formula or
standard; form is distinguished through shape and color, mind
through its function of knowing. Our body is composed of four
elements, i.e., earth, water, fire and wind; these have the character
of solidity, viscosity, temperature and vibration, respectively.

The body is a mass of material and does not possess the faculty of
knowing an object; matter changes under physical conditions and
because of this feature it is called form. The element of earth is
like the body, complete with skin, flesh, tendons, bones in terms
of weight, softness and hardness. The element of water includes
all bodily liquids, all that relates to fluidity and viscosity. The
element of fire covers temperature in terms of warmth in varying
degrees of intensity up to the absence of warmth. The element of
air manifests as vibration in terms of movement. The body
manifests the three characteristics of existence, i.e.,
impermanence, unsatisfactory condition and the absence of
selfhood. lliness and death are caused by an imbalance of the
elements, their scarcity or absence according to the Theravada
teaching. Birth and death are the natural result of body being
compounded from these four elements.

What is mind? Mind is knowing without form. What is form?
Form is shape without the capacity for knowing. Uninstructed
worldlings view their physical body (form), actually a collection
of elements, as their self or ego and therefore cannot leave the
ocean of birth and death. Deeply confused about truth, they feel
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oppressed because of wrong views. The only correct way to put it
IS to say “this body is my body; the mind is my real self.” The
knowing consciousness is the master; the body, only a slave. Let
us consider, for example, someone who, though interested in
attending this lecture, initially did not want to make the effort
because of feeling tired. But then he/she had the following
thought: “Hearing the commentary on that sutra will increase my
wisdom and reduce my defilement; | must go and listen to the
Dharma.” Having persuaded him/herself, he/she got on the bus
and came here to hear this Dharma. Where did the initiative
originate? Clearly, it originated in the mind; the mind is the master
and the body is the slave.

Unfortunately, a person of mundane concerns is very confused,
mistaking the slave for the master, and consequently there is birth
and death., To perceive the brilliant Dharma is to enlighten the
mind to itself; originally the mind had neither birth nor death.
Although the body dies and vanishes, the mind is imperishable
and indestructible: Understanding this experientially marks the
end of the cyclic pattern of existence, the exit from the ocean of
suffering.

Mind is seeing, hearing, smelling, tasting, touching and knowing.
The six natures or capacities for seeing, hearing, smelling, tasting,
touching and knowing are the nature of the mind. The Buddha
spoke Dharma on numberlesscasions for forty-nine years. All

of his teachings were expedient means, and all his explanations
and discourses were delivered for the purpose of helping sentient
beings to be freed from attachment and delusion and to return to
the Truth. He dealt predominantly with two dharmas: Form and
mind. According to the teaching later formulated as the Small
Vehicle, form and mind are two. The practitioner should know the
mind while not abandoning the form (body). Where does mind
dwell? According to physiology the heart is also the mind (the
organ) but efforts to prove it have been inconclusive so far.
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According to some religons the mnd resdes inthe bran;
however, dlattemptsa find someproof to support swch theory
proved, ag&, negatve. Whenever pople tiedto find thevery
source, to pinpoint the exact site where the nsnthe results
were nil in each case. Since mind is neithemfaoor name, in the
context of Buddhadharma itaexpealienty termed “Empiness” or
“Void” ( Sunyata n Sanskrij.

On thatparticularday, representefbr us by the eghth of
December, while he was absorbed in deep samadiButthéha
attained complete enlightenmeNoticing thebright maning star
in the eastern sk heobsened tha thenatureof seeing cabe a
kind of connectng: He realized lsiown naure of seeig is
boundless, ad his fird statement fdbwing his enightenment
was: “Wondeful, wonderful! All sentieh bengshave the same
wisdom and virtue as hhe Tathagata,but becaiseof the obstacleof
illusion and graspng they canat attain.”

The expression “satient beings” means produced ly, composed
of many, not being jus a separate “one”. THauman body, for
exanple, gpears tde of one piece,yet it is composedof many
concealed partsuch as tk heart, liverkidneys,spleen, the lung
the pores, @ensome parasites. Tis meas that apersm, even
though beng an etity, is also setent beings.To reiteratethe
Buddha's view waghat all sentiet bangshavethe same virtue
andthe same wisdom as the Tathta - thgoure luminous vrtue
of Dharnme-dhau. However, the sgient beings are cofused do
not reurn to their Oiginal Nature and doot purify the
Dharma-kaya and thereforegthare called sentient beings,
different fom buddhas.

The Buddha saw a star in the eastern sky followisg
enlightenment, and the Bodhisattva Avalokitesvarapracticed he
three kndsof wisdom oftheinstructel ones, meditatdon sound
and attaied the sége ofBodhi. When all conditions are generated
by one’s o mind, thatisthe Original Mind. The ordnary person
of mundane cacems looks at an bject and caosiders hat seeng,
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and from that moment on adheres to the view that a table is a
table, a person is a person; taking the object of seeing he/she fails
to realize its subject. The view prevents him/her from being able
to abandon both subject and object (meaning duality); how can
he/she ever understand original seeing? He/she twists the process
of experience to fit his/her own concept of reality, intensifying the
delusion. To perceive one’s Original Nature as shapeless and
formless is to perceive the true Void. People’s potentials are
dissimilar. Whoever can understand his/her Original Nature is
clear-eyed; the one who takes the object of seeing and grasps the
form is caught in turbidity.

Practitioners of the method promulgated by the Small Vehicle
perceive mind as mind, form as form, and conceive them as
distinct and different. That method focuses on observing the
observer. The connection with one’s own nature is apparently not
taken into consideration.

Seeing is the nature of the eye; hearing is the nature of the ear
organ; smelling is the nature of the nose organ, tasting is the
nature of the tongue organ; touching is the nature of the body and
knowing is the nature of the mind. If the practice is based on this
point of view, only partial Void can be attained, although it can
also be termed “enlightenment” according to Buddhist
understanding. Followers of Theravada hold that clothing,
nourishment and lodging are deemed to result from conditioning
causes and are not the concern of full-time practitioners. These
have surpassed the worldlings and therefore are viewed as holy by
the devotees sharing the same tradition.

The Avalokitesvara Bodhisattva attained enlightenment by
perceiving his Original Nature; he abandoned the duality inherent
in subject and object, whereupon he attained the Middle Way
perfectly and completely. That is the pure, radiant Dharma-kaya,
quite different from the accomplishments in the tradition of the
Small Vehicle. At one point in history one thousand two hundred
and fifty-five disciples of the Buddha became Arhats:
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Nonethelesgheir attainment wasot exhausive regading the
Ultimate Truth but merelythe end 6thebirth and death
allotment. The sty and practiceof the bodhisattva Path waslteir
opportunity for expanding their practiceoy following the example
of Avalokitesvara Bodhisattva.

Comprehensn of the immaterial substancé Reality markgshe
intermediate levelfothebodhisatva career, sometimes referred to
as the first gatef Mahayana ad of theMiddle Vehicle. tis
consideredto be ahigher doctrinal acompli shment than that of

the Small Vehicleln the intermediate levéhe Vod of the five
skandhas is attaned and, acordingly, obstinateview is

abandoned.

The immaterial substance of Rélis perceivedbut the
perception bfive skandhas as the superb existence iklatiking.
It is not actually necessary to abandomlibdy after the
attainment othe Void. Evayone has fornfbody) ard knowing;
having attaned te Void does rot mean oe has to edeavor to
abandon the body. Void means sinply the dsence of graging.

True existence is Emptinesstmd this wald. The canplete,
perfect meanigof true existence is Md not of this world;
containng nether partialexistence nor partlavoid, it is the
Middle Way, also known athe Ultimate Realityln short a mind
that does rot discriminate by meas of craving and clinging is he
mind thatunderstadsthe meanig of “not of this wald”; though
non-existentit is the True Existence. Theresino void, ye it is the
supramudane, reondite Empiness. Thdodhisattva
Avalokitesvara, m his great wisdomdoes mt allow his mnd to
discriminate: Seeing is seeing, hagris hearing, smelling is
smelling tasing istasting, knowing is knowing, understanehg is
understanchg; the $x organsdo nat dwel on the sx typesof data.
Enlightered by means bperceivng the ®und of thetide, he
comprehendd the nature of hearghas ron-aliding; mind freed of
graging attansthe wanderful Dharmaof the Inconceivable: That
is the “True Existence in he sipramundane Void.”
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“Thus He OvercameAll llls And Suffering”

He perceved hat all five skandhas arevoid, thereby trascerling
all suffering. Ofsuffering there are twoikds 1. The suffering of
birth ard deah of allotment 2. The suffemg of birth and deah of
mortal changes. Wills and defilements mean suffering.
According to the interpretatioof the teachingsyhen it is fully
undersbod that all five «kandhas are emty five fundamental
condtions d passons arml ddusion are severed driwo kindsof
birth and death ae over.What are he five fundamental conditions
of passons ad ddusions? Thg are: 1) wong view, very
common in the Triloka (three realms)2) clinging, or attaciment
in the realmof desire;3) clinging or attabment in the realmof
form; 4) cinging ar attachmenin theformless realm (mundane);
5) the stat®f un-enightenmemnor ignorance m the Tiloka, hed
to bethe surce of al thedistress generaty delusons The five
fundamental coditionsof passios and delusbons deperd on the
five kandhas Dr their existence and vinen te skandhas are dund
to be empy the fivefundamental onditions ofpassionsand
deluson vanidh. Everyone is guipped wih five skaadhas,and
those winstructedin Buddhadharma canot eralicate he five
fundamental conditions of passons anddelusions becaise hey are
unaware hat these areriginated ly, and dwell in the mird. Such
being the case, sentiehangshaveno other ¢wicebutto endure
suffering nthepresent and ta inthe cyclic patten of existence
until they reagnize the caiseof their suffering and ater the path
to enightenment.

What are lhe wrong views @mmon in te Triloka? To seehe
object;to be coriusedby the object and to gve riseto greal as the
result ofthat @nfuson is the oot of defilement Let ussuppose
that someone meets some wealihfluential, high-ranking

official and from that isgiven to envy, greed and jealasy. It is of
no use, hedhe canwt obtain whathe/she wants. Gredscomes
entrenched in he mind and asuehis very diffic ult to extirpate.
Defilements of thikind are mostommon Those umxpectedy
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promoted and prosperous, those in humble circumstances or those
destitute, those who enjoy long life and those who die young, even
the smart and the dull ones, all are in that situation because of
cause and effect. Good causes in previous life will produce good
effects in the present. Good causes in the present will produce
favorable effects in the future. The law of cause and effect is
all-pervasive, excluding nothing and no one. The practice of this
Dharma and the understanding of obstinate void sever eighty-eight
wrong views in the three realms and lead to the attainment of the
first fruit of the path, i.e., Stream Winner.

