Apocryphal Treatment for Conze’s Heart Problems:
“Non-attainment”, “Apprehension” and
“Mental Hanging” in the Prajfiagparamita Hrdaya

Shi Huifeng

Conze’s critical editions, translations and commentary on the Sanskrit Heart
Satra indicated three problematic statements: 1. “no attainment and no
non-attainment” (§1.1); 2. “because of non-attainment(ness)” (§1.2); and
3. “without thought coverings” (§1.3). Utilizing Nattier’s theory of the text’s
history (§1.4), we trace back these three phrases from the Chinese Heart
Sutra, to the Chinese larger Prajriaparamita texts, to the Sanskrit Parica-
viméati (§1.5). Subsequently, we generate new readings and incidentally a
new structure for these three phrases, distinct from the Sanskrit Heart Sa-
tra, which is possibly apocryphal. Our new readings are: 1. “no attainment”
as no realization (§2). 2. “due to engagement in non-apprehension” (§3). 3.
“the mind does not hang on anything” (§4). The new structure ties the us-
age of the second phrase back to the first phrase within the Satra context of
“Therefore, in emptiness there is no form, ... no attainment; due to engage-
ment in non-appre-hension”, rather than at the start of the next section. The
third phrase indicates the mind which does not take any object, a synonym
for non-apprehension. While the readings and overall structure are new,
they still reflect the core notions, i.e. the heart, of the Astasahasrika and
Paficavimsatisahasrikad, the key Perfection of Wisdom texts (§5).

1. Conze’s Heart Sutra Problems

Many years ago, Edward Conze established himself as the leading Western au-
thority on the Prajiiaparamita in the 2oth century. This was achieved through
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his prolific critical editions, translations and explanations of this range of litera-
ture. Among these, a translation and commentary on the Heart Satra in English.
This work was based on his very comprehensive critical edition of the text, “The
Prajiiaparamitahrdaya Satra’, originally published in 1948, and again in his Thirty
Years of Buddhist Studies in 1967. This critical edition used no less than twelve
Nepalese Sanskrit manuscripts, seven Chinese editions and another seven Chi-
nese translations, two manuscripts from Japan, and the Tibetan. Conze identified
two problems in the Sanskrit text, both related to variant readings that required
some serious explanation. To facilitate an understanding of these problems, we
would like first to reproduce Conze’s own translation of this part of the Heart
Satra in English. Then we shall reproduce the relevant Sanskrit critical edition
material, complete with critical apparatus.

For the translation, his commentary, and the critical edition upon which they
were based, Conze analyzed the entire text of the Heart Suitra into eight divisions,
numbered from I to VIIL. According to Conze, divisions II, III, IV-V, and VI-VII
correspond respectively to the four holy truths of dissatisfaction (II), origin (III),
cessation (IV-V) and path (VI-VII). Conze’s problematic material spans from his
division V, “The dialectics of emptiness, third stage”, through to division VI, “The
concrete embodiment of full emptiness, and its practical basis” (1958: 81). Thus,
by Conze’s own analysis, the problematic material spans his division into the truth
of cessation and that of the path.

The first passage in Conze’s translation of the Sitra, in division V “The dialec-
tics of emptiness”, reads as follows (Conze 1958: 97):

[Sutra, V] Therefore, O Sériputra, in emptiness there is no form [the
five aggregates; the eighteen elements; the twelve limbs of dependent
origination in forward and reverse order; the four holy truths.] There
is no cognition, no attainment and no non-attainment.

It is in the next section of his divisions, section VI, “The concrete embodiment of
tull emptiness, and its practical basis’, that the passage in question continues as
follows (Conze 1958: 101f):

[Satra, VI] Therefore, O Sériputra, itis because of his non-attainment-
ness that a Bodhisattva, through having relied on the perfection of
wisdom, dwells without thought-coverings. In the absence of thought
coverings he has not been made to tremble, he can overcome what
can upset, and in the end he attains to Nirvana.
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For reference, we here reproduce divisions V and VI from Conze’s critical edition
corresponding to the above English translation, in full, including the footnotes
most relevant to our discussion in their original numbering (Conze 1967: 151f):

[Stitra, V] **tasmac Chariputra >3$unyatayam **na ripam na vedana
na samjida na samskarah na vijianam, *> na caksuh-srota-ghrana-jihva-
kaya-manamsi**na ripa-sabda-gandha-rasa-sprastavya-dharmah ¥ na
caksur-dhatur *yavan na * manovijiiana-dhatuh 3°na-avidya 3'na-
avidya-ksayo 3*yavan na 33jaramaranam na jaramaranaksayo 3*na
duhkhasamudaya-nirodha-marga 35 na jianam3®na praptir na-apraptih.

[Satra, VI] 3 tasmac Chariputra 38apraptitvad bodhisattvo 3prajia-
paramitam asritya *°viharaty acittavaranah. # cittavarana-nastitvad
+atrasto Bviparyasa-atikranto. *nistha-nirvanah.

It is within these two divisions, V and VI, that the problematic variant readings
occur. However, rather than Conze’s point of view that these are two problems,
we shall sub-divide the former into two distinct issues, making three in total. The
reasons for the distinction will soon become apparent. In addition to Conze’s po-
sition vis-a-vis the three, we shall also cite several other English translations and
modern commentaries on these passages. In order to highlight the lack of con-
sensus—if not outright confusion—over the understanding of this popular text,
we shall draw from a range of modern works representing the Tibetan, Chinese,
Korean and Japanese traditions.

Conze 35 Nk adds: na-ajiianam.

Conze 36 S0 Nbek Cade Jo ChT 8, Ti. — Ja: na praptitvam. — Nedim ChTv256: na praptih. ChT 9: na
praptitvam ca na-apraptih. — Cb na praptir na-abhisamaya.

Conze 38 Nabtctdzeim Cg Ti: apraptitvat. — Jb: apraptitvena. — Cb: apraptitva. — ]2 om. apraptitvat. —
Cd: apraptita-praptiryavavat. — Ce: na praptirna-apraptir yavat; this is Feer’s correction for what I
read as: apraptitapraptir-yavat. — bodhisattvasya Ja. — Cb Jb: bodhisattvanam. — Nbeea: bodhisattva
mahasattva. — Nk: bodhisattvo mahasattvah. — Nm: bodhisattvah. - Cec: bodhisattva. — Cs Ni:
bodhisattva. - Ti: byan-chub sems-dpa’ rnams. — C¢ om. Bodhisattvo.

Conze 40 Ja: yiharati cittavarana. cittavarana. — Kokio's first copy: vaharaty citvavaranah, which
he corrects to viharani citnavaranah. - Jb: viharati cittavaranah. cittav- . — Ce: viharya cita / avarna
cita | a (varna-na) stitva. — Cs: viharatya ciyavarana. — Nb: viharanti. — Suzuki: viharato. — Cae:
viharafis. - Nm: viharati | nacittaramvana-matratvad anuttardyam samyaksambodhau parydsa-
tikrantamtanistha. - Ni: -ayah ... sa? Masantikranmo ... — acittavaranah om. Nabede Cae Tj,

Conze 41 Cade: cittalambanam. — Nabed?ek: cittarambana-matratvat. - Ti: sems-la sgrib-pa med cin.

74



APOCRYPHAL TREATMENT FOR CONZE’S HEART PROBLEMS

1.1 The Problem of “na praptir napraptih”

Congze’s first problem, our first and second problems, concerns “... 3na praptir
na-apraptih. 37 tasmac Chariputra 3 apraptitvad bodhisattvo ...”; translated as ...
no attainment and no nonattainment. Therefore, O Sériputra, it is because of his
nonattainmentness that a Bodhisattva...”' At footnote 36, we see that some edi-
tions only deny praptih (attainment), where others also deny its opposite, apraptih
(nonattainment), at the end of this long standard taxonomic list of dharmas. Some

versions also negate abhisamaya (direct realization). Conze states that (1967:
155)

the sitra originally was content to deny in regard to emptiness all
the main categories of Buddhist analysis. Later a part of the tradition
thought to guard against misunderstanding by denying also the nega-
tion of those categories that easily form opposites. Thus Kumarajiva
and several of the MSS. know nothing of the clause 3°na vidyd 3'na
vidyaksayo; and so with 3¢na-a-praptih, which appears in the Chinese
translations only quite late, after about 850, in ChT®9.

It is the matter of “non-attainment” in particular, at the end of Conze’s Division V
that we would like to draw to the reader’s attention. In our study here, this shall
be our first problem. To this, Conze’s commentary to his English translation gives
the following interpretation (Conze 1958: 100)

[Commentary:] Finally, (8) Attainment means the obtaining of ec-
static meditation, of the four Paths (of a Streamwinner, Once-Returner,
Never-Returner, and Arhat), and of the enlightenment of Buddha-
hood.

While he describes “no attainment” thus, no description of the immediately sub-
sequent statement on “no nonattainment” is given. One could argue, though,
that if Conze refers to attainments in meditation and spiritual realization, then
“no nonattainment” could simply mean that it is not the case that the bodhisattva
is lacking such states.

Other noteworthy English translations and commentaries include: Thich & Levitt (1988: 42),
Shengyan (2001: 97, 114), Tenzin & Thupten (2007: 125ff), and Brunnholzl (2012: 145).
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1.2 The Problem of “apraptitvad...”

Our second problem also derives from the latter half of Conze’s passage, that is, “...
3 apraptitvad bodhisattvo ...”; translated as “... it is because of his non-attainment-
ness that a Bodhisattva..”, etc., which appears as the opening statement of his
Division VI.* This is in turn explained in the commentary as (Conze 1958: 103)

[Commentary:] Non-attainment-ness sums up the “no attainment
and no non-attainment” of no. 36, which in their turn summarized
section V. It can be understood to mean that the Bodhisattva is “in-
different to any kind of personal attainment”, and so I have translated
BT 146 and SS 54. Using an old English mystical term one can also
say that the Bodhisattva is “devoid of any propriety”.

This is more explicit than the earlier commentary, which basically skips over the
term “non-attainment”. This translated term is now glossed as meaning “indif-
terent” or without “propriety”. Note that Conze’s translation includes the suffix
“-ness’, which, as we shall examine below, is due to his reliance on Sanskrit ver-
sions of the text.

