B LR FPEB UL IR 24 &
An Annotated Translation of

Ktkai’s Secret Key to the Heart Siitra

Thomas Eijo Dreitlein

Kobo Daishi Kiikai (7A7% KHfiZE1#, 774-835), in his text titled Hannya-shingyé hiken, jo awasetari
(B DS F£17), or the Secret Key to the Heart Siitra, with an Introduction, provides a deeply
esoteric interpretation of the Heart Siitra, an interpretation that is unique within the extensive
literature of the Heart Siitra. Kiikai’s thesis might be seen as revolving around three closely
interrelated main points: (1) that the apparently exoteric siitras contain esoteric meanings which
can be read by those who know how to read them, (2) that the Heart Siitra reveals the esoteric
inner own-realization or samadhi of the bodhisattva Prajia and forms the dharma-mandala of that
deity, and (3) that as such it holds within it all the teachings of Buddhism, and is not simply an
abbreviated version of the Large Prajfiaparamita-sitra.

1. Exoteric siitras can be read as esoteric Buddhist teachings

Kiikai says that the exoteric Buddhist teachings are revealed by the nirmanakaya, and are
provisional and adjusted to the receptivity and capacity of the audience,' while esoteric Buddhism
is preached directly by the Dharmakaya Mahavairocana for his own enjoyment, and is not
adjusted to the audience but is rather the final truth.?

! See Kiikai’s Ben kenmitsu nikyo ron (Tkz 3.109):
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The teachings of the nirmanakaya are adapted to what is needed, like giving the most appropriate and
effective medicine. The sambhogakdya manifested for the liberation of others conceals his inner

realization, and does not directly teach it.
2 In Kan’en no sho Kiikai writes (Takagi and Dreitlein 2010, 316-317):
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If you wish to attain great awakening, you must study the teachings of the own-realization of the
buddhas. The teachings of own-realization are the 100,000-verse Vajrasekhara and the 100,000-verse
Mahavairocana. These [esoteric] sitras are the teachings of the pure and sublime Dharmakaya, the
buddha Mahavairocana, eternally given to his own retinue of dharmakdyas where he resides in the
secret mind-palace of the dharmadhatu. These siitras are the teachings of his own blissful enjoyment of
the Dharma [as a svasambhogakaya]. Therefore, because the [100,000-verse] Vajrasekhara is the
preaching of the Dharmakaya for his own enjoyment, it discusses this truth [of the three identities of
your own mind, the Buddha’s mind, and the minds of all beings]. It is not the same as the teachings of

the sambhogakadyas or nirmanakdayas.
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An Annotated Translation of Kiikai’s Secret Key to the Heart Siitra (Thomas FEij6 Dreitlein)

However, for Kiikai the line between exoteric and esoteric Buddhist texts is not so clear-cut as
might be surmised from the above. Exoteric Buddhist texts can be read as esoteric Buddhist
teachings provided the reader is able to decipher them correctly. Kiikai writes in his Konshoo-kyo
himitsu kada:®

The teachings of the Tathagata always have both superficial exoteric and deep esoteric
meanings. The exoteric is what is ordinarily discussed. The esoteric is what is explained in
the secret treasury. The content of the exoteric schools concerns what historical masters have
said. The teachings of the esoteric treasury are not yet understood in this country. Looking
now [at the exoteric Suvarnaprabhdsa-siitra], it seems on the surface to discuss the exoteric,
but in actuality it establishes its teachings through mantra.

There are, of course, overtly esoteric or tantric texts, and overtly exoteric or non-tantric texts.
Examples of the former would of course be the Mahavairocanabhisambodhi-siitra,
Sarvatathagatatattvasamgraha, and so on. Examples of the latter would include the Heart Siitra and
other Prajiaparamita texts, Lotus Siitra, Avatamsaka, Suvarnaprabhdsa, and so on. Kiikai’s point is
that the overtly exoteric siitras contain both exoteric and esoteric meanings. Exoteric teachings
can never be wrong because they are preached by the Buddha, and by definition the Buddha only
speaks truth, though that truth may be provisional or final. The exoteric meanings of exoteric
siitras are the surface meanings, which are the ones commentators typically discuss. However,
Kikai says that by reading such texts deeply in a particular way, the esoteric meanings become
clear. Specifically, in his Hannya-shingyo hiken Kiikai discusses the apparently exoteric Heart Siitra

as a text with deep and hidden esoteric teachings.