What is meant by attachment in the realm of desire? To recognize
greed as objectionable and to relinquish it is expedient and noble:
Not to see the object, not to give rise to clinging and not to be
moved by outside things leads to great liberation. Poverty, wealth,
success and failure can all be endured. The next rebirth will be in
the heavenly realm of desire and when his/her blessings run out in
that realm, he/she will be reborn a human. That cycle will be
repeated four times and then the second fruit and the path will be
attained, that of Once Returner. One more rebirth is required to
attain the third fruit (Non Returner), which means the end of all
delusion in the realm of desire. With the cessation of all desires at
all levels in all three realms, the fourth path and fruit is attained,
l.e. that of the Arhat, or saint. In the realm of desire, six layers are
generated by the worldlings’ giving in to the attractions of the
senses.

Attachment in the realm of form: Those who freed themselves
from wrong views and clinging, but still hold on to the analysis of
the theory of voidness will be reborn in the realm of form (rupa
loka), which includes eighteen layers of heaven. These are divided
into four dhyanas according to the depth of absorption: Each
dhyana dissolves nine kinds of illusory thought, which means that
thirty-six illusory thoughts are brought to a halt by the four
dhyanas. If the one reborn in the realm of form still has a
form-body, it would not be that of a woman: Those reborn in that
realm have the form-body of a man. It is also called the Brahma
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sphere because the beings there have renounced sense desires an
delight in meditation and dhyanic bliss. For that reason we speak
of attachment in the realm of form. The beings in that realm have
all necessities of existence attended to without any effort. The
realm of form is beyond the reach of ordinary people with

mundane concerns.

The nourishment in these realms is of four kinds: Solid
nourishment, especially of the palatable variety; fragrant
nourishment; the nourishment of delight in dhyana; the
nourishment of delight in Dharma. The first kind, or the solid
nourishment, is the same as what people eat every day: It is the
manner of humans in the six realms of desires. The second kind,
the fragrant nourishment, sustains devas (heaven-dwellers) and
ghosts. The nourishment of delight in dhyana and Dharma is for
those in formless realm.

Attachment in the formless realm: When wrong view with its
concomitant grasping no longer contaminates the realm of desire
and the realm of form, rebirth in the formless realm follows. That
sphere is free from form (body); there is only the knowing
consciousness and, therefore, we speak of clinging to the formless
realm. Denizens of that realm are no longer preoccupied with
matter or material. The Dhyanas and the Dharma are their repast
and their bliss.

The formless realm is divided into attainment in meditation on the
void; attainment in meditation on consciousness; attainment in
meditation on nothingness; and attainment leading to a state of
neither perception nor non-perception. Consider for a moment the
difference between Dharma talk offered by an Arhat, as compared
with that given by someone of lower attainment. The attachment
to formless realm still manifests.

Vast differences are noticeable when the two traditions, namely
the Theravada and the Mahayana, are viewed in juxtaposition.
Why? Because meditation according to the Theravada does not
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single out wisdom, yet the five fundamental conditions of passions
and delusions require the practice of both activity and principle
and equate meditation with wisdom; it is not comparable to the
realm of form and the formless realm. Even the third stage of
liberation according to Theravada, i.e. the Non Returner, does not
imply liberation from the three realms.

The state of ignorance in the Triloka: Ignorance and delusory
views still predominate, as countless as the atoms in the universe,
although beings in that realm have relinquished some part of both.
Their understanding as to action and principle is far from clear and
therefore they cannot stop the conversion of their thoughts into the
cycle of birth and death, although they were released from the four
states or conditions found in mortality. The Arahat who completed
the fourth and the highest stage, attaining the fruit and the path is,
likewise, liberated from these four. Worldlings cannot escape the
two kinds of birth and death no matter how long their earthly
existence might last. Reborn in the formless realm, they still have
birth and death, even after eighty-four thousand kalpas. That is a
very long time.

One particular sutra teaches that a very, very long time ago,
people lived eighty-four thousand years, but the life span

gradually decreased, shortened by greed, hatred and delusion, and
the process continues at a steadily accelerated pace. Thoughts of
the past or future tend to make people uneasy or jittery. According
to the T'ien T'ai method of counting kalpas, the life span of
eighty-four thousand years is taken as the basis; it is reduced by
one year a century till the life span has reached ten years, at which
point the counting is reversed and years are added, one at a time,
up to eighty-four thousand. Such full cycle is called small kalpa.
Twenty of those produce one middle kalpa and four middle kalpas
are called the great kalpa. Several different systems of calculating
the kalpa exist, depending on the cosmology used as the point of
departure. The heavenly existence in the realm of form is
eighty-four thousand great kalpas long, yet these beings must die
in the end if they do not understand the Buddha'’s teaching and do
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not practice accordingly. They may be reborn in any
circumstances and may suffer a great deal, depending on whether
their causes were good or evil; it is quite reliable.

The preceding explanation dealt with the five fundamental
conditions of passions and delusions. We understand presently
that neither the heaven-dwellers, nor the worldlings can escape the
suffering in the wheel of birth and death unless they terminate the
five fundamental conditions of passions and delusions. There is,
however, more happiness in heaven than in the world. To end the
two kinds of birth and death and the five fundamental conditions

of passions and delusions one must make the great vow to attain
enlightenment; to be able to do that one must study and practice
Buddhadharma. The passage we just concluded was related to the
two kinds of birth and death and the five fundamental conditions

of passions and illusions as dependent on the five skandhas,
namely form, feelings, perceptions, volitions and consciousness.
At the time of his attainment of the radiant wisdom, the
Bodhisattva Avalokitesvara conquered all ills and suffering by
means of apprehending beyond any doubt that all five skandhas
are devoid of independent existence.

“Oh Sariputra, Form Does Not Differ From The Void, And

The Void Does Not Differ From Form. Form Is Void And Void

Is Form; The Same Is True For Feelings, Perceptions, \olitions
And Consciousness.”

In this part of théHeart Sutrathe Buddha expounds the luminous
Dharma of the Middle Way or “When coursing in the deep Prajna
Paramita,” so the saints of three kinds have the occasion to
relinquish their less-than-perfect views. The sutra was translated
by the Tripitaka Master Hsuen Tsang who depended on the
Buddha alone for its meaning and therefore we should consider
this teaching to be spoken by the Buddha.
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The Bodhisdva Avalokitesvara, whil@racticing deef’rajna
Paramita, attained radiant wisdonnaihgh a full understanding of
the ultimate Void of the five skandhas. The Dharmaof Skandhas
IS a teahing of existence raher than of emptiness,but due to he
dept of his Prana ontemplaton, the Bodhisattva acquied full,
complete nderstanchg of True Really. He ended similtaneouby
the two kindsof birth arnd death ad the five fundamental
condtions d passons aml illusiors ard irreversildy overcame all
suffering.

Turning once moreatSariputra, te Buddha reiterated the
essential pimt for the beneti of thosenot understading clearly.

Sariputra was the best the best, the most advancedhvalaor
“hearer”, renowned for his sagacity. According to an established
Indian custom egarding personlnames, a persanay deciddo
use either hiter maher’s name, ofather’s, or bothThe word
sariputra (ChildLu Tzu in Chnese) literally means certagpecies
of waterfowl similarto anegret. Saiputrachose b usethe name
of his mother, who was saidiy those vino knew herto have
luminous eyesike that particlar bird. She lad the reputabn to
surpass hdborothers in wedom arl keen spiit. Sarputra’s mother
was an adeptfdheheteraox pah and as hename suggestshe
was a person d the highest widom.

“Form doesot differ fromthe Vad, and the Vad doesnot differ
from form;the same is true fdeelings percepitons volitions and
consciowness.” This stateméhighlightsand expands the
foregoing sentencd ¢the Sutraleading toward a deeper, sharper
understandin@f the Sutra’s essential teaching. This Dharma
might not be cleay undersbod without some explanabn.

| have alreag introducedthe fivefold interpretatian of the
meanigy of Void or Emginess, i.e.theobdinatevoidness of
worldlings the anihilation voidnessof those traveling theouter
or heteodox path thevoidness ndergood by means banalysis
aspracticedon the path of the twovehicles; he Void perceved by
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bodhisattvas as the true substance of the universe; the
supramundane Void of True Existence. “Form does not differ
from the Void”, is an observation of inconceivable wisdom rooted
in deep practice of Prajna Paramita.

The sense-organ group produce three types of experience:
Touching combined with seeing; one sense-organ door alone;
activity of the mind alone. This point relates to the six kinds of
data, i.e., sight, hearing, smell, taste, touch and thought, and the
corresponding six material-sense-organs, meaning eye, ear nose,
tongue, body and mind. All our experiences, physical and mental,
are generated and accumulated by this group. During their
interaction with their objects the senses are affected or
contaminated by earthly views. The result then is dust (attraction
or aversion of the senses) which characterizes the sentient sphere
or Kamaloka. Dust of that kind is one of the major hindrances to
enlightenment.

Let us proceed with an analysis of these three types of experience.
The first is experienced through contact with form, any form, by
means of combining seeing and touching and includes mountains,
rivers, houses, flowers, dogs, our body and all the other forms that
have corporeality and can be touched as well as seen; the result of
that contact is the dust of form.

The second quality is produced separately by one of the four based
on touch, i.e., hearing, tasting, smelling and touching. Hearing is
accomplished by the ear and produces sound-dust; smelling is
accomplished by the nose and results in smell-dust; tasting is done
with the tongue, generating taste-dust, and touch informs of bodily
states thereby producing touch-dust.

The third quality is the mental activity alone. It engenders mind
objects or thoughts or ideas and eludes both sight and touch.
While each of the five organs has its own specialized field, the
mind knows and receives all of them. Mind-object or mental
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formation is a shdow of the fve kinds ofdug; the mird knows
all of them,but theydo not know, @nnot know one andher.