In order to deal with the issue of negating both the term and its opposite,
Conze resorts to what we may call a trans-logical or mystical explanation. In his
critical edition he claims that “[o]bviously the rules of ordinarylogic are abrogated
in this sitra. Contradictions exist in emptiness” (1967: 155); and “while the a-
prapti is not a fact, a-praptitva is the basis of the conduct of a bodhi-sattva...
one of the paradoxes in which the siitra gives expression to the laws of spiritual
life” (1967: 156). While the overturn of logic and other conceptualization is not
at all uncommon in religious and spiritual literature, and Conze himself refers
here to Dionysius Areopagita and earlier to old English mysticism for authority,
one must be wary of using such arguments to explain away all manner of textual
and logical tensions and contradictions. Due to his manner of analysis, it is our
overall impression that this matter is still somewhat unresolved and worthy of
deeper examination.

*Other noteworthy English translations and commentaries include: Red Pine (2004: 129fF), Mu
(2010: 7, 73, etc.), and Brunnholzl (2012: 148).
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1.3 The Problem of “cittavarana” or “cittalambana™?

The third problem, Conze’s second, is that of “cittavarana’, for which there are
several variants of “cittalambana’, in footnotes 40 and 41, again found in divi-
sion VI (Conze 1967: 152). Conze favored the former term “cittavarana” for his
later English translation of “thought coverings” (1958: 101).> However, he ac-
knowledged in the critical edition that haplography in the Nepalese Devanagari
manuscripts could easily cause this variant (1967: 156)

We may suppose that originally there was RRITTFT [cittarambana).
Now  [la] and T [ra], and & [ba] and T [va] are constantly inter-
changed in Nepalese MSS., and the H [m] is represented by an anu-
svara [ m]. This would give “XFqur” [-ramvana]. If the anusvara
is dropped, as often happens, a simple juxtaposition would lead to

“qIr” [-varana]. ... The normal Chinese equivalent for avarana is
% [zhang]. ... The earlier versions ... all have & & Z #% [xin wil

» «

guaai] ... related to a meaning “hung up’, “suspended”, and there-
fore seems to have more affinity to a-LAMB-ana than to a- VAR-ana.

With no clear factor to decide between the received Sanskrit text before him and a
fairly straightforward haplographic issue that really makes more sense, Conze was
forced to admit that “Although the reading cittavarana makes sense it is perhaps
not the original reading” (1967: 157).

In his commentary to the English translation, where he used “cittavarana’,
Conze parsed “citta” as “either (a) ‘thoughts, mental activities, or (b) “Thought,
Spirit”; and “avarana’, from \/vri, as either “obstruction”, “obstacle”, “impedi-
ment” or “covering”. The resultant English was “thought coverings”, of three kinds,
namely karma-avarana, klesa-avarana and jiieya-avarana. Noting that “cittava-
rana is very rare’, Conze “assume(s] it to be identical with the third kind of obsta-
cles, the cognitive ones” (1958: 105). However, he gives no reason or supporting
citations for this assumption, and we are still left with a feeling of vagueness about
what the passage really means here. In his critical edition, Conze references the
Chinese texts for a solution, texts for which he was by no means the specialist
that he was vis-a-vis the Sanskrit and Tibetan, demonstrating the potential value
of the Chinese translations which have often received rather scathing criticisms

*Other noteworthy English translations and commentaries include: Red Pine (2004: 133), Ten-
zin & Thupten (2007: 127, 128), Mu (2010: 77f) and Brunnhélzl (2012: 150).
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from other scholars. The issue of the value of the Chinese texts will play a key role
in our examination here, as we shall now demonstrate.

1.4 Textual History and Nattier’s “Apocryphal Text?”

No modern study of a religious text would be complete without an examination of
the corpus of various sources, across the classical languages, in their appropriate
historical order. With regard to the text-historical issue, our approach may differ
from the expected, in that we shall use in particular Nattier’s article, “The Heart
Sutra: A Chinese Apocryphal Text?” (1992). This study in turn relies quite heav-
ily on earlier research by Fukui Fumimasa, Hannya shingyo no rekishiteki kenkyii
[“Research into the Composition of the Heart Sitra”] (1987). Examining the var-
ious versions of the text in Chinese and Sanskrit, Nattier shows the following se-
quence of textual development. In her own words, the conclusion of her article is
as follows (Nattier 1992: 198)

In this paper I have sought to demonstrate, primarily on the basis of
philological evidence, that a flow chart of the relationships among the
Sanskrit and Chinese versions of the Large Sitra and the Heart Sii-
tra can reasonably be drawn in only one sequence: from the Sanskrit
Large Suitra to the Chinese Large Siitra of Kumarajiva to the Chinese
Heart Sitra popularized by [Xiidnzang] to the Sanskrit Heart Siitra.
To assume any other direction of transmission would present insu-
perable difficulties—or would, at the very least, require postulating
a quite convoluted series of processes, which (by virtue of this very
convolution) seems considerably less likely to have taken place.

The argument for a back translation is well evidenced, particularly by the fact that
while the meaning of the individual words in all these texts correspond, there is
only strict equivalence between the Chinese large and Heart siitras, whereas the
Sanskrit Paricavimsati and Heart Stitra are quite distinct. The irregularity of the
grammatical and other syntactic forms of the Sanskrit Heart Satra, quite different
from any of the other Sanskrit texts of the genre, is very clear indeed.

This is naturally quite a provocative conclusion, which Nattier is well aware
of. While this article was no doubt met with skepticism in the non-academic Bud-
dhist world, perhaps it is the lack of well argued and presented articles to the con-
trary that really indicates how plausible and convincing her conclusions are. One
of the few scholars that we are aware of who has attempted to counter or otherwise
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critique Nattier’s position is Dan Lusthaus, in his article “The Heart Satra in Chi-
nese Yogacara: Some Comparative Comments on the Heart Sutra Commentaries
of Wonch'uk and K’uei-chi” (2003). Note, however: Lusthaus’ examinations of
Wonch'uk and Kuiji’s commentaries does not at all refute Nattier’s thesis that the
text is a Chinese apocryphal creation, but merely shows very strong evidence that
Xtianzang’s version was not the first, as versions by Kumarajiva and others were
also known during his time (Lusthaus 2003: 81-87). Therefore, one of Nattier’s
key findings remains, namely, the very real possibility that the Chinese Heart Sa-
tra precedes the Sanskrit text. No doubt there are other criticisms of her thesis,
but this paper has aims other than a comprehensive critique and review thereof,
and we shall adopt it as a working hypothesis.

Having already introduced Conze’s critical Sanskrit text (§1), we may now
turn immediately to the Chinese versions. Taking Lusthaus’ study as an amend-
ment to Nattier, and thus including the possibility of a version at least attributed to
Kumarajiva, we presently have six Chinese editions. In historical order and with
reference to the portions equivalent to Conze’s Divisions V and VI, the six editions
are as follows: Kumarajiva (7 /& % 41), Taisho 250,% from 402-412; Xtidnzang (%
#%), Taisho 251,5 from 649; Dharmacandra (7% ), Taisho 252,% from 738; Pra-
jiia (f& ), Taisho 253,” from 790; Prajiiacakra (% £ #4), Taisho 254, from 861;
Fichéng (7% »%,), Taisho 255,° from 856. (All dates from Lancaster 1979, and Nat-
tier 1992: 200 n1; 214 n65). These Chinese transliterations have already been in-
cluded in Conze’s considerations for his critical edition of the Sanskrit text. Note,
however, that the Taisho punctuation of periods, commas and so forth are mod-
ern additions.

There are thus very strong similarities and consistency through the centuries
of Chinese versions of the text. While slight changes can be found, large changes

*Kumarajiva # & % 1+: M6hé Banruoboluémidué Damingzhot Jing < B 3k & KB 5 KA
&Y (To8, no. 250, p. 847, c17-22).

>Xiidnzang % #: Banruoboluémiduo Xin Jing <A & KB E %48 (To8, no. 251, p. 848,
c11-17).

*Dharmacandra % f]: Piipidnzhizang Banrud-bolusmidué Xin Jing <& 45 H A 2 % B &
%:48» (To8, no. 252, p. 849, b3-9).

7Prajna #% %: Banruoboluémiduo Xin Jing <M & KB E % S4€» (To8, no. 253, p. 849,
€9-15).

$Prajiiacakra %7 B 4 Banruoboluomiduo Xin Jing <Ak B % % w&» (To8, no. 254, p.
850, a24-29).

Fichéng % mx: Banruoboluémiduo Xin Jing <fx & % %% % w4» (To8, no. 255, p. 850,
c7-14).
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are generally absent. In a recent paper, “Experimental core samples of Chinese
translations of two Buddhist Sttras analysed in the light of recent Sanskrit man-
uscript discoveries” (2010a), Paul Harrison demonstrates very graphically how
later Chinese translators owed many of their lexical choices to previous transla-
tors, using the Vajracchedika and Vimalakirtinirdesa as examples. The range of
differences in our Heart Satra “core samples” above displays even less variation
than that seen in Harrison’s study. Even Xiidnzang, who was no follower of trans-
lation fashion, barely varies from the version attributed to Kumarajiva.

Some comments on the structure and parsing of these Chinese texts are in
order. While Conze’s divisions have been applied to the texts, the CBETA punc-
tuation already indicated period breaks at the start of V; at the end of V to indicate
the start of VI as a new sentence idea; and at the end of VI. The split between sen-
tences between V and VI is more natural with the last, i.e. Fachéng’s version, with
the addition of “% #4-F| ¥~ (shigii shélizi), but it is not the only possibility for
the other versions. In terms of content, as Conze (1967: 155) and Nattier (1992:
193) have already shown, all versions before Fachéng’s have at the end of V “#&
I #& 137 (wiizhi yi widé) or equivalent; only Fachéng’s version has the extra
negation of ... #& 43" (wil biidé). At the start of VI, all versions read from “¥4
& P43 3 (yi wiisuodé gur) which starts the section. Fachéng’s addition at the
start does not detract from this basic meaning, however. We can now proceed
to note clearly the basic lexical terms used by the Chinese editions for our three
problematic passages.

One: the equivalent term for Conze’s “no attainment” (na praptir), at the end

s9»

of Division V, for all versions, is “#& 13 (wudé), with Fachéng’s addition as “#& 7~
137 (wubndé) being the only variant.

Two: for Conze’s “due to non-attainment-ness” (apraptitvat) at the start of
Division VI, all versions use “ A& By 47 8 (yi wiistiodé gir). Grammatically, the
structure “¥A--- ¥ (yi...gu) functions as a Sanskrit instrumental, or less com-
monly as an ablative. The “Pf” (stio) usually turns the subsequent verb, in this

« @ »

case “4§” (dé), into a past participle. The only remaining question then, is the
meaning of “43” (dé), which we shall return to below.