Buddhist schools that base themselves on a superficial interpretation of exoteric texts, and do
not see or discuss the hidden esoteric significances, are thus exoteric schools. Kiikai writes in his
Kan’en no sho:*

From the nirmanakdya’s siitras above to the treatises and commentaries below [exoteric
Buddhism], all contain but none explicitly discuss a buddha’s own-realization. They
prescribe teachings according to the illnesses of others. Those teachings are precious and
profound; nevertheless, they are provisional and not final. It is not the case that those arya
teachers of the Dharma did not know [the inner realization of a buddha] when they taught
exoteric Buddhism. They knew it, but chose to teach the provisional until the conditions
were right. There was a good reason for what they did.

Kiikai says in the present text (I.4), “There have been many commentators on the Heart Siitra, but
none have yet revealed this hidden secret.” In answering a question (III) as to why he would now

teach these esoteric meanings when no one has done so before, Kiikai responds, “Whether or not a

% See Takagi and Dreitlein 2010, 246. FANAGERVEMER%E — B, BAIEIRPIEAEH. S et. e
BRI OE, s SRR, 4 RIS EEEREZELIE SV 5%, PrER AR DI, BE1E0E 2 TS, T
SPUETEA 2 A,

* See Takagi and Dreitlein 2010, 314. FIEME(LARS. N2GmE . M E AR, Bafhps AT, HEFA R, 1M
SEMEIFE, ENATE., IERHRMEREL HimiE. RAaLU,

@



IO A BT e 55 24 5

teaching should be given depends on the capacity of the recipient of that teaching. Teaching or
remaining silent are therefore both in agreement with the Buddha’s intention.” He also explains
that he now explicitly teaches the esoteric meanings hidden in the Heart Siitra out of compassion
for those ready to hear these truths (I.1): “Regarding the samadhi of this deity (Prajia), out of
compassion I will not follow [in this text the example of the other commentators on the Heart
Sitra].”

Kiikai sees the key to discovering the esoteric Buddhist teachings within the apparently
exoteric Heart Siitra as the ability to look deeply below the surface to perceive the Buddha’s true
intention. Exoteric or esoteric is ultimately not a matter of what the text says on the surface, but
of how deeply it is read. In his section on questions (III) Kiikai says:

The eyes of a great physician see [the plants growing by] the wayside each as medicine
[where others see only weeds]. A man who knows gemstones sees jewels [where others see
only] rocks and stones. ... [Whether the content of a text is] exoteric or esoteric depends on

the [discriminative ability of] the reader. It is not a matter of the sounds and letters [of that
text].

Kiikai provides some hints and basic suggestions about how to read the esoteric aspects of the
Heart Siitra in this text, saying, like Confucius, that he will provide “one corner” (II.5) and expects
his students to grasp from that all the implications, or the other “three corners.” One approach
Kiikai uses to demonstrate that the Heart Siitra is in reality an esoteric discussion is his analysis of
the title.®

(IL1) In explaining the meanings of the titles [of sitras] in general, all [are described as]
having a person, a teaching, and/or an analogy. This title contains the name of the
bodhisattva, Maha-Prajiiaparamita. This is the person. This bodhisattva has a dharma-
mandala mantra samadhi-gate, in which each letter is a teaching. Each word in the siitra is a
mundane and superficial word, but each is also a profound word of suchness. This is the
analogy. ... (I1.2.3) What we call the Heart of Prajfia (the Heart Siitra) is the body and heart-
dharani and so on of the bodhisattva [Prajiia]. The mantra of this siitra is this great heart-
dharani. The Heart of Prajiid receives its name from this heart-mantra.

The usual interpretation of the words in the title of the Heart Siitra is to see prajfiaparamita as the
teaching and hrdaya or “heart” as an analogy, suggesting that the Heart Siitra is the essence of the
long Prajhaparamita texts. Kiikai reinterprets the title as containing all three terms.
Prajfiaparamitd is a person, the bodhisattva Prajfia, not the teaching. Heart for Kiikai is not an
analogy, but is the teaching—the heart-mantra—each letter and word of which expands into the
seven teachings Kiikai analyzes below. And finally, because each letter of each word of the siitra

has infinite and profound meanings, they are all “analogies” or expressions of suchness.

5 Refer to notes 69 and 70.
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Perhaps the two most important reasons an esoteric reading of the Heart Siitra is possible is
that it is actually an exposition of the inner awakening of the bodhisattva Prajiia, and because the

words and letters of the siitra contain infinite meanings.