The sk kindsof dustgenerate threeiikds of experienceput
where dahe sk kindsof dustcome from? Wiin our five physical
sense organs, we experience the material wéftten a
sense-organ relaysformaton obtainedthrough contactto its
correponding cansciausness, e dust is praluced. The sixkinds
of dustinvolve the partigpation and conbination of numepus
forms inthe pocess of gneratirg thethree ypes ofexperience.
How can fom be considered the true existence of the
suprammdane Empness? How can we calbid whatour eyes
can see andur hands cartouch?

We may believe we see Wibur eyes but actubl, it is our seeing
nature that sees. Alead baly, for exanple, though having ges,
cannot sedjecause its seeinmpture inolonger there. Tanature
as substance has no specific resa@. It isneither the brain nor
the mind. tis vast ad boundless, signless, unattainalespite
the fact that we can see whatevdanifront of us, we cannot see
our own seeingnature. Becaiseour seeng nature camot be traced
and canot be fahomed, we assigto it the term Emphess or
Void.

We say, futhermorethat Emjpiness igshe subsince ofour
nature. $eking of the nature of seeiry, the rumber of colors
seen, as well as their characteristics, are of no relevangaitTto
simply, form is nature iSorm. Naturebeing void, forms void
also. What dbes it mean Wwen we sayHat form isnature? Becase
our $x seng-organs namely eye, eanose,tongue body and
mind give riseto the sk naturesi.e., seeinghearing, smelling,
tasting touching and knowing, countless forms comhbe and
manifest themselves as three kinds of ex@er and in the
process generatexstindsof dust. Yetform isnact separable from
nature and rtare cannot separate frdimrm. Whent is separated
from form, nature s non-form;form separateddm natueis
non-nature.
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We have arother exanple, in case @amepeople are ot completely
clear regardinghe doctrine. Ask yourself, which comes first:
Form or nature” lyou answer that the natwf seeing comes
first, then conside how can it manifest itself in the absence of
form? If, on the other hand, yoamswer is “form”, then ask
yourself,how canyou become aware of itithout your seang
nature? There is really no difference between form and seeing
— all of it is relative dharma. Theatureof seeing, othe seeing
consciowness is likehis andthe hearing, smefhg, tasting,
touching and knowing consciousressalso.

The just concluded stuly of form and nature acording to Yien

Yai helpedus to realizehiey are insparable or nondual. Since
Void isthe substancef mature, it musbethe substance dbrm as
well. Accordingly, to perceivehat “formdoesnot differ from
Void, Void does nbdiffer from form”, isto understandhat they
are inseparable. It the Dharma bNonduality.

Let me giveyou another exampleA mirror is made to reflect
whatever isn front of it, The “whatever” mg be near ofar,
round or quare, greer, yelow, red, white or al four. The mirror
will reflect all with equal clarty. Fagng dothes the mirra will
reflect clothes, facing a table the mirror will reflect a tabahel
when made to face the sky, the mirror will reflecMirror always
reflects somethingnd, thereforejt is camparable to our Self
Nature; the reflection cdme compared tdust. A person of
mundaneconcerns wil misunderstail the stuation, hold the
reflection @ust)for the real ting, and stiuggleto grasp t. Who
would believe that nountains, rvers,the earth, esn the entire
universe are a mere reflection or dasil as sanh, they must all
rise and vanishin the g/clic existence? What tis means is hat
phenomena are the DharmaBafth and Death. The mirror’s
reflective capacity is like the True Natwof seeing, hearing,
smelling, tashg and touching: being rue Swehness,tiis
unmovable, and cycliexistence canndbuch it.But without a
mirror, how carthere be reflection?
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Their relatonshp is immutble yet clean defined in terms of
sharp contrast. Similarly, form and mind-natureare and the
same. @e canbecame Blightenedand see ae’s own True
Nature practicing tlsidharma,The Surangama Sutraays: “When
you see lght, your seeig is not the ight ard whenyou see
darknessyour seeig is not the dakness; whe you seevoid,
seeng it is not the wid and when seeing a dhathe seeing inot
the sldb. Whenyour absolute seang perceves he essace of
seeingthe former is nothe latterthey dill differ fromone
another; how can yur affected seag reach hat esolute seeng?”
In the partof the sutra we are presently studying, “seeing” applies
in the first nstance tosubject seeing and irhé secad oneto
object seeig. This point should be cogtated ad compehended
intuitively. Without form there is no nare —form ard nature are
of the same sulatce andhere isno insideor outsde. This isthe
stupendous Dharma of Suchness.

Let us retun to the example othebright mirror. The wotdling,
unlike the smnt, isinterestedsolely in the reflection, aver gving
as much as a thought to the mirror’s reflectivity. Clinging,
graging the reflecton, the worldling grags an ncidental
occurrence on the mior’s surface and mistakes itrfthe original.
The unirformed failto understad that al that exists has its
nature; eatthas eaftt nature; firehas fire néure; water has water
nature; vwnd has wnd naure am consguenty the mirra has
mirror naure. Ou True Natures also ke tha and yet most
people are confuisg illuson with reality, quite unaware aheir
True NatureTheygrasp ad cling to reflectons and dust For

them the Tao oBodhi is diffi cult to attain.The Buddha made use
of many expedients while teating the Dharmaof Truth. He
repeated overra over agan 0 those wio listenal could follow

his example and attain enlightenment. Reflection in the mirror is
impermanent, buhe mirror-rature isconstan. Reflections come
and go butthe reflectivity ¢ the miror remains. Howevethe
enlightened practitiomen the traditon of Theravada Hds form
and mnd to betwo, distinct and separate.
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A bodhisatva who attained thmtermediate leveof practice
views the reflection as the characteristictee miror’s nature,
andthe mirror’'s capacity for reflecting not hed as separate from
the reflection. There is@hesivehold, meanindhat form and
mind are inseparable. & the material entitiethat are unreal; that
IS what “immateriality olubstance” means. Although #true

that abodhisattva isenlightered and theMahayanadoctine more
acaomplished han the Theravada one, there is still nore tat
needsd bedone Theonly complete enightenmenis that ofthe
buddha, aml it is attainableonly by mean®f mindfulness by

being observardnd by awakenindo the Ultimate Trth. Form is
mind, mnd is form and they are neher two nor one: That isthe
fundamental Bddhadharma. Trudxistence ighe sipramundane
Void, and the Tue Void inconceivably exists.

In theforthcoming paragaph we will directour attenton to the
interpretaton of “he perceivedhat allSkandhas are emptyhus
he overcame all ills and suffag.” The adherestof the Buddha
needed to understand clearly that the form-skargitiee first one
of thefive. Thequeston is, why?Why is form differen fromthe
Void, and why ighe Vad different fromform? Form $ oneof the
six dusts, and the firsif the five slandhas. To consider form as
having independet existence i®neof the wiong views. Actualy,
form is not different from theVoid. Someone askeahy we talk
only about theskandha ofform; why naot talk about all five?

Because form as shape is most confusing, particularn wh
applied to the materialy of the hunan body. Feelirg or nsatio,
perceptia, volition and consciowsness are thdomain d mind.
Sound, smell, tasteotuch and mental érmations are fom the
group of the sk duss also referredo as the ix forms (to
summarize the fomng discussion of thethree ypes of
experience). Thexsdusts are gneratedoy our five material-
senseorgans, i.e., e, earnose,tongue and body; eachof these
possesses doshape ad form, bang the firg of the fve
skandhas. W\hen we ald the sixdusts to ke five skandhas, we
arrive at eleven forms called collectively the Dharma of Form.
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The remaining group of four skandhas is called the Dharma of
Mind. The skandha of feeling and the skandha of perceptions
jointly are amenable to fifty-one mental conditions; the skandha of
volition has the form (or Dharma) of twenty-four non-interrelated
actions. The skandha of consciousness is controlled by eight
minds. The Dharma of Form and the Dharma of Mind jointly
contain ninety-four Dharmas. In addition, there are six inactive
supramundane dharmas (asamskrtas), which brings the number of
Dharmas to one hundred, referred to as the Principal Sastras
(commentaries). The Buddha'’s teachings contained originally
eighty-four thousand of them, but Maitreya Bodhisattva, by
condensing them, arrived at six hundred and sixty Dharmas.

Vashubandhu, the Bodhisattva of non-attachment, distilled their
content further to obtain one hundred sastras, simplifying it for
future students. The domain of the mind is vast; it contains four
skandhas out of five and its cultivation is the means to the
attainment of the path. Returning to the analogy of the bright
mirror, the reflection or image is composed of the ninety-four

form and mind Dharmas, while the six inactive supramundane
Dharmas (asamskrtas) constitute the mirrorness or True Nature of
the mirror.

Bodhisattva Avalokitesvara practiced the deep Prajna Paramita
and perceived that all five skandhas are empty. The radiant,
all-encompassing wisdom is the Dharma of Reality as Non-action.
In terms of our analogy, the mirror's True Nature is the Ultimate
Reality. It reveals the five skandhas as essentially void. But
without practice and study, how can we understand True Reality?

The skandha of form embodies eleven dharmas, all of which are
“not different from Emptiness” therefore “form does not differ
from the Void, and the Void does not differ from form.”

What is the true Void? True Void is the luminous wisdom of the
enlightened mind; without wisdom, how could the Emptiness of
the skandhas be disclosed? And, for that matter, how could anyone
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overcome all illsand suffering? In realy, to break of the eleen
form Dharmas is far from easy. Nondwalbf form has the
inconceiable, brilliant form of syoramundane Vad — the True
Existence Such isthe meamg of “form doesnot differ from the
Void, ard the Void doesnat differ from form.” The Buddha was
aware that some of $wdiscples coninued goproachng form and
Void as o, as left and right foinstanceand therefore he
elaborated frther,in degh: “Form is Vad, and Void is form.”

Form aml Void initially arenondual. All presen form empy of
self is the gpramundane Vad of True Exisénce: It isthe
stupendous Dharma dlonduality and Nongisping. Merely by
comprehending this oncept the five kandhas are alredy broken
off. That is the meaning of “the same is true for fealing
perceptios, volitions and consciaisness.” Oncéhe skadhaof
form was disclosed asid of separate, lasig self,the mind
skardhas, similarly, weréound to bevoid. To bre& off one
skandha is tobreakoff all of them.