Three: for the passage where Conze’s translation reads “without thought cov-
erings” (cittavaranam), in the middle of Division VI, in all cases, the term “:&”
(xin) is used, which corresponds well with the Sanskrit “citta”. This is fairly un-
remarkable. The first four Chinese versions, from Kumarajiva to Prajiia, then use

“f& Z#” (wii guaai) and then “#& Z # ¥ (wii guaai git); but Prajiiacakra uses
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“f A (wi zhangal) and “#& B 8t % (wil zhangai gir), while Fichéng only
uses the first expression, lacking the second. Thus Prajfiacakra and Fachéng have
decided to change the lexeme “ £ #” (gudai) to “& #t” (zhangai). Fichéngis also
the exception in using the term only once in Division VI. The other versions use
the term twice, and add “#(” (git), to the second, which when alone after a verbal
form is usually grammatically equivalent to a Sanskrit ablative form. This leaves
us with the problem of what is meant by “ £ #” (gudai) or “Iz #t” (zhangai).

1.5 Tracing the Sources Back To and From the Heart

As for the Chinese translations of the Paficavimsati, a few caveats are in order
before we delve into the literature. The first caveat is simply that the literature
is massively extensive, not only in terms of individual texts, but in that most in-
dividual texts also have multiple translations. We must thus apologize that our
examination here cannot be exhaustive, due to the time and space constraints in-
volved. Nattier proposed that the source of the Chinese Heart Siitra may have
been Kumarajiva’s translation of the larger Prajiiaparamita (1992). So we shall
primarily rely on Kumarajiva’s Méhébanruoboluémi Jing translation for parallels
of our key phrases in the Chinese Heart Satra. A second caveat is due to work-
ing between multiple recensions of the text, which involve Chinese translations
of different times and translators, while we really have no Indic version that any
scholar would say comes even close to a very old, let alone “original” text. That is,
when we examine an equivalent Chinese term and then the equivalent location
in the Sanskrit text, can we be sure that the Chinese translator was looking at the
same Sanskrit term? We simply cannot. Moreover, the use of standardized dic-
tionaries to ascertain “original” Sanskrit terms behind translation idioms can be
problematic. For example, the Chinese lexeme “43” (dé) was used by Kumarajiva
to translate Vbhii, prapta | prapti, Vbudh, Vlabh, and other terms. Paul Harrison’s
recent paper entitled “Resetting the Diamond” gives an excellent account of how
Kumarajiva “flattened” translation terminology through using the same Chinese
character for multiple Indic terms in the Vajracchedika (Harrison 2010b), reduc-
ing a broad Indic semantic range into a narrower Chinese range. We must be
flexible, therefore, and not simply examine the exact string of Chinese characters
as they appear in the Chinese versions of the Heart Sitra alone, but also variants
on these.

The first problematic passage concerns “The ‘No Attainment’ Problem”, which
we shall first tackle in Section §2. This material is fairly straightforward, as it lies
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within the textual content of the Heart Suatra that is also found within the larger
Parficavimsati Sitra and equivalent Chinese translations thereof. The second is
“The ‘Due to Non-attainment(ness)’ Problem”, in Section §3. While this issue
follows immediately after the material paralleled in the larger texts, Nattier’s text-
historical considerations are still valid. We shall thus attempt a reconstruction of
how the passage in the Chinese Heart Satra follows a form similar to that in the
Chinese translations of the larger text, and from there back to the Sanskrit Pasica-
vimsati. Third and last is “The ‘Mind Without Mental Obstruction’ Problem”, to
be covered in Section §4. The process here is the same as that for the second prob-
lem, though we shall discover that translation “flattening” means ascertaining a
potential Sanskrit under-text is much more difficult. Having so reviewed Conze’s
three problems, attempting to reconstruct not only the individual Sanskrit terms
but also the broader ideas underlying them, we shall attempt a rereading of the
Heart Satra. It is intended that this reading, an “Understanding from the Heart of
Perfect Wisdom” in Section §5, will thus draw from the broader Prajiiaparamita
texts as a whole, in leading us back to the heart of wisdom.

2 The ‘No Attainment’ Problem

The first problem is that of “no attainment’, in the Sanskrit “apraptih”, and Chi-
nese “#& 13” (wiidé) ($1.1). This term is the last of a long list of phenomena that
are negated “in emptiness”. This lies at the end of Division V according to Conze’s
analysis of the parts of the Heart Sttra text. This is the portion of the Chinese
Heart Satra, Divisions III, IV and V, that is no doubt directly drawn from Kumara-
jiva’s Chinese Mcéhebanruoboluomi Jing. Nattier’s study already includes a useful
comparison between the Méhéebanruoboluomi Jing and Xtianzang’s version of the
Heart Sutra (Nattier 1992: 159f). While content on “no attainment” in Division
V is present in the larger sitra, the material on “due to non-attainment(ness)”
and “mental obstructions” is not found in this particular part of the larger sitra.
How the terms for these latter two phrases in the Chinese Heart Sttra do appear
elsewhere in the Chinese sources for the larger text will be shown in subsequent

sections (§3, §4).

2.1 Chinese Sources of the Larger Sitras for Division V

In order to give an exhaustive account of the Chinese versions of the larger text, we
must note all five translations. In the historical order of their translation and with
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reference to the portion corresponding to Conze’s Division V, they are: Moksala
(& X %), Taisho 221,'° from 291; Dharmaraksa (% % 3£), Taisho 222,"" from
286; Kumarajiva (% /& % 41), Taisho 223,"> from 404; and Xiidnzang (% #£),
Taisho 220 (2) and (3),'3 from 659-663.

Philological consideration of this material is fairly straightforward. Moksala’s
translation features “#& iy i 137 (wii siloddidé), giving the impression of either
a past participle or object encountered or attained. Dharmaraksa, Kumarajiva
and both Xiianzang’s Assembly 2 and 3 feature “# /3" (wii dé), the same term as
found in the Chinese Heart Sttra. Without considering the Sanskrit (we shall do
this below), this could be understood as meaning “no reaching”, “no obtainment”,
“no attainment”, and so forth. However, both of Xiianzang’s versions also add
“$& BB (wii xianguan), which by the Chinese would be read along the lines of
“no direct observation”, “no present insight”, and so forth. Obviously, we need to
examine the Sanskrit for these terms in order fully to appreciate their significance
in the context of a translation of a Mahayana sutra, and so the Sanskrit sources
of the larger text, i.e. the Paficavimsatisahasrika Prajiiaparamita Sitra, demand

examination.

2.2 Sanskrit Sources of the Paficavimsati for Division V

For the Sanskrit sources, again, Nattier provides a convenient synoptic tablulated
layout of both the ancient Gilgit Manuscript (from circa 6th century) and a more
recent Nepalese Manuscript (from circa 19th century) (Nattier 1992: 221ft). The
former, ancient as it is, requires a few minor emendments, but these are rather
unremarkable (1992: n20, n23, n24). However, it may be worth citing Conze’s
translation of The Large Siitra on Perfect Wisdom for an English rendition of these
passages from the Sanskrit (Conze 1975: 60-62).

(C1) And that emptiness, ... (II) There is no form in it, no feeling,
etc.; no eye, etc. to: no mind; no form, etc. to: no mind objects; no

"*Moksala: Fangguang Banruoboluomi Jing <A A F KB F &> GBIk s> (Tos, no.
221, p. 6,a6-13).

“'Dharmaraksa: Guangzan Banruoboluomi Jing < XA B KB ELEY B2 &> (Tos,
no. 222, p. 153, c8-22).

*Kumarajiva: Mohebanruoboluémi Jing <BEFAZL KB ELY 3 M HE> (Tos, no. 223,
p- 223,a13-24).

13Xtidnzang: Da Banruoboluomi Jing (2) < KA E R BE %5 24> G BB I (Toy,
no. 220, p. 14,a11-26); ibid. (3) « KBABHKEE $4&: 34> Q2 4HF%> (Toz, no. 220, p.
435, b27-c12).
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eye element, etc. to: no mind consciousness element; no ignorance,
no stopping ignorance, etc. to: no decay and death, no stopping of
decay and death; no suffering and no comprehension of suffering; no
origination and no forsaking of origination; no stopping and no re-
alization of stopping; no path and no development of the path; no
attainment, and no reunion; no Stream-winner, and no fruit of a
Stream-winner; etc. to: no Bodhi-sattva, and no knowledge of the
modes of the path; no Buddha, and no enlighten-ment. (III) It is in
this sense, Sariputra, that a Bodhisattva, a great being who courses
in perfect wisdom, is to be called “joined”.

Some critical observations can be made. For the entire content, the main dif-
ferences between the two Sanskrit recensions are three in number: 1. The Gilgit
teatures “ya notpadyate na nirudhyate..., na samklisyate na vyavadayate, na hiyate
na vardhate, natita, nanagata na pratyutpannah’, which is a near repeat of the im-
mediately preceding sentences, not repeated and thus absent from the Nepalese.
2. Almost immediately after this, the Nepalese has a list of the six elements “na
prthividhatur ... na vijianadhatur”, not found in the Gilgit. 3. Then, subsequent
to this, the Gilgit negates a list of the twelve sense organs and objects, followed
by the categories of the aggregates, senses and sense elements “na caksur... na
manah; na riapam...na dharmah; (na) tatra skandha na dhatavo nayatanani’.
After negating lists of the eighteen elements and the twelve limbs of dependent
origination in forward and reverse order, we then reach the negation of the four
holy truths (aryasatyani), and finally our key problematic terms. The key words
are “na praptir na abhisamayah” and “na praptir na abhisamayo” respectively,
the only difference being merely external samdhi. This is rendered by Conze in
his Large Sitra as “no attainment and no reunion” (1975: 62). It is important
to note that in the larger texts, these statements are not the end of this long pas-
sage of taxonomic lists, as they continue by negating the states and fruitions of the
four stages of sravaka sanctity, and the states and fruitions of the pratyekabuddhas
and fully awakened buddhas too. From the aggregates, through the senses, to the
eighteen elements, dependent origination and then the truths, the appearance of
“na praptir na abhisamayah” has the significance that the former categories are
the objects of “attainment” and “direct realization” (Conze’s “reunion”). This is
particularly so for schools such as the Sarvastivada, for whom the path of vision
(darsanamarga) involved direct realization of the four truths. The result of this is
the state and fruition of a stream entrant, gradually proceeding through the other
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stages of sanctity. The end of the passage is: “So indeed, Sariputra, the aspirant
to awakening, the great hero, who is practicing engaged with perfect knowledge
is said to be ‘engaged”™ (evam hi $ariputra bodhisattvo mahasattvah prajiiaparam-
itayam caran yukto yukta iti vaktavyah). The text continues in a similar vein with
respect to the six perfections, and so forth. In addition to the Pasicavimsati here,
the smaller Asta-sahasrika has a different but very similarly structured passage in
Chp. 2 (refer Conze 1973: 97).