2. The Heart Siitra is the samadhi of the bodhisattva Prajia.

Samadhi in exoteric Buddhism is a one-pointed, undistracted concentration. In esoteric Buddhism,
samadhi specifically means the state realized through esoteric Buddhist practices such as
visualizing a moon or sun disc, repeating mantras, practicing the three mysteries yoga, and so on.

Kiikai writes in his Sanmayakai jo:®

If they were to visualize the light of the sun or moon discs in meditation, recite the sounds
and letters of mantras, give rise to the empowerment of the three mysteries, or practice the
sublime activities of the four jianamudras, then they [would know that the] light of
Mahavairocana extends everywhere throughout the dharmadhatu. The hindrances caused by
ignorance will immediately return to the oceanic vastness of mind. Ignorance immediately
transforms into wisdom, and poison suddenly becomes medicine. The deities of the five
families [Vajradhatu mandala] and the three families [Mahakarunagarbhodbhava mandala]
manifest perfectly in infinite numbers, and buddhas as numberless as the particles of dust in
the world or drops of water in the ocean suddenly spring forth. Abiding in this samadhi is
called the secret samadhi.

In esoteric Buddhism, from the practitioner’s aspect, esoteric samadhi is the means to realize
the enlightened states of the various deities. From the viewpoint of the deities themselves,
samadhi is the direct expression of the inner own-realization of a buddha or bodhisattva, which is
the highest truth realized and also personified by that deity. The differentiating characteristics of
a specific esoteric samadhi are unique to the vows or special qualities of the deity. Further,
because according to Shingon teachings each individual deity is a manifestation of an aspect of
the complete wisdom of Mahavairocana, the samadhi of each individual deity is also a gateway
leading to the ultimate realization of Dharmakaya, which is absolute truth unadjusted for time,
place, or audience. For Kiikai, this can be found within any sitra, whether superficially exoteric or
esoteric. His approach is to see any Buddhist text in the deepest sense as a presentation of the
samadhi of a buddha or bodhisattva, and the overall text as a dharma-mandala of that deity. Being

able to see that makes the teaching of any text esoteric. In his Sokushin jobutsu gi, Kiikai writes:”

Also, Nagarjuna explains in his Putixin lun, “Only in the mantra method can buddhahood be
perfected immediately and in this body, therefore this method of samadhi is taught. In the
various [exoteric] teachings this [method of samadhi] is omitted, and not written down.”
“This samadhi is taught” refers to the Dharmakaya’s samadhi of own-realization.
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Such teachings on the esoteric samadhi of deities are more or less explicitly written in the esoteric
texts, but are not written plainly in the exoteric texts. Nevertheless, Kiikai describes superficially
exoteric sitras in many of his texts as giving esoteric teachings, seeing them as presentations of

the esoteric samadhis of various Buddhist deities. In his Saish66-kyo kaidai Kikai writes:®

The samadhis of each of the buddhas and bodhisattvas are different. The Avatamsaka is the
samddhi of Samantabhadra. The Prajfiaparamita is the samadhi of Mafijuéri. The Lotus Siitra is

the samadhi of the lotus [family] (Avalokite$vara). ... This [Suvarnaprabhdsa-]siitra is the
samadhi of the jewel family. ... Ruciraketu and Akasagarbha are the deities of the jewel
family.

Kikai also interprets the Large Prajfiaparamitd-sitra as the esoteric samadhi of Mafijuséri in his
Kongo hannya-haramitsu-kyo kaidai, and says that the sixteen sections of that siitra can also be seen
as the samadhis of the sixteen bodhisattvas of the Vajrasekhara:’

The Large Prajfidparamita-siitra (T 220) in 600 fascicles, sixteen assemblies, and 282 chapters
is altogether the samadhi-gate of the bodhisattva Mafijusri. The sixteen assemblies are the
samadhi-gates of the sixteen great bodhisattvas of the Vajradhatu. ... These samadhi-gates of
the sixteen great bodhisattvas encompass all Dharma teachings.

As written texts, these are not only the samadhis of Buddhist deities, but also form their

dharma-mandalas among the four mandalas. In Sokushin jobutsu gi Kiikai explains:*°

Third, the dharma-mandala is the bija-mantra of a deity. Writing those bija-letters each in
their proper position is a dharma-mandala. It is also the samadhi of the Dharmakaya, and all
the words, meanings, and so on of all the siitras. It is also known as the dharma-jfianamudra.