“The same is true of feelys, perceptons, volitions and
consciowness”; feelingsperceptons, volitions axd consciowsness
are, lkewise, reognized as wvid of selfhood: The Voidis their
essace. The Dharmaof the Five &ardhas is he teating of
thingsin general —one is all, dlis one.Cons@uenty, by
understanthg oneskandhaone wnderstads all ive. The Buddha
continued toexpand he sope of this teading, once nore turning
to Arya Sariputra. First, the skandhas were revealed asofoid
self, aml now Void is revealedo betheir tue essence.

“Oh Sariputra, The Characteristics O TheVoidness @ All
DharmasAre Non-Arising, Non-Ceasing, Non-Di#ed, Non-
Pure, Non-Inaeasing,Non-Deaeasing’

The alove paragaph proclaims Emphess as theubstance of all
dharmas: Thdbeing the case, there can be neither Imdahdeath;
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no defilement;no purty; no increase odecrease. Whatolds true
for theDharma of Skandha applies equally to the rest of dharmas,
and therefore all dharmas are presentiyl.

An ordinay per®n views all tings of thisworld as possesdj

their avn shapeor form, heghe graspsra clingsto them,not
understanchg thattheir presence is erypof a permanent,
separate self. The Bldhg mindful of some ofhis adherats who
still grasped wddly dharmas as if they were real, addressed once
more the ppblemgeneratedby the percepon of dharmas as
increasing, decreasing, defiledmure Explaining inmoredetail,
he reiteratedhat since all charmas areoid, there isno birth and

no death neitheran increase, nor a decrease, no defilemennand
purity. Thepre-eminentheme of thé sutra isthe essential
Emptiness ball dharmas anthe distnguishing marks 6 their
emptiness are defined mon-arisinghon-ceasing,
non-defilement, on-purity, non-increasig, non-decreasing, an-
birth and non-deah.

TheVaipulya Suta speals of “neither existinghor extinct,neither
permanenhor annihilated neitheridenticalnor differertiated,
neither conrmg nor going.” The higory of Buddhism is replete
with illustious sages o ponderedand expounded thisdoctine
at great lentin. To thedeluded woirdlings it makesno sensdo
speakof no birth and no death: Thehold birth and deah as
essential; all ofis were b and mug die,in the same way the
grass spouts aml grows n thespring and summer agi diesin the
fall. Thatis clear to geryone, so low can aybody teach hatthere
is no birth and no death?Thusworldlings comea perceive
objects as permanetiheview called pakalpitain Sanskrit).

In theMadhyamika Sast, Bodhisattva Nagarjna says: For the
one who is alreay born, there isno birth; nor isthere bith for the
one who has ot beenborn. Theonewho wasborn ard theone
who wasnot born, neitherhas birth— nar theone béng born has
birth at thetime ofhis/herbirth.” To give an example, grasghat is
onefoat tall isnolonger spouting. That iswhat is meant by “no
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more bith for theone alreag bomn.” Supposing the grass thas
preseny onefoot tall is alowed togrow one mordoot: It il
cannd be saido have hrth, because there 80 manifestatiorof
birth. That is meanby “what hasnot beenborn yet has m birth.”
The grass canot be said to have birth” or “being born” at any
specific timeduring its orouting and so it is saidhat “the e
being borndoesnat havebirth atthe time ofbirth.” The mark or
the sgn o birth doesnaot obtain atany one momen Bodhisattva
Nagarjuna demnstratedoy mean®f this examplehat the
doctine ofno-birth makes perfect sensecdhatit is relevamnto
anunderstanding of the teading.

| have alreag explaned birth and non-birth. Let me &plain now
the qoposite to on-birth. For the one alrealy dead here is no
deah; for the one not deadyet there is nadeah, either. At the time
of dying there isnot onespecific pantin time for de#h to
manifest itself. The explanation should clarify the eght dharmas
of form, i.e.,"“neither exisnt nor extinct, nether permandamor
annhilated neitheridenticalnor differertiated, ad neither
coming nor going.” A simple statemerof non-birth and non-death
would not be convincing enough. To counter the argiment, the
Buddha said“Neither permanetmor amihilated” for those
holding on to thedoctrineof permanence. To makesuccinctn
terms of thduminous Dharma, “ifyou openyour mouth you are
already wrag, if you give rise b a shgle thought you are in
error.” All of this is, in fact, inconceivable. Taquote once again
the Suangama Sutra'the language weaise haso real meamg.”

| would like those who hold things as permaneid explain why
we cannot see at presentthbse wo lived before usThe
impermanence of human «istence beaomes immeiately
apparentSimilarly, those wio subscibe b the anihilation theay
shauld tell ushowis it possble forusto eat last year’s rice?
Today'srice is the seeddm last year’s plantyhich, in turn,
grew from the seedf the pevious year. That shoulge evidence
enaugh thatthe annihilation theory does no work, as asserteoly
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the dove “neither birth nor deah, neither permanence ror
annihilation.”

As to “nether identical nor differentiatedt means nbbang the
same (or alike), ahnot being varied, either being neitheronenor
many. Mnsiderthe human body, for example; t is a collecton of
many dissimilaparts, i.e.skin, muscle,dndons bones,blood,
viscera and mord.hough we refer ¢ it asonebody, one sentient
being, there are, acilly, more than ae there. Yetour body
cannd be called a gpup or a conposite becaiseof being
perceived as eryi. The quote underdiscussbn can be
reformulated as “onis all, allis one.” The Ultimate Dharma is the
silence that follows after the sounddi$cussiorhas ceased and
when therole of thought s over.

“Neither comirg nor going” addresses the viewfdhings as
having independet, lasing existence. B “coming” and “going™
we meamjuestians such as “vhere dopeople mwme from and
where do thego?” Or, similarly,some may wonder where do
mountans come from ad wheredo they go? Theview thatholds
everythng in the wald to be n some way ontinuing is called in
Sanskr parikdpita. Theview is basd on afundamental cgnitive
distorion, bringing furtherdistortionsin its wake Fromthereon,
there isbirth, deat, permanence, annihilation, sameess,
differentiaton, coming and going.

The foregoing discussin of the supdb doctrinedealt wih
“neither brth nor death neither permanenceor annihilation,
neither sameness noifferentiaton, and nether comng nor
going.” Presentl, we are gong to turn our atention to the
doctine of Ulimate Reality as “niodefiled, nd purg not
increasig and not decreasing,” depeat on the substanceof
Prajna (otthe Voidness of althings).

Defiled ard pureboth are wthout definiteform, thus leawng
everyondo his/herown resources osubjectve point of view.
Rejecting “defiled’ clinging to “pure” gives risdo yet arother
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defilement because of our natural tendency toward opinions and
prejudice. It is only when discriminating thought no longer arises
that liberation can be attained. Let us imagine that someone
slipped while walking on a country road; while getting up he/she
put his/her hand in some dung. He/she washed the dirty hand, and
having done that, considered that hand clean again. Had a piece of
cloth been used instead, it would have been considered somewhat
soiled even after many launderings; it might even be discarded
because of it. However, the hand could not be discarded since it
forms an essential part of the owner’s body; he/she had no other
alternative but to wash it carefully and then accept it as clean. The
handkerchief would be easy to abandon and for that reason there
would be no need for mind to hold on to “soiled.”

A lady scholar named Lu Mei Sun once told me a story about a
friend of hers, a lady who lived in a village. Once her friend went
shopping in the nearest town, where she saw a pretty enamelware
receptacle she liked well enough to buy; she derived much
pleasure from serving food in it. About six months later she
invited several of her friends for a special meal and used her
favorite vessel to serve it in. Her guests, however, were repelled
by it, because they identified the vessel as a chamber pot. In spite
of the fact that the pot was never used for anything else but food
since the lady brought it home brand new from the store, her
friends were taken aback. We can appreciate how the view of
“soiled” and “clean” is totally grounded in the assumption that
things have permanent and, therefore, independent existence.

There is a certain soy condiment that is very popular, but most of
those who consume it are not aware of the process used to make it.
During its fermentation, the condiment harbors colonies of
maggots; they are carefully removed, prior to the product being
offered for sale. People enjoy its flavor, but were they reminded,
while eating it, that it was once populated by maggots, they might
suddenly consider the condiment dirty and stop eating it.
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Clearly, the maggstfeel perfectly ahome in the midst of the
decomposig material, ad the queston of dirty or cleandoesnot
arise. Yet rotte or decomposig material has abanotaion of dirt
in theminds of peple.

Those viho inhabit heaveny realms considaus,the earthings,
dirty, yetthey, in urn, are deemedlirty by the Arhator the sant

of theTheravadh tradition while he the Arhat, s perceived as
dirty by abodhisattva Thus thedemarcatia between purand
impure is far fom clear. Ifyour mind is impure, theworld appears
corregpondingly impure, and vicesersa. All hesedistinctions are
arbitrary, yet people grasp hem, and cling to heir views as if bhey
were carved in stone.

And, finally, we are ging to talk dout increase \ad decrease. As

it is to be expectedhese two terms are, likewise,ngpletely

relative: There mape an increase in a decrease, or a decrease in
the increase. Let mgive you an &anple: There areninety days

of summer. Presedlyt thirty days of summer have alregdpassed.
We mght say hat hot weaher has been ncreasing ver the past

thirty days, or we canput it differertly by sayng that thehot

season has alrepdecreased byhirty days. An idiomatic sayng
putsit as “morihs aml years haveo feelings they just decrease
while they increase.” While the years increase, ourdgan
decreases says the same thing using different words. | am
eighty-four years oldIf | am to livetill ninaty, | have $&x more

years, and if | live one more year after that, it means an increase,
yet it is abo a noment to moment decrease in my lifgpan. That is
the meaing of an increase inhie decrease, @ adecrease inhe
increase.

In afew words, thereis neither bith nor death, neither impure nor
pure,neither increase nalecrease: That is the wonderfldctrine
of theMiddle Way; but mospeople twistheir perceptiorto make
it fit their picture & how reality shold be Then theresbirth and
deah, impure and pre, ncrease \ad decrease, albeing praluced
by ego-notion ard its concomitant craing. For that reasn the
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Buddha taught the true nature of reality: To point out that the
notion of separate ego is an illusion, and to emphasize the
necessity to eliminate craving if we want to bring the round of
suffering to a halt.

The point is that the skandhas are all empty at this very moment;
since the Skandha-Dharma is central to Buddhadharma, the rest of
Dharmas are equally empty. To reiterate once more, there is no
birth and no death, neither pure nor impure, neither increase nor
decrease. According to tirrajna Paramita Heart Sutra

Emptiness is the substance of all dharmas.