2.3 Reading: “No attainment” as “No direct realization”

All the material in both texts is largely taxomonic lists, Abhidharmic in content
and structure, all of which are negated “in emptiness” (sinyatdayam). The only
difference is that the Heart Satra gives the lists in abbreviated format (samksipta),
whereas the Pancavimsati here gives the fully detailed schemas (vistarena). Be-
cause of the very clear correspondences between the Chinese Heart Satra, the
Chinese versions of the larger text, and the Sanskrit larger text, the reading of
these passages is not too problematic. That is to say, the Chinese Heart Satra’s
“$& 437 (wii dé) appears to directly correspond to the Sanskrit “na praptir”, and in
this context means the “attainment” or “obtainment” of one or other of the holy
stages of the path. We can deduce that this applies to either so-called sravaka,
pratyekabuddha or sambuddha attainments from the larger text, even though this
is not explicit in the Heart Satra itself.

However, the examination of these larger texts does pose another question for
the Chinese Heart Satra. Whereas the larger siitras run from the four truths to
attainment (prapti) to direct realization (abhisamaya), the Chinese Heart Sttra
has the four truths, then “#& %7 --- & 3~ (wil zhi ... wii dé) (Prajhacakra has “#&
& .. (wi zhizhéng)). A simple and plausible explanation would be that the
two terms “prapti” and “abhisamaya” have been juxtaposed, and that the latter
equates to the Chinese “#& %7 (38)” (wii zhi(zhéng)). This, of course, differs from
our purported Sanskrit Heart Satra, which has “na jianam” at this point. The
further negation of “#& 7~ 13” (wii biidé) by Fachéng, a solitary variant in the latest
of the Chinese Heart Satras, and also echoed in the Sanskrit Heart Sttra with “na
aprapti’, may simply be as Conze originally argued when he wrote: “Later a part
of the tradition thought to guard against misunderstanding by denying also the
negation of those categories that easily form opposites” (Conze 1967: 155). The
very fact that Indic Buddhist texts continued to grow, expand and change in the
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hands of their editors is yet another timely warning not to assume that such an
Indic manuscript equals an “original Sanskrit” text.

3 The ‘Due to Non-attainment(ness)’ Problem

We may now move on to the second problematic statement, that of “Due to non-
attainment(ness)”, in the Chinese Heart Sttra “yA & Ff 43 3 (yi wi stiodé gir)
(§1.2). Located in Division VI of the Heart Sitra, this is a more complicated mat-
ter, due to being outside the main body of the text—Divisions III, IV and V—
which corresponds to the larger Prajiiaparamita, whether in Chinese or Sanskrit.
Thus, in order to establish the meaning of the terms in the Chinese Heart Sitra,
we are forced to look not only at the same term within the larger Chinese and then
Sanskrit text, but more specifically at the same terms as they appear in a similar
context or structure. A brief review of some extant Buddhist lexical resources will
show just how much the Heart Sttra and its accepted providence have influenced
our scholarly understanding. For example, in the Digital Dictionary of Buddhism
we find “#& P #F Basic Meaning: nothing to be attained”, with—what we assume
to be a reconstruction—the Sanskrit of “apraptitva”, the same as the purported
Sanskrit of the Heart Siitra (DDB 2014). Granted, other potential Sanskrit sources
for this Chinese phrase are also given for this entry, but it is “apraptitva” that is
given as the default Indic term. This is also the case in the recently published The
Princeton Dictionary of Buddhism, which only references “prapti®” (Pali “patti®”)
for “43” (dé) (2013: 636, 663, 1108).

3.1 Chinese “ VA& 13 3 < Sanskrit “an—upa‘/lambha( ‘yogena)”?

Let us begin by searching for the exact phrase “VA4& B 13 ¥ (yi wil silodé gii)
from the Chinese Heart Sutra, as it appears in Kumarajiva’s larger sitra. It also
so happens that this term appears often in the larger Chinese text. Given that the
“VA--- 37 (yi...gu) construction is usually a translation for a Sanskrit instrumen-
tal case, another Chinese phrase, “ f #& BT 15 3 (yong wi stiodé gir) would also
appear to be a translation variant of the same original Sanskrit term. Together,
these two phrases appear over 4o times within the Chinese larger text, and, more
importantly, we are able to identify a source for these in the Sanskrit text. Here
we shall present only a few examples in any detail, merely providing textual ref-
erences for the remaining cases.
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One excellent example is found in Chp. 15 of the Chinese Méhé text, with six
uses of “Jf #& F 4% #.*# This is in a discussion of practices all of which are “said
to be the bodhisattva mahasattva’s going forth on the great vehicle” Each practice
lists some negated expression, often a kind of knowledge (% %) or gnosis (%),
an otherwise standard form of meditation or contemplation that the bodhisattva
does not engage in (7~ 47). For example, their gnosis does not engage in the past,
present or future; their gnosis does not engage in the mundane or transmundane,
conditioned or unconditioned phenomena, etc.; or in the contemplation of per-
manence or impermanence, etc. to self or not self. All of these negations which
make up the bodhisattvas going forth on the great vehicle are performed as “ A
#& Py #5 #%, which from the Chinese alone could be rendered as “by application
of non-attainment’, or something to that effect.

The Sanskrit equivalent of this passage can be found in Chp. 13,"> and in En-
glish translation from Conze’s Large Siitra (1975: 134). The Sanskrit passage has
some slight differences from the Chinese, but these appear insignificant for our
purpose here. Without any exceptions, the clear equivalent of the Chinese phrase
“ & P43 is “anupalabhamanena”. Our analysis of the Chinese translation as
an instrumental form proves to be correct, as the term is an instrumental singular
of “an-upaVlabh” as a present participle, suffix “-mana-". In Conzeé’s translation,
he renders this as “without taking them as basic facts”, and “that because there is
nothing to apprehend” (Conze 1975: 134). It could also be rendered as “by way
of not apprehending” the various phenomena which are the objects of gnosis or
contemplation.

Another good example, which uses the exact phrase “VA & Bf 13 3% (yi wil
stiodé gi1), is found nine times in another long passage from the Méhé Chp. 27.16
This corresponds also to Chp. 2 of the smaller Prajiaparamita, where the gods
request the teaching on perfect wisdom from Subhdti, concerning how to “stand”
or “abide” (%) in Prajriaparamita. All contemplations are performed with a mind
set upon omniscience (i % % «3). The first contemplation is of the five aggre-
gates in terms of being impermanent, unsatisfactory, empty and not self, like a
disease, etc. to being a dart piercing the body. All this is to be carried out “1X
& BT A3 # (yi wii stiodé gur), i.e. “by way of non-attainment”. The second con-

“*Mohebanruoboluémi Jing EFAEE % B F&Y £4 A5 #+ %> (CBETA, To8, no. 223,
p- 246, c28-p. 247, a18).

Y Paficavimsati- (Kimura 1986: 1-1:144f)

S Méhebanruoboluomi Jing < FEFTfE 2 K B F 48y KT 27 M4£ %> (CBETA, To8, no. 223,
p. 273, €5-23).
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templation is of the various senses and elements in the same manner. The third
is of the aggregates as “neither arising nor ceasing, neither tainted nor pure”; and
the fourth is of the senses and elements in the same way. This is followed by con-
templations of the twelve limbs of dependent origination in forward then reverse
order. Next, the four establishments of mindfulness, up to the various unshared
powers of a fully awakened Buddha. Finally, the six perfections. All of these prac-
tices are described as being performed “VA #& f7 13 ¥ (yi wii silodé gl), i.e. “by
way of non-attainment’, and this phrase appears at the end of each practice in
question.

In the Sanskrit text, this is found in Chp. 22 (refer Conze’s translation 1975:
204f)."7 The Sanskrit equivalent term is again clear, and while it is also an in-
strumental, it differs from our earlier example, being “an-upa-Vlambha-yogena”
Conze renders this as “without taking it / them as a basis”, though to emphasize
the term “-yoga-", we could say “by way of engagement in non-apprehension’, or
“by way of non-apprehending engagement”.

For fear of being too verbose, we shall only cite the above two examples in
detail. However, examination of other examples reveals that the majority of the
appearances of the Chinese phrase “ VA& BT #7 # (yi wii siiodé git) directly corre-
spond to the Sanskrit “an-upaVlambha-yogena”*® Others as a rule equate to some
or other Sanskrit term from the same root Vlabh with prefix upa, such as “upa-
labhyate”.*® Other uses of the character “43” (dé), in particular when in a negated
form, such as “~ 43" (bt dé), or “7~ ¥ 4%~ (biiké dé), also regularly derive from
Sanskrit verbal or noun forms from the root Vlabh, such as “na ... upalabhyate”,

"7 Paficavim$ati- (Kimura 1986: 2-3:3).

'8 M6hebanrudboluémi Jing <& 3T M 2 K B F 48> £5 18 B & &> : (CBETA, To8, no.
223, p. 250,a9-b3); = Pasicavimsati- (Kimura 1986: 1-2: 44); Méhébanruoboluomi Jing < B 3T #% &
KR EEY A8 (30 Z# &> : (CBETA, To8, no. 223, p. 280, a19-22); = Pasicavimsati- (Kimura
1986: 2-3:35); Mohebanruoboluémi Jing B3T3 KB % &> A8 30 Z#H > : (CBETA,
To8, no. 223, p. 280, b5-7); = Pasicavimsati- (Kimura 1986: 2-3:37); Mohébanruoboluomi Jing <
AL KB F LY K8 (31 % #H &> : (CBETA, To8, no. 223, p. 281, c6-10); = Pasicavimsati-
(Kimura 1986: 2-3:45); Mohebanruoboluomi Jing B FTA B K B % &> £8 Bl ®#H &> ¢
(CBETA, To8, no. 223, p. 282, by-12); = Pasicavimsati- (Kimura 1986: 2-3:51); Mdhébanruo-
boluémi Jing «FEFTAL K BB F 48> £10 (37 %45 %> : (CBETA, To8, no. 223, p. 292, c29-p.
293, a2); = Paficavimsati- (Kimura 1986: 2-3:99); Méhéebanruoboluémi Jing <& A% K B &
42y K10 (37 %A% 5> : (CBETA, To8, no. 223, p. 293, a15-19); = Paficavimsati- (Kimura 1986:
2-3:100); Mohebanruoboluémi Jing < FBE 1A% & W% B % 48> £10 (38 %36 5> : (CBETA, Tos,
no. 223, p. 295, a10-12); = Paficavimsati- (Kimura 1986: 2-3:109); etc.