In his Kyookyo kaidai, Kiikai writes, “The Dharma[-mandala] is the bijas, samadhi-gates, and so on
of the various deities.™ In his Bonmokyo kaidai, Kiikai writes that, “All the sitras and teachings
are the samadhis and dharma-mandalas of each of the buddhas, bodhisattvas, and so on.”*? In
Kongo hannya-haramitsu-kyo kaidai:*

Now, based on the esoteric treasury, the Vajrasekhara, and so on, the Vajracchedika-

prajfiaparamitd-sitra is the name of a person (the deity whose samadhi is taught). Among the
thirty-seven deities [of the Vajradhatu] there are four buddha-mothers. They are the
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bodhisattvas Vajra-paramita, Ratna-paramita, Dharma-paramita, and Karma-paramita. This
siitra is the samadhi and dharma-mandala of the first of these, [Vajra-paramita].

In his various works on the Lotus Siitra, Kiikkai makes reference several times to the Lotus Siitra as

the samadhi and dharma-mandala of Avalokitesvara. In his Hokkekyo kaidai Kiikai writes:**

The infinite meanings of the long and short versions of the Lotus Siitra are all contained
within the single [bija] letter hrih. This [Lotus] siitra is the samadhi of Avalokite§vara. When
this one letter is repeated, the merits are the same as reciting the entire Lotus Siitra. As a
dharma[-mandala], this siitra is the letter hrih. As a samaya-[mandala], it is an eight-petaled
lotus. As a person, it is the bodhisattva Avalokite$vara. This person, dharma, and lotus
specifically are called the Lotus Siitra. ... Where are this person, dharma, and lotus? They
originally are in the minds of all beings. These three—the mind, Buddha, and beings—are
another way of expressing identity. Therefore, the [Avatamsaka]-siitra says (T 278:9.465c),
“The mind, the Buddha, beings: these three are not different.”

The Heart Siitra is no exception to the above pattern. Just as Kiikai sees the Vajracchedika as
the samadhi of Mafijusri, the Lotus as the samadhi of Avalokite$vara, and the Avatamsaka as that of
Samantabhadra, he describes the Heart Sitra as the samadhi and dharma-mandala of the
bodhisattva Prajiia. In this text Kikai writes (I.3.1), “The Mahda-prajfiaparamita-hrdaya-sitra is
nothing but the great heart-mantra samadhi-gate of the great bodhisattva Prajfia,” and (IL.1) “This
bodhisattva (Prajiia) has a dharma-mandala mantra samadhi-gate, in which each letter is Dharma.
Each word in the sitra is a mundane and superficial word, but each is also a profound word of

suchness.”

While the Heart Siitra is overall the samadhi of Prajia, Kiikai also defines sections of the Heart
Stitra as further divided into the teachings of various schools and samadhis of other bodhisattvas.'®
Thus, Kiikai says that the section in the Heart Siitra explaining Huayan (II.3.2.1) is the samadhi of
Samantabhadra, that of Sanlun (II.3.2.2) is the samadhi of Maiijusri, that of Faxiang (I1.3.3.3) is
the samadhi of Maitreya, and that of Tiantai (II.3.3.5) is the samadhi of Avalokitesvara.'®
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!5 This approach is similar to Kiikai’s statement noted above that the Large Prajfidpdaramitd-siitra is in general the
esoteric samadhi of Maiijuéri, but the parts of the siitra are further described as the samadhis of other deities. No further
specifics are given, unlike in this text. Note that in the case of the Large Prajidparamita-siitra, Vajratiksna is one of the
sixteen bodhisattvas and is also identical with Mafjusri, thus his appearance is repeated. This is also true of Vajrasattva
in the Adhyardhasatika-prajiaparamita-sitra, see following note.