“Therefore, In The Void There Are No Forms, No Feelings,
Perceptions, Volitions Or Consciousness;”

The Buddha knew that repetition is essential to learning; he
explained further that there is form because the mind craves it, and
when mind releases its hold, form ceases to exist. It does not have
any independent nature of its own. Additionally, there are no
feelings, no perceptions, no volitions and no consciousness in the
supramundane Emptiness of True Existence. He returned to the
fundamental Skandha Dharma again and again to explain the
essential Emptiness of all existence. He hoped to make the path of
liberation be known by teaching it continually.

In this paragraph | will shed light on the meaning of the phrase

“all Dharmas are Voidness.” The fundamental Dharma of Five
Skandhas teaches that all five skandhas are empty, which means
that there are really no skandhas. They are not the substance, but
only the function, or worldly dharma; just as all buddhas and
bodhisattvas, the skandhas are rooted entirely in the Dharma of
Emptiness.
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“No Eye, Ear, Nose, Tongue, Body Or Mind; No Form, Sound,
Smell, Taste, Touch Or Mind Object; No Realm Of The Eye,
Until We Come To No Realm Of Consciousness.”

This portion of theSutra isthe Teaching on Emptiness in
connection with the eighteen worldly dharmas, or the eighteen
realms; the uninstructed lack understanding of the Dharma, of
Emptiness and repeatedly yield to the play of delusion as
permanence and as independent existence. Ultimate Emptiness is
not the obstinate void of the worldlings nor the annihilation view

of those on the heterodox path; it is not the analysis of the Void as
practiced by Theravadins, nor the Void of the present moment as
perceived by the bodhisattva.

The supramundane Emptiness of True Existence is not possessed
by buddhas alone: All of us are endowed with the same truth and
would come to know it, if only we relinquished our discriminating
mind; that is the supramundane Void of True Existence. In order
to have correct practice it is not necessary to apply the method of
Theravada, the Middle Vehicle or the Mahayana. Anyone can
become buddha spontaneously by deeply comprehending that “all
existence is Void.” The Arhat of Theravada is equal to a worldly
person of great potential.

A worldling of superior potential can sharpen his/her wisdom and
receive the radiant Dharma at any time. People of mundane
concerns wear themselves out in the realm of the eighteen
mundane dharmas that lead to confusion and craving; for them
there can be no salvation. The six organs, i.e., eye, car, nose,
tongue, body and mind, and the corresponding six sense data or
dust, i.e., form, sound, smell, taste, touch and mental formations
generate the six kinds of consciousness, i.e., eye consciousness,
ear consciousness, nose consciousness, tongue consciousness,
body consciousness and mind consciousness. The group is
referred to as the eighteen realms or the eighteen mundane
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dharmas. To be conscious means to be conscious of something, to
distinguish or to discriminate.

The average person works to make a living, eats and drinks every
day always bound by the eighteen realms. He/she always sees with
his/her eyes, hears with his/her ears, smells with his/her nose,
tastes with his/her tongue, touches with his/her body and knows
mental objects with his/her mind. The cognitive objects are
discerned, produce sense data and from the six kinds of
consciousness arise all the other functions.

People assume the reality of subject and object behind the process,
unaware as they are of it being a mere assumption unverifiable by
experience. To understand this doctrine means liberation, but
getting confused about it means falling into the ocean of suffering.
Six kinds of consciousness arise from the six organs and the six
data. The six organs are useless to a dead body. How could the six
kinds of consciousness receive the six data and act upon receiving
them? Since Emptiness is the substance of the six organs and,
consequently, of the six kinds of data, what do the six kinds of
consciousness depend on for their existence? The sutra says: “No
realm of the eye all the way up to no realm of consciousness,”
meaning no realm of eye consciousness, no realm of ear
consciousness, no realm of nose consciousness, no realm of
tongue consciousness, no realm of body consciousness and no
realm of mind consciousness.

The mundane Dharma of eighteen realms and their range is clear:
Each of them has a character of its own. As a matter of fact, just as
one hundred rivers merge into one ocean, all dharmas are
contained in one teaching, the teaching of Emptiness. To attain
enlightenment instantly, all one needs is to comprehensively
understand the Dharma of Emptiness as the essence of reality. The
uninformed majority submerge their True Nature in confusion
resulting from misconception regarding the eighteen realms, a
concept that has no counterpart in reality. Whenever mind touches
a point, there is feeling; it may itch, hurt, feel numb, burn, or
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produce ay of the muntless sensationand theknowing
consciousness is alerig When te taste bds are stimlated, here
IS the knoving d tasting.There is sweet, bittesou, etc. andhe
tasting naturebecomes confuskby thevariety and the
complexity. Similarly, the noment the eye m&es catact, he eye
consciowness engagens makng distinctions in terms of
light/daik, and the prisine seeingnaturegets covere over by
them. When he ear catices a sund, he hearingnature gets bst in
judgments regardg it. These cognive pattens are so deep it is
difficult to trace and andon them. And yet, it manifestsraplete
misunderstading of theoriginal natureof consciowsness. looking
at the city at ight, we see theriliant lights of tenthousand
househdds: Such istheform oflight. During blackout we are able
to observethe fom of darkness. light ard daknessboth have
birth and deah, yet the nature of seeng is free of cyclic existence.
It is in thenatureof seeim to perceive ddmess m the absencef
light ard light in the absencefalaikness. This should hdp us to
understandhe timeless naturef seeim. Ourtendency to crave
and grasp lie objectof seeing is a may obstacle to an
understanchg d thetrue nature breality.

Attachment resultingrbm pleasurableye contactonce
estdlished, is excealingly diffic ult to relinquish. Most pegple do
not have ay understandhg of the sibject of seaig. Theorgan of
the eyedoesnot have theability to see —only thenatureof seeing
does. The cme who can glighten himseltherself as tohe sibject
of thenatureof seeimy canunderstad his/herown mind and see
his/herown nature immediatelyWhether a persn ishaly or
worldly dependsentirely on his/her allity (or the lackof it) to see
his/her avn Original Nature This holdstruefor thenatureof hearing,
smelling, tashg, touching and for the naure d knowing. The
Surangama Sutra saysWhen oneorgan has retmedto its source
all six of them areiberated.” Ourtidy and practice shold begn
by looking inwardin orderto freeourselves ifom the effect of
light ard dak. It is truy importart to turn our attenton

completely onto our nature of seeng. When it is acomplished it
means a tue awdening to the supreme Ta. At first we slould
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learn the Biddhadharma ahtry to understanl thedoctine.When
we start tgoractice we Bould aply what wehave leamed:
Without practice here is no leaning.

The Wald HonoredOne is saidd have attaing Buddhalood in
the previousasamkhiy&kalpa;nevertheless, hapearedn the
world in orderto save all satient beings, manifeshg himself as a
worldling ard a pince. Theson of king Suddhodana ofthe Skya
clan, he rerounced his rgal statis at he age of twenty-nne so he
could dedicatehimself wholeheartelly to the cquest r liberaton
from suffering. Hepracticed ascetic meditationthe Himalayas,
and at the age of thirty-five the former prince attaipedect and
complete enihtenmenwhile meditaing benedt a Bodhi tree.
Noticing a brght star n the eastersky, theBuddhaobserve that
the natureof seeing idooundless. He ommented tat all satient
beingshavethe same wisdom drvirtue as thd athagatabut
since it is overedover with ddusion, attachmendénd aversia,
sentient bagsdo not attan enightenment. Al evidence affirms
that theBuddha attanedthe Original Naturgbut mos$ people are
confusel regardng their own, mistakng the four elements for
their bodies ad the reflectioms of their $x conditioned sense data
for their minds. That isdelusion andgraspirg, and hese are may
hindrances to attaing the Tao.

The precaling explanation dealt with he eghteen realms
consistng of six sense mans, & sense datand six kindsof
consciowgness. Now lwvould liketo sum up, usng the eyeorgan
for illustration:

There are two aspectsttte eye: There is the orgahsensation
and the faallty of sensaton; the e/eis the organ; the faalty of
sensatiorhas twoparts — seeing and form. The capacityhe
eye to seepr the subject of seeng, is called he natureof seeim.
The form of seeing is relatéd the object of seeindt is always
connected to anlgect, and lherebrethe g/e is alwgs seeing
something, whether a thing, a sbaa color or a size. Hobject
of seeng is most canfusing, and he uninstructed can easily fall
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into self-deception as to the independent existence of whatever
they are looking at. The process of experience gets twisted so it
suits the volition to grasp and to possess, thus changing into a
source of suffering. The Buddha'’s teaching is the path to
liberation and whoever understands this, understands all the
Mahayana sutras as well.

We return once more to the example of the mirror and the
reflection. The mirror was made to reflect whatever it faces,
including mountains, rivers, even the great earth; the problem
arises when the reflection is mistaken for the object and when it is
no longer realized that it may vanish at any time, it being part of
the birth/death cycle. The susceptibility to reflect is the real self,
the timeless characteristic of the mirror we are talking about, yet it
IS very seldom realized. There was a Ch’an master who said:
“Always facing it, yet not knowing what it is!”, meaning that
worldlings do not recognize the nature of seeing for what it is:
Ignoring the clarity of the mirror they hold on to the reflection.

Time passes very quickly; even if we live for one-hundred years, it
still is a very brief period of time. Those who inhabit heavens still
worry about death although their lives last much longer. Things
seen during one’s life are completely useless after one has died.
The nature of seeing, however, is not amenable to birth or death, it
is not dependent on the organ of the eye. To have eyes does not
necessarily mean having seeing awareness. The nature of seeing is
like the capacity of the mirror to reflect images, shapes or actions;
after the images, shapes or actions vanish, the nature of seeing
remains, unmovable and unchangeable. The same applies to the
nature of hearing, smelling, tasting, touching and knowing.

Simply stated, people should not hold reflections as permanent,
clinging to them and grasping them. To perceive the reflectivity of
the mirror as the True Self means quick release from defilement
and an expeditious liberation. The remaining five sense doors can
be inferred from the example of the eye organ; the six
sense-organs with their corresponding six data and six kinds of
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consciousness ollectively generate he eghteen realmsr the
eighteenworldly Dharmas: All of these are reflections,
impermanent, wject D birth and death.Only thenature ¢ seeing,
hearing smellirng, tastng, touching and knowing, like the nature
of the miror, remainsinchanged. Furthermorethatwhich reflects
is also the reflectiorand the reflection becomes thahich
reflects it: Theycomplement one another.