Y Méhébanruoboludmi Jing <& A& & K B F €Y £8 30 Z#H %> : (CBETA, To8, no.
223, p. 279, €24-27); = Paficavims$ati- (Kimura 1986: 2-3:35); etc.

88



APOCRYPHAL TREATMENT FOR CONZE’S HEART PROBLEMS

“na ... upalabhate”, and so forth.*° In fact, in all the examples we have examined,
none are found to derive from any other Sanskrit verbal root.

A= 2

3.2 Chinese “#& #3” < Sanskrit “aprapti” or “abhisamaya”?

At this point we may wonder what happened to Conze’s Heart Stitra term “aprap-
titvat”, and the equating of the Chinese “43” (dé) with Sanskritic “prapti” forms?
For “# 13" (wu dé) alone, without “¥4--- ¥, we do find that there are correspon-
dences to negations of Sanskrit “prapti”. However, these seem to mostly occur
together with “abhisamaya”. This conforms to our findings at the end of Division
V, but may have implications for our phrase here at the start of Division VI.
There is some inconsistency among the correspondences between the Chi-
nese translations and the Sanskrit, however. For example, “#& /7 #& %~ (wudé
wiizhud) appears to be for “aprapti ... anabhisamaya”;** or “...K...X” (... zhi ...
dé) for “prapti ... abhisamaya”;** and in other examples the Chinese “/3” (dé) is
used with “-i&” (-dao), “- & (-gud), or “A&-” (néng-) etc., for some other combi-
nation of “prapti” and / or “abhisamaya”.*3 It would appear as if “prapti” and “ab-
hisamaya” were near synonyms for the compilers and later scribes of the text, so

*° Méhébanruoboludmi Jing < FBEFT AR & % B E 48> K12 43 &4k &> : (CBETA, To8, no.
223, p. 308, b15-18); Sanskrit “anupalabdhitah” in Paficavimsati- (Kimura 1986: 2-3:170); Mdhe-
banruoboludémi Jing <BEFAAE KB ELHE> K2 4 A &> : (CBETA, To8, no. 223, p. 227,
a4-13); Sanskrit “na ... upalabhate” in Paficavimsati- (Kimura 1986: 1-1: 90); Mohébanruoboludmi
Jing CEFREEIRBEFELY K3 9 L85> : (CBETA, To8, no. 223, p. 236, a27-b1); Sanskrit
“upalabhyate” in Paficavimsati- (Kimura 1986: 1-1: 154); etc. etc.

> Méhébanruo-boluomi Jing <EFTAE KB F LY £12 42 #% %> : (CBETA, Tos, no.
223, p. 306, c22—p. 307, b25); for Sanskrit “na praptir nabhisamayah” in Paficavimsati- (Kimura
1986: 2-3: 160, 163); etc.

> Méhébanruoboludmi Jing <JE 3T & 0% B 48> K7 <26 & % &> : (CBETA, To8, no.
223, p. 271, ¢6-17); for Sanskrit “nasti praptir nasty abhisamayah” or “asti praptir asty abhisamayo”
in Paficavimsati- (Kimura 1986: 1-2: 165); etc.

3 Méhébanruoboluomi Jing <EFTAR KB F 8 526 86 ¥ &>« [ RiFiE. R4
& | (CBETA, To8, no. 223, p. 414, b25-c1); Sanskrit “na ca dvayena kacit praptir nabhisamayah”
in Paficavimsati- (Kimura 1986: 6-8:169); Méhebanruoboludmi Jing <BEF AL KB EEY A
25 <80 FM &>« [Ae1Fi8. £ 4F%) (CBETA, To8, no. 223, p. 404, a5-10); for Sanskrit
“praptim vabhisamayam va” in Paficavim$ati- (Kimura 1986: 6-8:104); Méhe-banruoboluomi Jing

CEFBERBEEY K22 (T4%%2 %> : 4431 (CBETA, To8,no. 223, p. 380, c6-16); for
Sanskrit “praptir nabhisamayo” in Paficavimsati- (Kimura 1986: 5:150); Mohébanruoboluomi Jing

CEFH/ERBEEY K22 (742 %> © [ F4F] (CBETA, To8, no. 223, p. 382, c10-23);
for Sanskrit “ndsti kutah punah praptih kuto *bhisamayah” in Paficavimsati- (Kimura 1986: 5:167);
etc.
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that the two were nearly interchangeable. Note, however, that none of the corres-
ponding Sanskrit passages appears in an instrumental form, which is a critical
part of the Chinese passage in this second problematic phrase. While they are
not verbs, the notions of “prapti” and “abhisamaya” are used specifically with re-
spect to particular holy fruitions and insights.

3.3 Reading: “Due to non-apprehending engagement”

9 »

Despite the appearance of “4F” in this form, and the acceptance that at the end
of Division V of the Heart Satra the correct sense is indeed that of “na prapti”
and / or “anabhisamaya”, the usage in our second problematic phrase “VA & Ff
13 #” is substantially different here at the start of Division VI. The first differ-
ence is grammatical: our Chinese Heart Satra text strongly suggests a kind of
instrumental semantic function. The second is structural: the Chinese Heart Sa-
tra phrase comes at the end of a list of various dharmas—either in the sense of
phenomena or in the sense of practices to be undertaken. Neither is the case
for the reading of “prapti” or “abhisamaya” in the larger Sanskrit texts. A third
difference is that our reading maintains consistency of meaning with later por-
tions of the text. Division VI of the Heart Sitra ends with “and in the end he
[i.e. the bodhisattva] attains to nirvana” (from Conze 1958: 102). Where most
translators render the two statements as “no attainment” and then “attains to...”
respectively, the contradictory tension demands a clear and appropriate explana-
tion. Our reading here avoids this problem. The whole thread of the passages
from the end of Division V to the end of VI would thus read that “due to not at-
taining (holy fruitions) he attains (holy fruitions)”, a logical contradiction which
it requires a paradoxical interpretation to resolve. While we should not reject
such an interpretation as intrinsically implausible, rather to say that “due to non-
apprehension (of phenomena) he attains (holy fruition)” not only avoids direct
contradiction, but also makes sense in a Buddhist epistemological cum soterio-
logical world view, wherein holy fruitions are not phenomena in the manner in
which the aggregates and so forth are. All our earlier versions of the Divisions V
to VI still place our phrase here at the start of Division VI. But our discovery that
the phrase “due to non-apprehension” usually lies at the end of a passage, not at
the start, is a critical challenge to this. If we reposition “due to non-apprehension”
to the end of Division V, the whole passage would read as: “In emptiness, there
are no aggregates, etc.; no realization, etc.; due to non-apprehension.” That is to
say, in the state of emptiness, one does not apprehend phenomena. The “In empti-
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ness” is referring, not to the ontological status of phenomena, but to a subjective
state—a meditative state if you will—which should rather be described as epis-
temological in nature. Therefore, we conclude that the phrase “ VA& B £33 (yi
wil suodé gir) is more plausibly derived from “an-upaVlamba-yogena’, i.e. “due to
non-apprehending engagement’, than from the idea of “due to non-attainment-
ness” of Conze, or other similar readings which imply the non-attainment of a
spiritual realization or holy fruition in the classic Buddhist sense.

4 The ‘Mind Without Mental Obstruction’ Problem

We may now turn to our third problematic phrase, the “mind without mental
obstruct-tion”, in the Chinese “~& & % #%” (xin wiu guadai), and either “acittavarana”
or debatably “acittalambana” in Conze’s critical Sanskrit edition (§1.3). Imme-
diately after its first appearance, the phrase reappears a second time in modi-
fied form, as “due to the mind being without mental obstruction’, that is, “#& £
At ¥ (wii guaai gir) in Chinese, Sanskrit “cittavarananastitvat” (or presumably
“cittalambananastitvat”). Both of these expressions are located in the middle of
Division VI according to Conze’s analysis of the text. As mentioned previously,
the first element of the compound, i.e. “3°” (xin®) or “citta®, translated as “mind”
or “thought’, is quite straightforward. It is the second part of the compound that
is problematic and draws our attention.

Before we examine the broader range of Prajiiaparamita literature in both
Chinese and Sanskrit, it is again worth referring to some standard Buddhist stud-
ies dictionaries and other reference texts to see how the purported Sanskrit Heart
Satra has influenced the reading and standard back translation of the terms in
the Chinese texts. Unlike in our previous example, for our present problematic
phrase, the Chinese “#& 2 #t” (wil guaai), we see a much greater range of possible
Sanskrit forms. For example, in the Digital Dictionary of Buddhism, while the ex-
pression “avarana-nastitva” of the Sanskrit Heart Satra is given as an equivalent
for the Chinese phrase, a range of other Sanskrit possibilities are also listed (DDB
2014: & Z #t). A large range of other uses of the character “2” (gua) within the
Prajriaparamita literature when not in this particular compound is also provided
from Karashima’s glossaries (2011, in DDB 2014). Drawing from such a broader
textual basis to provide Sanskrit back translations for Chinese terms is far more
reliable than a single, short text. It is worth noting that The Princeton Dictionary
of Buddhism actually references Chinese “I%” (zhang) for “avarana” (Buswell &
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Lopez 2013: 83), though this is of course not restricted to a Prajiia-paramita con-
text.

Thus, with this term, there again appears to be some degree of translational
“flattening” as described by Harrison (2010b): the same Chinese character is used
to translate a number of distinctly different Indic terms. So while we may begin
by examining the exact phrase from the Chinese Heart Satra as it appears in the
larger Prajiid-paramita texts, we must also examine a broader range to avoid too
narrow a focus.