16 This seems similar to the Adhyardhasatika-prajfiaparamitd-siitra, an esoteric siitra that is overall the samadhi of
Vajrasattva, but with each of the seventeen sections also representing the samadhi of a different deity (or group of
deities), starting with Vajrasattva, with the bija mantra of each deity given at the end of each of the seventeen sections
in that text. In one of his Rishukyé kaidai Kiikai writes, “This [Adhyardhasatika-prajfiaparamitd-]siitra has seventeen
sections. The one-letter mantra bija at the end of each section and each of the samddhi-gates are called the bodies of the
dharmadhatu mandala.” (Tkz 4.115, B&EA B, W& —FESH NS ZEBEIFAAE RS 5 HE)
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3. The Heart Stitra contains all teachings

Most East Asian commentators have traditionally understood the Heart Siitra as a condensation of
the core meaning of the long Prajiiaparamita texts, and particularly of Xuanzang’s translation of
the Large Prajfiaparamita-siitra in 600 fascicles (T 220). Kuiji suggests that the 600-fascicle siitra
was too long and intimidating, thus a digest version became necessary.!” Fazang and others
explain that the Heart Siitra is the essential core of the long Prajiaparamita texts, just as the heart
is the core of the body.'® This is reasonable, since aside from the opening section and the mantra
or dharani at the end of the siitra, the bulk of the text of the Heart Siitra is found in passages in the

Large Prajiiaparamita-sitra.*’

However, Kiikai does not agree that such claims are exhaustive, and he adds another and
deeper layer to them. He writes (I1.2.3), “Some people repeat [the exoteric explanation] that the
word heart is used because the Heart Siitra gives the essentials of the Large Prajidparamita-siitra,
and that it was not taught in a separate assembly. This is like saying a dragon is a snake just
because it has scales like a snake.” The Heart Siitra may on the surface seem to be just a
conveniently condensed version of a very long siitra, but profoundly speaking it is an esoteric
teaching. As noted, Kiikai sees the Heart Siitra as a whole as the samadhi of Prajia, but also
discusses in its separate sections the samadhis of Samantabhadra (Huayan), Mafijusri (Sanlun),
Maitreya (Faxiang), and Avalokitesvara (Tiantai). This would not be possible were the Heart Siitra
only a abbreviated version of the long Prajfiaparamita texts. For Kiikai, the teachings of the Heart

Sitra are not limited to those of the Large Prajfiaparamita-siitra, but contains all the teachings of

17 See Shih 2001, 10, 11-12 (T 1710:33.524a):
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Prajfidparamita is the general title for the Mahdprajfiaparamitd-siitra, while the Heart Siitra is one
particular sutra found within it. It is the heart of the Prajfidparamita-siitra. ... Heart (hrdaya) signifies
essence and excellence. Because the MahdprajfiGparamita-sitra is voluminous an extensive in meaning,
those who receive, uphold, transmit, or study it may easily become discouraged. Therefore the sages,
for the purpose of propagating the Dharma, captured the supreme essence by composing this

condensed sutra.

18 11712:33.552b:
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Prajfia[paramitd] is what is taught. The word heart is an analogy for what is expressed. In other words,
it is the excellent meaning that condenses the content of the Prajiid[paramita] and integrates what is
essential. It is just like the heart of a person, which is core and essential [to that person]. It is the
integrated and ultimate root [of the Large PrajiGparamita-siitra].

19 Passages similar to the body of Xuanzang’s Heart Siitra in his translation of the Paficavimsatisahasrika-
prajfiaparamitd include T 220:5.22b, 7.14a, 7.435b, T 223:8.223a, etc. Passages similar to the preamble to the dharani
include T 220:5.568b, 5.580c, 7.151b, 7.156a, 7.551b, 7.556a, 7.774b, 7.873a, etc. The opening section and the dharani
itself do not appear anywhere in the Large Prajfidparamita-sitra. See Nattier 1992 for correspondences between
Xuanzang’s Heart Siitra and Kumarajiva’s translation of the Paficavimsatisahasrika-prajfidparamita (p. 158 ff.) and for the

mantra in other texts (p. 177, n. 52), among which the Dharanisamuccaya (1 901) is noted by Kiikai in the following.
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the Buddha. As Prajfia is the “mother of all the buddhas,” it is appropriate that all these teachings,
needed to answer the specific needs of different sorts of beings, be contained within her single
samadhi. Kikai writes (I1.3.1):

The Maha-prajfiaparamita-hrdaya-siitra (Heart Siitra) is nothing but the great heart-mantra
samadhi-gate of the great bodhisattva Prajiia. It can be written on a single sheet of paper in
fourteen lines. This we can say: while brief it is essential, and though concise it is profound.
The Prajiiaparamita [containing] the five parts of the canon is held in a single phrase of it
with nothing left out. The practices and fruits of the seven teachings are all encompassed in
a single line of it with room to spare.