Thus there is “no ge, earnose, togue, body and mim: No form,
sownd, smel) taste, duch and no mnd object. No eye realmntil
no realmof consciousness.” Acording to he phrase “all fve
skandhas are emty” the five «kandhas arehe true Voidof the
supranmundane existence and he Dharmaof the Five Sandhas is
the undamental Dharman thetrue Void of supramundane
existence, when here areno more kandhas,there is mthing to be
attaned. The eiditeen realms areoid at his very noment.
Withoutthe mirra, how can there be reflection?

“No Ignorance And Also No Ending Of Ignorance, UntilWe
ComeTo No OldAgeAnd Death And No Ending Of Old Age
And Death.”

This pat of the Sutra refers tothe fomula ofthe TwelvelLinks in
the Chain of Exignce: These are in the sphere of the five
skandhas. As we have seen, the ikandhas were found empty;
consequetly the tweve links are alswoid. Pratyeldbuddhaor the
sant of the middle vehicle whopractices he Dharmaof the
Twelve Links and who attaed enlightenment by that meas was
liberated fom his/her allotment of birth anddeath, lot has rot
reated he realmof buddhahood. The Buddhataught the Prajna
Paramita Sutra to bring people closetrto the attainmenof
buddhalood by means of @aeepunderstading of all dharmas as
manifestations foReality and Emptiness.

64



Someone endowed with superior wisdom and the highest
potential, who understands that all Dharmas are void can attain
buddhahood immediately. The attainment of Pratyeka-buddha is
the outcome of his practice based on the Dharma of the Twelve
Links in the Chain of Existence, or causes and conditions. Causes
and conditions act as support for the twelve links, which confuses
people further. Ignorance conditions karmic action, action
conditions consciousness, consciousness conditions name and
form, name and form condition the six sense doors (sense organs),
the six sense organs condition contact, contact conditions
sensation, sensation conditions craving, craving conditions
grasping, grasping conditions becoming, becoming conditions
birth, birth conditions old age and death, sorrow, pain, grief,
lamentation, despair and anguish. The Twelve Links of Existence
in combination with causes and conditions illustrate how
confusion contributes to human suffering. Let me explain:

Ignorance in the context of the Buddha's teaching means either
not knowing or knowing incorrectly; the term is interchangeable
with confusion. Assumptions based on ignorance support or
condition unskilful actions. Action rooted in confusion reinforces
the bias generated by ignorance.

Consciousness is the prime agent in the selection of conditions for
rebirth: If there is confusion present during the intermediate
existence between death and rebirth, proper conditions for the next
existence will not be recognized. In this respect it is the
consciousness that conditions name and form.

Name and form at the beginning of a new existence are simply the
sperm of the father, combined with the ovum and blood of the
mother; the form already exists, but the name part has yet to
develop. The eighteen realms that will eventually come into
existence will be conditioned from the very beginning by name
and form.
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The six organs develop on the basis of corporeality and of the
natures of seeing, hearing, smelling, tasting, touching and
knowing, with a discriminatory bias already built in. The six
senses develop on the bases of the six organs: The six organs,
being the sense doors, condition contact.

Contact takes place when a sense organ produces sense data in
response to stimulation. In the case of a newly born, the earliest
experience is tactile: There is an abrupt change of environment in
terms of temperature and texture, causing intense discomfort in the
newborn baby, making it cry. The contact conditions sensation.

As the range of stimuli widens, diversity of contact increases; the
material sense-organs develop accordingly, each becoming
progressively specialized and its own realm more and more
specific. Eye, ear, nose, tongue, body and mind develop
preferences and aversions, giving rise to greed and anger.
Therefore it is said that sensation conditions craving.

Craving is sometimes interpreted as thirst. Initially, it is the thirst
for the continuation of one’s existence, construed as independent.
That notion is the anchor for the impulse to grasp.

Grasping leads inevitably to clinging which brings new becoming
in its wake.

Becoming may be described as setting the stage for new birth. It is
the unavoidable outcome of grasping.

Birth is conditioned by becoming. It introduces a new round in the
cyclic pattern of existence; because there is birth, old age and
death automatically follow.

Old age and death require care and produce pain, grief and
anguish. Most humans, when approaching death, are ravaged by
grief and anxiety. They hold on to their thirst for existence
entrenched through lifelong habits; their suffering and their fear
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are similar to what a tortoise experiences witeshellis
removed. Deathand dying are frguently acompaniedby
manifestations fogrief.

Birth, death,and all thesuffering in between arise because of
ignorance ad suwportive conditions, and the adinaty peoplehave
no choice ut to cantinue the gycle of rebirths in the six realms.
Pratyela-buddhaunderstandshe surce ofdefilement ad of birth
and deah. Upon hearing he Dharmaof the Twele Links inthe
Chan of Existence he/she Wigeneratdhe mnd of Tao and
practice to end Bior her ovn sufferng. He/she will attan the path
and fuit of the middlevehicletherebyending the alotmert of
birth and deah.

To free oneself from confumn or ignorance is requisite faight
or correctpractice. When ignorance is elimnated, alldelusory
activity ceases. fiere is no rore fuel to feeddelusion and lius
consciowness is exhguishal, meanng there is @ morebirth, no
more deathWith the $x sense orgns exinguishedthere isno
more ntact. In he dsence of contact and sasatian, there is no
longer any greedor hatred, no craving andherefre no graging
(no karmic actvity); without grasping here carbe nobeaming,
which means that all future rebirths are extinguished. Without
birth there isno aging and death ad that isthe enl of pain, grief,
lamentation ad anguish.

The Buddha taughihe Prajna Paramita Dharma to awaken
practitioners tdhe teachingf the Vad and to make them
recqotive to it. The Chinese term Wur(one) implies putting an
endto graspingto understanthe essential d of all exisence is
to understandite True Mind. To see oe’s Self Natire enables
swift attanment of buddhahood, becaise when gnorance is
recognized asoid, there isnothing leftto break of. Therefore the
sutra sgs “also no eding of ignorance.” Becaise,originally,
there is no sch thing asold age anddeath (hey are he product of
the cnceptual mind), the sutra sgs “until we come to no old ge
and deth and to no ending of old ageand death.”
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“Also There Is NoTruth Of Suffering, Of The Cause Of
Suffering, Of The Cessation Of Suffering, Nor @ The Path.”

This sentence deals with he Void as he ground of the Fair Noble
Truths. What are they? Sufferingase of Suffering, Cessatiaf
Suffering and The Path. Tie teabing transcends the mundane and
provides access to sainthood. A saiotif the Theravada #adition
attains thgpath andhe fruit onthe bass of his/he practice of The
Fou Noble Truths. The Malayana attainmens in the realm of
the supramndane. Thesuffering gpoken of is thesuffering in this
world. Its causes are, likewisd, this world, the pah is operative
in this wolld and Nirvana @ cessation fosuffeing isour exi from
this world.The pathprovides the right causésr the Tao and the
practice is aimedoward enliditenment.

The firstof the Noble Truths ipresented in three aspects: 1. As
ordinary suffering. In this aspect itncludes all forms fophysical
and mental pain and ale. 2. The autcome of he impermanent
nature ¢ life. All the fleeing pleasures are ilkory and temporary
and sibject b change. 3. The five @ggregates othe onditioned
states. Matter, feelings, perceptions, mental formations and
consciowness, the lagieing basd on thefirst four, are onstanty
changing, hence inpermanent, and what isimpermanent is,
inevitably, suffering.

The six realms foexistence comprisiaree @od or hapy ones,
andthree unhgppy or evl ones. Tle first three are the realm of
heavenly beings, he realmof humans and he realmof asuras
(titans).The latterthree consisof the realm of hé the realm of
hungry ghosts ard the realm 6animals. Théorm gphere ad the
formless sphere boprovide muchonger life connuity thanthis
world, and mordrappness as well, but &y are stillsubjectto
birth, deah ard suffering conseqent of action. The phere of
desire inthe humanreaim provides equlaparts ofhgopiness ad
suffering, while the asiras, hough enjoying blessngs, are wibiout
morality andtheir goodfortune willevertually end.
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The inhabitants of the three happy realms made good causes in
their former lives, and depending on how they benefit others, they
will receive rewards accordingly in this world. There is no need to
explain the three unhappy realms. All we need to say is that there
IS a great deal of suffering there. The suffering of those inhabiting
unhappy realms is the present effect of causes from their previous
lives. All suffering is produced by the mind. One reaps as one
SOWS.

What is the cause of suffering? The second of the Noble Truths
posits the cause or the origin of suffering as craving or thirst
which produces re-existence and re-becoming, accompanied by
passionate clinging. Numerous causes come together, and we
know that our present suffering is the effect of previous causes.
Likewise, our present behavior is the foundation for future effects.

What effect has the supramundane on the cessation of suffering?
The third of the Noble Truths follows logically from the first two.

If craving is removed or transcended there will be no more
suffering. Cessation means calmness and extinction, or Nirvana: It
IS inviting, attractive and comprehensible to the wise. The one
who understands the source of suffering thoroughly knows that it
IS generated by one’s own self; yearning for Nirvana, he/she
resolves to practice and attain the path and the fruit, i.e., Nirvana.

What is the cause of the Noble Truth of the Path? Having analyzed
the meaning of life, the Buddha demonstrated to his disciples how
to deal effectively with suffering. The fourth Noble Truth makes

the teaching a complete whole. Those who focus their desire on
attaining the supramundane Nirvana can break off the causes of
suffering and practice toward enlightenment.

The practitioner of the teaching of the Four Noble Truths should
reachunderstanding of the cause of suffering and direct his/her
efforts toward the dissolution of the cause of suffering, resolve to
attain Nirvana and from then on practice wholeheartedly.
Following his enlightenment the Buddha taught the Avatamsaka,
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but some hearers had difficulty understanding it, and therefore he
applied expedient means to accommodate them. His teaching of
the Four Noble Truths was threefold: 1. By means of
contemplation of the manifestations of suffering, 2. By
exhortation, 3. Using his own attainment as an example and as
encouragement.