4.1 Chinese “#& £ #2” < Sanskrit “a—\/saﬁga” / “a—\/saﬁj”?

SR

The direct phrase “#& 2 #t” (wil guaai), or simply “Z #” (gudai) without the
negation, appears only twice in Kumarajiva’s M¢éheé text, in Chp. 65. We may
translate the first passage in context as follows.**

Then, Sakra, Lord of the Gods, said to Subhuti: Whatever Subhuti
has stated is only for the sake of emptiness, without being hung-
obstructed (s % #%). Just as an arrow shot up into empty space is
not obstructed (# #%), so too is Subhati’s Dharma teaching not ob-
structed (% #%).

As we can see, the term differs slightly between the first reading and the second
and third instances, which are slightly abbreviated by using only the second char-
acter. We have rendered “ £ ” (gua) as “hung’, based partly on the Kangxi Dictio-
nary entry which gives as an alternative the character “4” (gua, gui), explained
as “#” (gua), meaning “to hang up’, or “suspend’, as in “#& #” (xiidngua). The
common glyph sans radical “#£” (gui), coupled with the similar phonetics “guad”
of all three terms, may help draw together or conflate their otherwise nuanced
meanings.

The Sanskrit for the corresponding passage in the Pasicavimsati uses a verbal
form, identical in all three instances, “na kvacit sajjati’, i.e. “it does not hang any-
where”?5 The verb “sajjati” is from the root Vsazij, meaning “to stick’, “to hang’,
“to be attached”, and so forth. We may cite Conze’s translation of the full passage
here (1975: 480):

** Méhebanruoboluomi Jing <& 3T A% % K B £ 42> %19 <65 F = &> (CBETA, Tos, no.
223, p. 362,a1-3).
*>Sanskrit Pasicavimsati- (Kimura 1986: 5:66).
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Sakra: Whatever Subhiiti the Elder may expound, all that he ex-
pounds with reference to emptiness, and he does not get stuck any-
where [(na kvacit sajjati)]. Just as an arrow shot into the air does not
get stuck anywhere [(na kvacit sajjati)], just so Subhiti the Elder’s
demonstration of Dharma.

This metaphor of an arrow not getting stuck, hanging, or being obstructed in
empty space appears earlier in the text, at Chp. 60 in the Chinese, and Chp. 54 of
the Sanskrit. There, it is a metaphor for how the bodhisattva’s skillful arrow of in-
sight upholds the merit of their virtuous deeds aloft in emptiness, without letting
that merit prematurely fall to the ground of the two vehicles as opposed to the
ground of a fully awakened Buddha (see Conze 1975: 426).2° However, this full
explanation of the arrow metaphor in this earlier chapter does not use the terms
“4&(E)A” or “na kvacit sajjati” at all.

A possible explanation for the exact translation idiom of this singular appear-
ance of the term “# Z #” in Kumarajiva’s Méhé could be the influence of the
earlier translation of the same text, the Fangguang Banruoboluémi Jing (58 A%
% X % % #&). The wording in the Fangguang is nearly identical in the first case,
with “# pT 2 #” (wii suoguaai). The subsequent second and third appearances
use “# A" (wil ai) and “#& By F” (wil sudzhud), i.e. “without any attachment”>”
This influence may be similar to Harrison’s explan-ation of the translation history
of the Vajracchedika (2010a), whereby later translators and translations borrow
heavily from earlier efforts.

Both these passages from the larger texts are in turn also found in, and thus ac-
tually derived from, the earlier literature of the Astasahasrika and Chinese equiv-
alents.?® They are thus not new material added when the Astasahasrika expanded
into the Paficavimsati. However, for the former shorter passage, while the San-
skrit Asta still uses “na kvacit sajjati’, Kumarajiva’s Xiaopin translation only uses
“$#t” (wil ai), just like the second and third instances of this term in the Mdheé.

A second appearance of “#& £” (wiigua) is also present in the Mohé transla-
tion. This, however, appears to have undergone editorial emendment by the com-

*Sanskrit in Paficavimsati- (Kimura 1986: 4:196). Refer the Chinese at Mohébanruoboluémi
Jing <EFTMRE KB ZEY K18 60 R &> (CBETA, To8, no. 223, p. 350, ba7-c11).

*” Fangguang Banruoboluémi Jing GRS EZLEY £15 <66 £ E &> (CBETA, To8, no. 221,
p. 104, a20-22).

28 Astasahasrika- (Vaidya 1960: 224); cf. Conze (1973: 263). The detailed explanation at
Astasahasrika (Vaidya 1960: 185); cf. Conze (1973: 224). Xiadpin Banruoboludmi Jing <)~ &
ek BERY A9 Q249 R %> (CBETA, To8, no. 227, p. 577, a29-b2).
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«

pilers of the Taisho, who have “corrected” the term “ & & B]” (yi withé) to “ & 4
Z B (yi wii-guahé); where a variant of “ 27 (gua) is given as “4&” (gua, gui) in
the Song and Gong editions. The Sanskrit for this in the Paficavimsati is “aprati-
hatacittair”, i.e. “who have unobstructed minds”?® We shall return to the use
of “a-prati-Vhan” below (§4.2). Since this second appearance in the Taishé may
simply be due to modern critical editing, we cannot lay too much importance on
it here for an attempted reconstruction and rereading of the classic Chinese Heart
Sttra.

While there are only the above two uses of “#& £” (wiigua) in the larger Chi-
nese M6hé text, terms from the root Vsasij or Vsaj, meaning “to stick” or “to hang’,
are much more common, and worthy of examination. Several more examples can
be mentioned in brief as follows:

1. In the same list of qualities of the bodhisattvas found at the very start of the text,
which includes “an unobstructed mind” above, we also have “4F & B & & &>
(dé wirai tubludni), equivalent to Sanskrit “asangadharanipratilabdhair”, meaning
“have obtained unobstructed mnemonics”3° This therefore translates “asarnga’”,
from “a-\/saﬁj”, as “#& B~ (withé), and thus is like our earlier second case of the
emendment from “& & B” (yi withé) to “& & £ B” (yi wilguahé) in the Méhe
text.

2. Thelarge text continues the well known definition of “bodhisattva” that is found
in the middle of the first chapter of the Astasahasrika and Chinese translations.
This definition is based on the etymological similarities between what is most
likely a Prakrit “(bodhi)satta” Sanskritized as either “°sattva” (“living being”) or
the past participle of “safij”, i.e. “°sakta” (“attached”). That is, the “awakening
being” (bodhisattva) is both “not a being” (asattva, asatta) and also “unattached”
(asakta, asatta). The expanded Mohé text of this definition states that the bodhi-
sattva should train in and know “nonattachment toward all phenomena” (— %7 /%

# B (48) ¥ );3* in the Paficavimsati this is “sarvadharmanam ... asaktatayam”3>

* Méhébanruoboludmi Jing <EFAxHE %k B E &Y %1 <1 5> (CBETA, To8, no. 223, p.
217, a20-25). Refer Sanskrit Pasicavimsati- (Kimura 1986: 1-1: 1).

3° Méhébanruoboludmi Jing <& 3 fg 2% %k B £4> %1 <1 &> (CBETA, To8, no. 223,
p. 217, a1s); Sanskrit, Paficavimsati- (Kimura 1986: 1-1: 2) “ksantisamatapratilabdhair asanga-
dharanipratilabdhair acyutabhijfiair adeyavacanair akihakair’.

3 Méhé-banrudboluémi Jing <JEFfE % K B % 8> A4 12 &§ £ %> (CBETA, Tos, no.
223, p. 242, b28-c5).

32 Paficavimsati- (Kimura 1986: 1-2: 24); Conze (1975: 120).
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The Xiadpin version of this gives “#& % #%”; the Sanskrit, also “[a]saktatayam”33
The term “asaktata” is the negative of the past participle from verbal root v safij,
in the abstract (-ta).

3. Another appearance of “na ... sajjati” in the sense of “not hang” can be found
in the Sanskrit Paricavimsati. The idea is that the bodhisattva engages in the full
range of Mahayana practices, as well as teaching other living beings to engage
in them, all without either himself or others “being attached” (nabhinivisto) or
“hanging on anything” (na kvacit sajjati). This is just as a magical creation of the
Tathagata “does not hang” (i.e. get attached to) (na...sajjati) onto a donor, dona-
tion or recipient.3* So says the Sanskrit, but the Chinese Méhé only features “ & Ff
#7 (wii sudzhud), which corresponds to “nabhinivista”35 The Sanskrit “na ... saj-
jati” may well be a later addition, though this association of terms still highlights
its sense as “not be attached to” something.

4. There are other uses of “#& (F7) #t” (w1t (sud)ai) to translate “\/safzj”. For ex-
ample, the notion of “being without obstruction (# B #%; asanga) through the
power of skillful means”. It is worth noting that this passage in didactic question
and answer style is punctuated with “The bodhisattva should perceive the mind
(citta)”3% combining the term with “mind” as in the Heart Satra, and also the
“unobstructed (& #¢; asanga) practice of perfect knowledge”3”

5. Inacall and response litany section, from the Méhé translation, Prajiiaparamita
is also described as “unobstructed (£ #%) gnosis’, “because of non-obstruction,
non-hindrance (#& [# & #%) of gnosis with regard to all (phenomena)”3® When
we compare with the Sanskrit, it appears that the Chinese may have elided pas-
sages, , for the Sanskrit is far more coherent. The Sanskrit states that it is an unob-
structed perfection “asangaparamita” due to all phenomena having the same own
nature as space (dkasa); and that it is a direct penetrative wisdom (pratisamvid),
due to “non-obstruction, non-hindrance of all gnosis” (sarvatrajiianasangaprati-

33 Xiadpin Banruoboludmi Jing <> ok ik B E LY A1 (1 4n%> (CBETA, Tos, no. 227,
P. 538, c14-17); Sanskrit, Astasahasrika (Vaidya 1960: 9); cf. Conze (1973: 89).

3 Paficavim$ati- (Kimura 1986: 6-8:74).

35 Méhebanruoboluomi Jing <& FTAx % K B £ 42> %24 <78 W% %> (CBETA, To8, no.
223, p. 397, c28-p. 398, a1).

3 Méhebanruoboludmi Jing «BE A% % W BB % 48> £12 42 $k:¥ %> (CBETA, To8, no.
223, p. 307, c15-20); Sanskrit, Parica-vimsati- (Kimura 1986: 2-3:168).

3 Méhébanruoboluomi Jing < FTAL B KB F &Y K12 <42 % &> (CBETA, To8, no.
223, p. 307, €29-p. 308, a3); Sanskrit, Pasica-vimsati- (Kimura 1986: 2-3:168).

3 Mohebanruoboluémi Jing <JEFTAZE KB 8> £12 44 # % &> (CBETA, Tos, no.
223, p. 313,a18-19).
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ghatitam).3° This echoes the arrow metaphor with respect to “empty space”. The
use of “#& &t 47~ (wilai zhi) for Sanskrit “pratisamvid” is prevalent throughout
the entire Moheé translation. The Chinese translation idiom strongly suggests a
reading of the root “Vvid” as meaning both “gnosis” (Vvid), hence “%”, and also
“penetrate” (\vidh), therefore “4& #:”, combined as a binome.

From these multiple examples, we see that while there may be a number of
gramma-tical and contextual variations, Sanskrit terms from Vsafij or Vsaj and
their translation into Chinese based around “#t” (ai) are very common through-
out the larger Prajiiagparamita text. While this Chinese matches the Heart Siitra,
the particular Sanskrit term is neither the standard phrase in the Sanskrit Hrdaya,
nor the common variant from “alambana’.

4.2 Chinese “#& #” < Sanskrit “a-prati-Vgha” | “a-prati-Vhan”?

Our last example above combined “#& [£” (wiizhdng) and “ & #” (wiiai) together,

the former from a-Vsaj, the latter from a-prati-Vhan with the sense of “not (a-)
striking (Vhan) against (-prati-)”. The latter in turn derives from the same root as
another expression which was often translated as the verbal form “R#” (bt ai),
in Sanskrit “na ... prati-Vhan”. This is another potential Sanskrit source for the
Heart Satra’s notion of “#& £ #%” (wil guaai) which is in need of examination.
One passage in Chp. 54 of the Chinese and Chp. 48 in the Sanskrit cor-
responds to the expansion of the central chapter of the Astasahasrika entitled
“Suchness” (Tathata; 4» ru). This passage refers to the Prajiiaparamita in terms
used much earlier in the Buddhist tradition*° to describe the Buddha’s reflections
immediately after his awakening, in which he describes the Dharma he has re-
alized as profound, difficult to know and comprehend, and “running against the
entire world” (sarvalokavipratyanika) (cf. Conze 1975: 375). After the discus-
sion within the larger Prajiaparamita, the conclusion is in fact the reverse of this.
In the Méhe, “This Dharma is in accord with all dharmas” (G 3k % g — 31 7%
sarvadharmanulomiko ’yam ... dharmah), and thus “It does not obstruct form”
(R B%; na pratihanyate), or the other dharmas, up to omniscience itself.4#* The

3Sanskrit in Pasicavimsati- (Kimura 1986: 4:7).

*°For example, Rhys Davids & Oldenberg (1881: 84-85); = Pali Vinaya i 4-5; other Vinayas have
equivalent passages. Also in Samyutta Nikdya, SN 6:1, i 136; Bodhi (2000: 231); etc.

# Méhebanruo-boluomi Jing < FALE KB % £ £16 (54 X4e > (CBETA, To8, no.
223, p. 335, b7-14); and ibid. (CBETA, To8, no. 223, p. 335, c1-3). Paficavimsati- (Kimura 1986:
4:119); and also ibid. (Kimura 1986: 4:119ff). Refer English translation in Conze (1975: 377f).
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conflicting points of view of being against or in accord with the world are largely
due to the respective senses of Dharma as teaching and fundamental law, but the
rhetorical effect of “shock” is still striking.

Another use of Chinese “#& #” (w1l ai) for Sanskrit “pmti—\/han” later in the
same chapter appears to be a case of a confused attempt at translation standard-
ization possibly brought about by the earlier passage. In the Sanskrit, referring
to the altruistic ideal of the bodhisattva, it states how they “should develop an
attitude of benefit” (hitacittatotpadayitavya) toward all beings, “an attitude of
nonaversion” (apratihatam cittam), and likewise for “an attitude of non-harm”
(avihethandcittam) (cf. Conze 1975: 385).4> These are precisely the three posi-
tive attitudes that are the traditional defining features of right intention (samyak
sankalpa) within the eightfold path. The Chinese translation of the Méhé has “%&
F&” (anyin), “ & #¢” (wiiai), and “#& 1§ (wii'nao), respectively.*> The first and last
translation maintain the original sense, but the use of “# #” (wuai) for “aprati-
hata” really does not convey the notion of “nonaversion” or “non-aggression”
The choice of translation lexicon may be due to the earlier passages on “non-
obstruction’, and perhaps a perceived need for consistency of idiom between the
Sanskrit and Chinese. This reading is thus more an exception than the rule, and
carries little interpretative weight for our present purposes.

Other translations in the Mohé of “ #& #%” (wiiai) for “aprati-Vgha” appear to
be significantly different from our intended meaning here.. An example is within
the formulaic Abhidharmika expression describing phenomena as “without form,
invisible, non-obstructing (apratighd; # #¢)”. The variants outside the Taisho of
“$& #” (wildui) is often the more standard translation term.#** “Obstructing” in
this sense is the defining characteristic of material form (riipa) for the Abhid-
harma systems.

Above we have provided ample evidence for the use of “#& £ #” (wii gudai) as
a translation in the Mohé for Sanskrit terms derived from the verbal “na ... Vsa7j”
or noun forms “a-Vsariga”; and also from the verbal form “a-prati-vVhan” or noun
“a-pratiVgha”. The reader may recall, however, that in the textual passage we are
examining, the Sanskrit text had neither of these terms.

4*Sanskrit, Pasicavimsati- (Kimura 1986: 4:135).

B Méhebanruoboluomi Jing < FTA L KB F Y K16 (54 K4w &> (CBETA, Tos8, no.
223, p. 338,a9-12).

* Paricavimsati- (Kimura 1986: 5:159); English cf. Conze (1975: 543f). Mdhéebanruoboluémi
Jing CEFMERBEEY K22 (T4 # % %> (CBETA, To$, no. 223, p. 382, b1o-16).
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4.3 Chinese “#& #:” < Sanskrit “an-a-Vvr” (anavarana)?

Conze’s critical text of the Heart sutra has “cittavarana”, though he conceded that
“cittalambana” was another possibility (see §1.3). Neither of these terms appears
in a compound with “citta®” in the Sanskrit Pasicavimsati or Astasahasrika texts.
This is yet another hint at the language correspondences between Sanskrit and
Chinese in the Heart Satra that underlie Nattier’s thesis (§1.4). However, there
are numerous cases where either “avarana” or “alambana” alone, or prefixed, do
feature.

One of the passages featuring “andvarana” appears at the end of Chp. 54 of
the Chinese, Chp. 48 of the Sanskrit, on Suchness (Tathata; 4e ri). We have al-
ready discussed the start of this chapter, which features “7~ #t” as a translation
for “not obstruct” (na prati—\/han) (see §4.2). Conze’s translation from the San-
skrit reads “When he thus trains and abides, then form, etc. to: the stability of the
Good Dharma, will be uncovered (anavarana) to him” (1975: 387).#> Kumara-
jiva’'s Moheé reads “When the bodhisattva thus trains, thus practices, he shall attain
unobstructed form (& 134 #% &) ... attain unobstructed stability of Dharma (%
& 8% 7k 1%)” The sentence construction in either Sanskrit or Chinese could also
potentially be rendered “shall attain non-obstruction [with respect to] form”4¢

Another passage at the end of the text brings in the notion of the “essential
emptiness” (prakrtisinyata) of phenomena as the manner in which the bodhi-
sattva “contemplates all phenomena without any obstruction” (na kasyacid dhar-
masyavaranam samanupasyati). Without apprehending a living being, they teach
the Dharma to living beings, just as if there were illusory creations.*” This state-
ment is rendered into Chinese in the M6hé as “%n — 7 ik & #%” (zhi yigiéfd wiiai),
i.e. “knowing all phenomena without obstructtion”*?

In both cases, the use of “without obstruction” is used to describe—adjectivally
or adverbally—a form of practice or contemplation. With only a couple of appear-
ances, we note that this is a rare phrase in the larger Prajaaparamita text.

¥ Paficavim$ati- (Kimura 1986: 4:140f). Cf. Conze (1975: 387).

S Méhebanruoboludmi Jing «BE A% % W BB % 48> %16 54 K4w &> (CBETA, To8, no.
223, p. 338, c29-p. 339, a2).

¥ Pafica-vimsati- (Kimura 1986: 6-8:97).

¥ Mohebanruoboluémi Jing < BT K B F 18> K24 <78 W &> (CBETA, To8, no.
223, p. 397, a3-8).
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4.4 Chinese “4& #” < Sanskrit “an-a-Vlamb(h)” (analambana)?

There are, in addition, several examples in the Sanskrit text of terms from “an-a-
Viamb(h)”, either in verbal or nominal forms. The term is also uncommon, how-
ever, and mainly appears in the latter half of the text, where the material may have
been added as the text expanded over time. In our present commonly used late
manuscripts and critical editions of the Paficavimsati, the term appears frequently
within the section headings of the embedded Abhisamayalamkara. As they were
unknown in the classic Chinese Buddhist sphere, and likewise in Chinese trans-
lations, we rightly ignore such section headings here. Even more curiously, the
term is far more prevalent in the Astasahasrika than in the Paficavimsati, which
runs against our usual texthistorical notion of the relation-ship between the two,
namely that almost the entirety of the smaller text is preserved intact within the
larger. We shall only focus on the Paricavimsati here, however, for its direct con-
nection with the Heart Satra.

A prosaic non-technical use of the verb “adhy-a-Vlamb” as “get hold of” ap-
pears in Chp. 45 of the Sanskrit and Chp. 51 of the Mdhe. This is “get hold of” a
log or plank from a shipwreck in the ocean in order to avoid death, as a metaphor
for how the practitioner “gets hold of”, i.e. takes as an object, this Prajiia-paramita
to escape the ocean of samsara. The Chinese translation uses “¥” (gii), i.e. “seize
upon’, rather than the more technical translation “Bf 4” (suoyiidn) for “alam-
bana” (refer Buswell & Lopez 2013: 83).#° Other appearances of the term are
also translated in a non-technical sense in the Chinese. For example, “to seek”
(3R giti) supreme awakening, for “adhy-alambhate”;>° and also that the bodhi-
sattva does “not desire” (7~ & bui tan) the grounds of the two vehicles, for “na
... adhyalambate”>' Note that only one of these non-technical uses of the term
is a negation, and both are prefixed in the Sanskrit with “adhi®”, which distin-
guishes them from the term under examination in the variant Sanskrit reading of
the Heart Satra.