1. Contemplation of the manifestations of suffering.

There are several kinds of suffering people are forced to endure in
order to survive and to get the basic necessities of life; The
ordinary form of suffering includes birth, old age, sickness, death,
parting from what we love, meeting what we hate, unattained aims
and all the ills of the five skandhas. Where does the suffering
come from? It is generated by one’s own self.

The cause of suffering is a cluster of six root defilements: Greed,
hatred, ignorance, pride, doubt and heterodox views. The lesser
defilements are diversified varieties of the six root defilements.
The twenty secondary afflictions are belligerence, resentment,
spite, concealment, deceit, dissimulation, haughtiness,
harmfulness, jealousy, miserliness, non-shame, non-
embarrassment, non-faith, laziness, non-conscientiousness,
lethargy, excitement, forgetfulness, non-introspection, and
distraction; the six root defilements and the twenty secondary
afflictions together cause all the suffering in the world.

Cessation of suffering can be attained; it is possible to end the
cycle (allotment) of birth and death, put aside the four conditions
of mortality and attain the appealing, joyful Nirvana. To follow
the Theravada practice means, however, not to halt the mortal
changes of the round of births, and to have some obstruction
regarding Emptiness.
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Those who resolved toractice and attain becausettodir ardent
wish to reach Nirvana shoutibservehe thirty-seven conditions
leading to Bodhi. The three stuliesor threepillars of practice —
discipline, meditabn and wisdom — iepresent théhirty-seven
condtions n condensedorm. The practice bdiscpline renoves
the dostacleof greed, mditation reducesdelusion and the two
combinel foster wislom. Without diligert practice théBuddha'’s
follower does not get verfiar on his journey.

2. By exhortation:

Using the expressiams and e tane of a concemed teaberor a
parentthe Buddhawould, & times, uge hisfollowers: “You
shauld understan how people are forcedo endure their
predicament...” or “the cessationf suffering canbe attaned, you
ought to makethe effort you shauld practice...” ando on.

3. Usnhg hisown attainment asan example and as
enouragement:

“The problem ofsuffering canbe resoled; look, | did it and so
can you.”

“The causes of suffering are cumulative. The sogoa eliminate
or transcend them, he cuicker you will be free mce and for all; |
freedmyself ard now | don’t haveto worry any more” andsuch
like.

At the time he Buddha set he wheel in notion by teabing the
Fou Noble Truths,the hearers (Sravakas) atied sainttood
(Arhatship. After years bteaching, the Buddha taughe
Dharma of Emphess (8nyata) © promotethe understading of
the supramndane Vad o True Eistence. Wdnave seethe
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enptinessof the five skandhas, and apresent we perceve the
Dharma of thd-our Noble Tuthsto bevoid as well There isno
suffering, no cause bsufferng, no cessatiorof suffeingand no
path They are oly the reflection in the mior; without reflection
there is nothe abilty to reflect.The reflection is not separate
from thatwhich reflects it; the reflectiveurface and the reflection
areone. To understandhis means tobe close to alightenment.

“There Is NoWisdomAnd There Is NoAttainment
Whatsoever”

This part ofthe sutraconcerns the teachirgf the sixparamitas, or
the bodhisattvaractice as explained the Tipitaka Allowing
one’s actons b beguided by oneor all of the paramitasone will
surely attain th pathand the fuit. For eaclof the previously
mentioned siXundamental defilementkere is one fothe $x
paramitas or perfecti@rof virtue,to beapplied as a specific
antidote.

Charity eliminates greedijscipline cures laziness, paice
overcomes hatredletermination overcomes |&xi meditaton
coals the mnd m&king it receptive to wislom and wisdom dispels
ignorance.The Mahayandoctine d action ard principlediffers
from theTheravada as to thetert. In additionto one’s actions
that slould foll ow the paramitasone is eyectal, acording to the
Mahayanaunderstading of the lbdhisattvapath to endewor to
liberate all sentigrbeings by leadng themtoward an upward pha
while seeking higher ovn erightenmehupwad. If onehas ot
cut off graspng completely one’s wisdombecomes cahizedby
consciowness, tning into anobstacle rathethanbeing avirtue.

According to he Buddha, “there is no wisdm and here isno
attanment whatgoever”. It means that the paramitas ad the
bodhisatva action agpronulgated by theTripitaka are ot entties
to begraspedconcepualized, marpulated o used But thisis the
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perspective of the Mahayana, Dharma; the teaching of Emptiness
IS evident neither in the practice nor the wisdom, and not in
buddhahood for that matter, as taught by the Theravadins.

The Dharma of Emptiness is characterized by the concept of
Emptiness as the substance of all dharmas. Then the six paramitas
and the bodhisattva action are the reflection in the mirror, since
they are all amenable to change and therefore empty of self. The
already introduced Chinese term Wu, meaning non, un-, or none,
expresses the true nature of the mirror, or its capacity to receive
and relinquish all that goes on in front of it without holding on to
any part of it. If the paramitas are practiced with the understanding
that they are rooted in Emptiness, the great enlightenment can be
attained. Non-wisdom is the true wisdom, non-attainment is the
true attainment. This is what it means to practice deeply the Prajna
Paramita; the five fundamental conditions of passions and
delusions stop, and the two kinds of birth and death are finished
forever.

In addition to the paramitas of bodhisattva action there is another
set of six paramitas of principle as part of teachings of the
intermediate school (Tung Jiao). Action and Principle are not
separated in the teaching of the differentiated school (Bie Jiao),
but in the original or genuine school (Yuan Jiao) the six paramitas
are practiced as non-action; the practice leads to perfect wisdom
and to the supreme Bodhi.

“Because There Is Nothing To Be Attained, The Bodhisattva
Relying On Prajna Paramita Has No Obstruction In His
Mind.”

“Nothing to be attained” is the all-important theme of $wtra
The obstruction alluded to in the above sentence refers to the three
obstructions of function, to wit: 1. The karmic obstruction, or the
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obstruction of deeds done in the past; 2. The obstruction of
retribution and 3. The obstruction of passion.

The above guote implies the supramundane Void as the True
Existence of all dharmas and for that same reason no dharmas can
be obtained. “Since the bodhisattva cannot seek outside help when
dealing with obstructions, he has to rely on insights provided by

his own radiant wisdom for his attainment of freedom. The first to
break off is the obstruction of retribution; it is of two kinds, the
dependent condition (meaning one’s circumstances) and the
resultant person (meaning one’s physical condition). The
bodhisattva already discarded these two kinds of obstruction, and
several types of anxiety vanished from his mind.

“Because There Is No Obstruction, He Has No Fear.”

This sentence is about discarding obstructions to action. Not to be
obstructed by body and mind means to be free of worry and of
fear. The practice of bodhisattva action engenders five kinds of
fear, and those who did not break off delusion yet, who are in the
early stages of the bodhisattva career, are particularly susceptible:
1. Fear of being left without sustenance after giving away all
possessions; 2. Fear of being insignificant after giving up one’s
reputation; 3. Fear of dying in situations that call for self-sacrifice;
4. Fear of falling into evil circumstances; 5. Fear of addressing an
assembly, especially in the presence of important people.

These five fears obstruct Dharma practice and without them there
IS no obstruction to action.
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“And He Passes Far Beyond Confused Imagination.”

This statement is related to the obstacle or obstruction of passion.
That obstruction has its root in the defilement of confusion or
ignorance, manifested as mistaking the impermanent for
permanent, the ugly for beautiful, and suffering for happiness. It is
the way of people of mundane interests. The bodhisattva whose
perception has been clarified through Prajna has been liberated to
a great extent from that obstruction.

“And Reaches Ultimate Nirvana.”

When there is no more mental pain or grief, Nirvana becomes
perceptible, comprehensible, inviting and attractive. It is the
complete and final cessation of greed or craving, hatred and
ignorance, and therefore the cessation of rebirth and of the
continuity of life. Dharma-kaya, Prajna and, consequently,
freedom manifest themselves to their fullest. Nirvana cannot be
expressed through words; it has to be experienced.

“The Buddhas Of The Past, Present And Future, By Relying
On Prajna Paramita Have Attained Supreme Enlightenment.”

In this sentence Prajna is proclaimed to be the perfect, ultimate
Dharma of supreme relevance not only to bodhisattvas but to all
the past, present and future buddhas as well.
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“Therefore, The Prajna Paramita Is The Great Magic Spell,
The Spell Of lllumination, The Supreme Spell, Which Can
Truly Protect One From All Suffering Without Fail.”

The above segment of the Sutra praises the merits of Prajna. The
term “spell” suggests that the theme and the essence of this sutra
transcends concept; its power and its strength are operative in
realms not amenable to manipulation. Furthermore, its effect can
manifest itself instantaneously, transcending the worldly, attaining
holiness.

“Therefore He Uttered The Spell Of Prajnaparamita, Saying
Gate, Gate, Paragate, Parasamgate, Bodhi Svaha.”

The above is a mantra, i.e., an esoteric teaching by means of
which we are reminded of the subtlety and complexity of the
inconceivable Dharma. The body of the Teachings includes some
exoteric parts, such as the sutras, and some esoteric ones, such as
the dharmas and the mantras. Exoteric Teachings are accessible to
rational understanding and can be explained, but the meanings of
the esoteric or mystic forms of prayer such as dharmas and
mantras are not within the reach of the intellect; the good is upheld
and cannot be lost and evil cannot arise. During recitation,
dharmas and mantras enable the one reciting them to control both
the sound and the timing, but any recognizable words and
meanings which would normally hold his/her mind captive are not
there. He/she has then an opportunity to experience expansiveness
or spaciousness of mind, it being one of mind’s very special
characteristics.

To recite this mantra by itself, omitting the text of the sutra is a
true Mahayana practice of the non-discriminating mind. The
inconceivable nature of the teaching is apprehended and the
teaching seen as a whole. Thorough study of the sutra and a
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complete understanding, equal the meaning implied in the mantra
(sometimes referred to as “spell”).

The explanation ofhe Heart Sutrancluding both the exoteric

and the esoteric aspects, is presently completed. Any contrived
and/or faulty interpretations of the Teachings ought to be carefully
avoided.
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GLOSSARY

Terms are from Sanskuinless statedtherwise.

Agamas. Generic term applied to a collecti@f tradtional
doctrines angbrecepts. The sutras of Thesda (Hinayana) are
referred to at times as tiggamas.

Anuttara Samayak Sambodhi. The incomparably completely and
fully awakened mird; it is the attrilute of buddhas.

Arhat. The one whohas abieved Niwvana: A Sant in the
Theravada tradition. The stae is precded by hreeothers,
1. Stream Whner, 2. Once-Returner 3. Non-Retuner, 4. Arhat.

Arya. Any individual emobled by his’/lher own cortinuing effort
onthe pdh to enightenment.

Asamkhyia (kalpa). Term relatedo the Buddhist metapysics of
time. Each othe perodic manfestationsand dissdutionsof
universes whih go on eternaly has bur parts, called asakhiya
kalpas.

Avalokitesvara The name is a ompound of | shwara, meaing
Lord, and avalokita, lookedupon or sea, and isusually translated
as the Lod WhoObserves (the cried theworld); theBuddhist
embodimenof compas®n asformulatedn the Malayana
Dharma; the most iportart Bodhisatva ofthe Malayana
pantlreon, secouwl only to the Buddha.
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Avatansaka or Avatamsakgsutra). One of the 5 key texts of the
Mahayana canon. Its principal doctrine is that of the law-nature
(Dharma-dhatu) of the universe. In modern terms it means that all
objects and energies are under the law of causation, on account of
which they are co-existent and interdependent.

Bhikshu. Religious mendicant; Buddhist fully ordained monk.
Bhikshuni is the equivalent term designating a woman.

Bodhi. Perfect wisdom or insight knowledge by means of which a
person becomes buddha.

Brahmajala. Or Indra’s net, characterized by holding a luminous
gem in every one of its eyes. (Hindu mythology).

Dharani. Extended mantra used in esoteric branch of Buddhism to
focus and expand the mind. Its words, or sounds, should not
communicate any recognizable meaning.

Dharma-dhatu The Law-doctrine that is the reality behind being
and non-being. It is interpenetrative and all-inclusive, just as the
rotation of the earth holds both night and day.

Dharma-kaya The first of the three forms of the Buddha: The
Self-Nature or Void aspect. The real being in his true nature,
indescribable and absolute.

Five Fundamental Conditions of Passions and Delusions

1. Wrong views which are common to triloka; 2. Clinging or
attachment in the desire realm; 3. Clinging or attachment in the
form realm; 4. Clinging or attachment in the formless realm which
is still mortal; 5. The state of unenlightenment which is the
root-cause of all distressful delusion.

79



Four Fruitsof the Arhat. Seeunde Arhat ertry.

Hinayana. Lit., a smdlvehicle; degnates Bddhist tradition of
south-east Asia; replaced by the term Theravada.

Kalpa. Peiodic manifestationsnd dissdutionsof universes
which go on eternally Great kalpasansist d four asamkiya
kalpas corresmding to chidhood, matuity, old ageand the death
of theuniverse.

Lotus Sutra Or Saddharme-pundarikg Dharma Floweror “The
Lotus of the True Law.” The sutra iselibasis for the Lotus sect
(T'ien-t'ai in Chinese). Among the sutrabtbe Mahayana canon.

Mahayana. Lit., great \ehicle; thedomnantBuddhig tradiion of
China.Special characteristics ofdlayana are 1. Emphasin
bodhisattva ideal,2. The accessn of the Buddha to a sperhuman
status, 3Thedevebpmert of extensivephilosophicalinquiry to
counter Bahmanical ad other scholdy argument 4. The
devebpment & elaboratalevdiond practice.

Middle Vehicle Also called Middle Doctrine $hool or
Madhyamika;one ofthe wwo main sboolsof Mahayanahought;
it upholdsthe Vad asthe only really real nindependent,
unconditioned Really.

Nirvana Sutra. Thelastof the sutras in he Mahayana canon. It

emphasizes the importaneeBuddra-nature which isthe sane
as Self-Nature.
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Paramita Perfected virtuepf which thee are six, namely:

1. Dana: Generas, charity. 2. Shla: Morality; harmony.

3. Kshant Patiencetolerance ofnsults. 4. Virya: Valor;vigorin
practice. 5Dhyana:Contemplaton; meditaton. 6. Prajna:
Essatial wisdom; awar@ess aswch, beyond the duality of
subject and bject.

Pratyeka-buddha. Self-enlighteled beng who attained whout a
teacher; attained imadual unwilling orunable to teach.

Saddharma-pundarika. See entryunderLotus Sutra

Saha-lokadhatu or Saha woltd; this wolild to be emured this
earth.

Sanskiit. Learnal languageof India. Ganonical textsof Mahayana
Buddhismin itsIndian stage were writtein Sanskri.

Skandhas. As taught by the Buddha, the skadhas are the
comporents d thehumanso-called enty that isconstarly
changng. They are: 1 Name/form; 2Feelirg; 3. Concepton;
4. Impulse; 5 Consciolsness.

Small Vehicle. See entr underHinayana

Sramana. Lit. laborer; applied to those who wholeheartedly
practice toward emdhtenmentyoot word of thedesignaion for
novice mak.

Sravaka. Lit. hearer;t originally referred to those who paid
devoed attenion to thespoken wads d theBuddhg today t is
more ofterapplied to an ardnt teacher of Buddhist texts; an
individual stll needng guidance in Dharma.

Tao. Chinese term meaang the way. In Buddhist termnology it
may be aplped to practice, to Selfatureor to the Ultimate.
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Tathagata. Thusgone; term fregantly usedby theBuddhain
reference to himself.

T’ien T'al. Chinese name deagiating a sclool of Buddhismin
that county; the LotusSutra isthe school’saxtual foundaton.
The T’ienT'ai doctrine spe&ks of the threebld Truth, the three
being three-n-one. These arel. All things areof the Void,;

2. Phenomenal existecesof all kinds are aly temporary
producions and 0 only theVoid; 3. As everyhing involves
everything else, all is ne, and emethingof everything involves
everythng else, all isone, and someting of evenything isthe
basis of itdeing, this something beng theBuddha-naure. The
school ermphasizes Bddhistphilosophy.

The ten DirectionsNorth, South, East, West, N, N-W, S-E,
S-W, Zaith and Nadir.

Theravada. Lit., the hool of the Eldersoneof the two main
forms ofBuddhismknownin the wotd today; practiced hiefly in
souh-east Asia; has the P&anam for teXual foundaion:;
previously calledHinayana

Triloka or Trailoka. Thethree realms: Wod of senswus desire;
form; formless wdd of pure spir.

Tripitaka. Lit., threebaskets: The earliest Bddhist canonical text
consistng of three sectionsl. Buddha’'sdiscourses (sutras),

2. Rules of Discipline (Vinaya), 3. Analytical and explanatory
texts orcommentaries (Sastras); usually referred to as the Pali
canon.

Upasaka. Buddhist lay disciple (manyyho formally received five

precepts or rules @bnduct. Upasikasithe equivalent term
designaing woman.
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With bad alvisors forever let behind,

From pahs ofevil he depart$or eternity,
Soonto see théBuddhaof Limitless Light
And perfect Senantabhadra’Suprane Vows.
The supreme ad erdlessblessings

Of Samantabhadra’s deeds,

| now universally transfer.

May evey living bang, drowning andadrift,
Soon returrio the Land of

Limitless Light!

The Vows d Samantabhadra

| vow thatwhen mylife approades its ad,

All obstructions wil be swept away,

| will see Amitabha Buddha,

And be bornin his Landof Ultimate Bliss and Peace.
When relorn in the Western Ladh

| will perfect and completg fulfill

Without exception these Great Vows,

To delght and benefit al beings.

The Vows d Samantabhadra
Avatamsaka Sutra
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TheTeachings Of Geat MasterYin Guang

Whether me is a laperson or has left he lhome-life, ane
shauld respect kelers ad be harneniousto those
surrounding him. One should endure what others canat,
and practice wat others cannt adiieve. One slould take
other’'s difficulties untooneself and help them succeed in
their undertakingsWhile sitting quiety, one shoud often
reflect upn one’s avn fadts, and when chattng with
friends oneshould not discuss theights ard wrongs of
others In eveay action one makes, whber dressig or
eating, fom dawn to dusk and dusk till dawn one slould
not cease to recite the Buddha's name. Agoie f
Buddha recitaton, whether recitng quiely or silerily, one
shauld not give rise b other impoperthoughts If
wanderirg thoughts appeaone ould immediately
dismiss them, conattly maintain ehumble ard repentul
heart; evenfione hasuphdd true cultvation, oneshould
still feel one’s practice is shalloand neve boast One
shaild mind one’s own bugsessand rot the busnessof
others. Only look after thegood examples obthers
insteadof bad aes. (he should see oeself as randane
and everyone else asdmhisativas. If one can altivate
acwording tothese tedungs, me is sireto reachthe
Western Pure énd of Ultimate Bliss.

Homage to Anitabha! Amitabha!
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A PATH TO TRUE HAPPINESS

True Sincerity

towards others

Purity Of M ind

within
Equality
in evelything we see
Proper Understandng
of ourselves ad our environment
Compassion
helpng othersin a wise ad unconditional way
See Through
to the truh of impermanence
Let Go
of all wandering thoughts and attachments
Freedom
of mind and sprit
Accord With Conditions
go dong with theenvironment
Be Mindful Of Amitab ha Buddha
wishing to reachhe Pure Land anddllow in

His teachings
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“W herever the Buddha's teachingsvebeen received, either in
cities or countrysides, peple would gain inonceivable benefits.
The land ad pegle wauld be envelopedin peace. Te sun and
moon wll shine clear ad bright. Wind ard rainwould gpear
accordindy, andthere wil no disasters. Nains woudd be
prospeous and there wailld be no use for sldiersor weamns.
People would abide by norality and acord with laws. They
would be ourteous and humble,and everyone would be ontent
without injustices. There waild be no theftsor violence. The
strong would not dominatle weak and everyoneould be
settled at their opea place insociety.”

The Sutra of Amitabha’s Purity,
Equality, and Understanding
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DEDICATION OF MERIT

May the meritand virtues
accrued from thisvork,

adon theBuddha’'sPure Land,
repayng the four kinds

of kindnessabove,

and relievng thesuffering of
those in the Three Paths belo
May those wo see ad hear ofthis,
all bring forth theheart of
understandhg,

and live the Teadings for

the rest bthislife,

then beborn togetherin

the Land 6 Ultimate Bliss.

Homage to Amiteha Buddha!

NAMO AMITABHA
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