The only technical uses of the term in the sense of an object of cognition or
contem-plation in the Sanskrit are near the end of the text. The first is that of

* Pafica-vimsati- (Kimura 1986: 4:85); cf. Conze (1975: 363). M6hébanrudboluomi Jing <&
R E R B ELLY K15 (51 E9r %> (CBETA, To8, no. 223, p. 329, ¢7-12).

>° Paficavimsati- (Kimura 1986: 5:35). Méhé-banruoboluomi Jing <JE A E K B E©Y A
19 <64 ;¥ FA %> (CBETA, To8, no. 223, p. 358, b26-29).

5! Pafica-vimsati- (Kimura 1986: 5:86). Mdhébanruoboluomi Jing <& 3TA% % Wk B E 42> &
20 <68 4% 4> (CBETA, To8, no. 223, p. 365, c17-22).
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“purity of the object” (alambanaparisuddhih), the second item on a list of four
“purities”>> The context is an explanation of technical lists; this list of four is
merely one of many. In the second appearance, according to Conze’s translation,
the bodhisattvas “obtain the sovereignty of thought through a cognition which
has the indiscriminate realm for its object” (avikalpadhatvalambanena) (1975:
651).>3> We have unfortunately been unable to uncover the parallel textual pas-
sages in the Chinese Mohé translation, suggesting that perhaps it is an addition in
our late Sanskrit recension. This, plus the fact that the wider context is a discourse
involving Maitreya, are strong indications that the appearance of these terms from
“G-Vlamb” are not useful for our study here.

4.5 Reading: “Mind without hanging on anything”

Applying Nattier’s theory of the textual history of the Heart Satra, there are no
passages in the Sanskrit that offer clear and obvious equivalents to the Chinese
phrase of our third problematic statement, “~& #& % #%” (xin wu guadai). Granted,
this statement itself comes from Conze’s Division VI of the text, which lies outside
the body of Division V taken directly from the larger Siitra, and, if Nattier’s theory
is correct, it is thus as much a creation of the compiler as a reworking of established
textual terms, passages and ideas.

Still, some observations can be made, and a cautious thesis presented. We ex-
amined four possible Sanskrit sources for our phrase: 1. The first was “a-Vsarga”
or “a-Vsafij”, “to hang”. This was the only one that directly corresponded to the
Chinese phrase from the Heart Satra. It is widely used throughout the text, and
the arrow in empty space metaphor indicates that it had greater philosophical
depth of usage. 2. The second “a-prati-Vgha” or “a-prati-Vhan”, “to strike against”
or “to obstruct” This was also fairly common, though it had a broad semantic
range, parts of which differed somewhat from our Heart Satra usage. Between
these first two potential sources is an overlap of their broad range of meaning:
the idea of being obstructed, stuck to, hitting up against. Subjectively, the bodhi-
sattva’s mind is so freed in his meditation on the gnosis of emptiness; and ob-
jectively, the Dharma itself is not in conflict with anything. 3. The third “an-a-
\/vr” (anavarana), “to cover”, which together with the fourth and last, 4. “an-a-
Viamb(h)” (analambana), “to grasp at” or “to take as a mental object”, were both

>* Pasicavimsati- (Kimura 1986: 6-8:59).
>3 Pafica-vimsati- (Kimura 1986: 6-8:156); cf Conze (1975: 651).
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rarely used, and often in a manner quite dissimilar to that of the Heart Satra. De-
spite “an-a-Vvr” being the term Conze eventually opted for, and his theory of a
possible scribal error from “an-a-Vlamb(h)”, these two seem to be the least likely
matches for our problematic statement.

Comparing and weighing these possible sources, we thus read “.& £ 2 #¢”
(xin wii guaai) in the Heart Sttra in the sense of “na ... sajjati”, but also containing
the shared sense of non-attachment also found in “a-prati-vVhan”. Thus, the mind
of the bodhisattva “does not hang on anything”.

5 Understanding from the Heart of Perfect Wisdom

We began this essay with the importance of the Heart Sttra in the Mahayana tra-
dition, both past and present. Conze’s critical edition of the Sanskrit, and his
translation thereof into English, have—along with a vast plethora of other English
translations—also pointed the way for the future of this text in the ever grow-
ing Western Buddhist tradition (§1). Conze noted three problematic elements of
his Sanskrit text, that of “na praptir napraptih” (S1.1), “apraptitvad” ($1.2) and
“cittavarana” or “cittalambana” (§1.3). Subsequent translations, whether also
from Sanskrit, or from Chinese or Tibetan, have done little to resolve these prob-
lems. Many popular books on the Heart Saitra in English use the text as little more
than a cypher to plug in sectarian or favorite Buddhist systems for commentary,
rather than attempting to explain the text in its own context and thought world.

Nattier’s theory (§1.4) of an apocryphal Chinese source for the Heart Satra
provides a possible avenue for examination. This avenue may lead to an authentic
and contextualized reading of the Heart Suatra, despite the claim of “apocryphal”
that may alarm more traditional readers. In her thesis of the text’s history, the
Sanskrit text of the larger Paricavimsati Prajiaparamita was translated into Chi-
nese, e.g. Kumarajiva's Moheé text; from this a core passage of text was extracted,
and a head and tail appended, to create the first Heart Satra in Chinese, not San-
skrit. Only subsequently did this Chinese compilation become translated, per-
haps rather idiosyn-cratically, into Sanskrit. Her theory provides an approach to
resolving Conze’s problems, by reading not the Sanskrit Heart Sutra variants, but
by taking the pro-blematic passages in the Chinese of the Heart Satra, tracing
their appearance and usage in the larger Chinese Prajfiaparamita, and from there
delving back into the Sanskrit of the larger Paficavimsati Siitra ($1.5). We repeat
that our readings here take Nattier’s basic thesis as a working hypothesis.
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This is the process that we have followed for each of the three problematic
passages in the body of this essay. Our basic results are as follows: 1. For “#&
137 (wudé), we followed the part of the Heart Satra extracted directly from the
larger text to adopt a reading of “no attainment’, in the sense of realization of spir-
itual fruitions. This is still in conformity with the majority of modern readings
(§2). 2. Regarding the phrase “VA & By 13 ¥ (yi wi siiodé gir), we concluded
that it most closely corresponds to the notion of “due to engagement in non-
apprehension” This clearly differs from the common notion that it is the same
basic term as the first phrase, i.e. “attainment’, and means the non-apprehension
of an object of the senses or of a contemplative practice. The term is more likely
from “an-upa-Vlabh( -yoga)” in the instrumental, and not from “prapti(tva)” in
the ablative. Moreover, we also considered that this phrase not only does not start
the next section of the Heart Sutra, but clearly concludes the early part of the text,
from “Therefore, Sariputra, in emptiness...”. The notion of “non-apprehension” of
a mental object matches well with the opening of this portion of the text (§3). 3.
Lastly, the term “& & 2 28 (xin wil guaai) does not seem to correspond to either
of the terms from the Sanskrit text. Rather than referring to “mental obstructions”
as one of a range of specific “obstructions” as suggested by Conze—karma, klesa
and jrieya—it seems to refer to the mind which does not get hung up, i.e. attached,
to any phenomena. Thus, the term “:& # % #%” bears closest association with the
usage of terms from the Sanskrit root Vsa7ij in the larger texts, particularly where
the semantic range of this term overlaps with prati—‘/han (S4).

Finally, we would like to take our new readings of these passages in the Heart
Satra, and return them to the context of the two divisions of the text, V and VI.
In addition, some reflections about each of the two divisions as a whole, and also
their mutual relationship, can be given.

[V] Therefore, Sériputra, in emptiness

there is no form, no sensation, perception, volitions or cognition;

no eye, ear, nose, tongue, body or mind;

no sight, sound, aroma, flavor, tactile or mental object;

no eye, sight, visual cognition, up to, no mind, mental object,
mental cognition;

no ignorance, no extinction of ignorance, up to, no aging and death,

no extinction of aging and death;

no dissatisfaction, origin, cessation, path;
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no gnosis, no realization;
due to engagement in non-apprehension.

While many have focused on this part of the text as indicating that the various
standard taxonomies are negated, our new reading brings attention back to the
framing of these lists and their negation. The key difference in this framing is
that here, division V ends in the statement which is otherwise commonly placed
at the start of division VI. The frame is “In emptiness, ... due to engagement in
non-appre-hension”. It is our view that this shifts emphasis from an ontological
negation of classical lists, i.e. “there is no X”, to an epistemological stance. That
is, when the bodhisattva is “in emptiness’, i.e. the contemplative meditation of
the emptiness of phenomena, he is “engaged in the non-apprehension” of these
phenomena. “Engagement” can be seen as a broad term covering practices, med-
itations, contemplations and so forth of perfect wisdom. Such a reading thus does
not run counter to the notion that when not “in emptiness”, such phenomena may
still be apprehended, perceived to exist and function as objects of contemplation.

The next division, VI, now shorn of the statement which most editions and
translations place at the start, therefore reads as follows:

[VI] The bodhisattvas, due to being supported by transcendental
knowledge, have minds which do not hang on anything;

due to their minds not hanging on anything, they are without fear;

removed from perverted perceptions and views, they ultimately
realize nirvana.

The bodhisattva, who at V was said to be “engaged in non-apprehension’, i.e.
medi-tating on emptiness, is here “supported by transcendental knowledge’, i.e.
prajiiaparamita. The two phrases are basically synonymous. Therefore, due to
not apprehending phenomena, the mind of the bodhisattva does not hang up on
anything at all. They are “not hung up’, possibly from “asakta” (or “asatta”), and
thus a bodhi- “sattva” (or “satta”) is freed of views of a living being “asattva”
(or “asatta”) by his non-apprehension, his engagement in the contemplation of
emptiness.

We have based our reading of Conze’s problematic poritions of the Heart Stitra
on an approach which takes Nattier’s theory of an apocryphal source for the text as
a working hypothesis, with a little help from Harrison. However, our conclusions
are not at all radically opposed to traditional readings. Rather, we hope to recon-
struct as much as possible the ideas of the terms in the mind of the text’s com-
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piler(s), i.e. the Heart of the Perfection of Wisdom, the Prajiiaparamita Hrdaya.
By this, we obliquely seek to point those interested in the Heart Sitra to draw from
the larger body of this genre in their readings and understanding. We welcome
all comments, corrections and criticisms from the learned readership.
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