It is important to note that the Heart Siitra does not contain or teach the samadhi of Prajia.
Rather, as a dharma-mandala, the text itself is the samadhi of Prajia. As a dharma-mandala, the
text esoterically is itself a dharani, while exoterically it remains a text in ordinary language with a
dhdrani appended to it. Kiikai says that the entire Heart Siitra returns to the dharani (#&§745H),2
and in his concluding verse (IV) that his understanding of the siitra as a whole comes from his
understanding of the mantra, “Relying on the meanings of its secret mantra, I have briefly
commented on the text of the Heart Sitra.” It might be said that expanding on some of the
meanings of the dhdrani and expressing them in ordinary language renders the text of the Heart
Sttra. Kiikai understands dhdranis as holding within them all teachings and all meanings (I.1). In

his Bonji shittan jimo narabi ni shakugi he writes:?!

Dhdrani is a Sanskrit word. In Chinese it is translated as zongchi (f44¥), or “holding all.” Zong
means “to encompass all,” and chi means “to hold.” This means that within a single letter
infinite teachings are encompassed; within a single dharma all dharmas are held, within a
single meaning all meanings are contained, and within a single sound all virtues are stored.
Therefore, dharani is called the inexhaustible treasury. ... This infinite-fold wisdom is
completely encompassed in a single letter [of a dharani], and all beings completely possess
that infinite-fold buddha wisdom.

Kiikai describes some of the meanings of the letters of dhdranis in many of his other texts. For
example, in Unji gi Kiikkai writes:*?

Next, I will discuss how this one letter [hiim] encompasses the truths taught in all the
Buddhist siitras and treatises. All the teachings of the Mahavairocanabhisambodhi-siitra and

Vajradekhara texts are exhausted by the three phrases, “bodhi[citta] is the cause, universal

2 Expressing the entirety of a text with a dhdarani (bija) is an approach known from the esoteric Adhyardhasatika-
prajfiaparamitd-siitra where each section is at its end expressed by the bija of its deity. Kiikai also believes that the
Suvarnaprabhadsa-siitra is fully expressed in its mantras. See note 3.
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compassion is the root, and [the practice of] skillful means is the ultimate goal.” If the
expansive is rendered into the concise, or we return from the branches to the root, then all
teachings are exhausted by these three phrases. These three phrases can be further
compacted into the letter hiim. Expanding them, there is no disarray. Condensing them,
nothing is left out. This is because of the Tathagata’s inconceivable power, the adhisthana of
suchness. Although there may be a thousand Buddhist sitras and ten thousand treatises, all
are fully contained in these three phrases and one letter [hiim]. The cause, training, fruit,
and so on of the path can be expanded from that one letter as discussed above. These
meanings are not exclusive to the letter hiim alone. Each of the other letter-gates are exactly
the same.

By seeing the Heart Siitra as the samddhi-gate and dharma-mandala of the bodhisattva Prajfia,
Kiikai sees the text as an all-encompassing dharani. The individual letters of the dharani each have

infinite meanings, and combine together in infinite ways. Kukai writes in the present text:

(1.3.2) Furthermore, the two letters gate [in the mantra] fully hold within themselves the
fruit of the training of the entire tripitaka, and the two words para- and parasam- fully
encompass the exoteric and esoteric Dharma teachings. A discussion of each sound and letter
would take kalpas of time and still not be complete, and buddhas equal in numbers to the
motes of dust in the universe or drops of water in the oceans would still not be able to finish
explaining each word and the reality it teaches. ... (I1.6) If the superficial and profound
meanings of each of the letters, and so on, were to be fully discussed in the same way, there
would be limitless deities and teachings—too many to exhaust even with a kalpa of time.

Kiikai sees all texts, not just the Heart Siitra, as encompassing all teachings and all meanings.
Of the Mahavairocanabhisambodhi-siitra, Kiikai says,?* “One letter contains limitless meanings, and
one dot holds infinite truths.” Not unrelated is Kiikai’s profound vision of the ultimate text of the

preaching of Dharmakaya as the totality of the universe itself. He writes,*

Inscribed with the brush of Mt. Sumeru and the ink of the seas,
Heaven-and-earth itself is the siitra book.
All phenomena are encompassed in even a single point therein,

And the six sense objects are all included within its covers.

% In Dainichikyé kaidai (Tkz 4.4). See Takagi and Dreitlein 2010, 318. (—FH & ME. —Bi N TEERED)

% In Shoryo shii (Tkz 8.10). See Takagi and Dreitlein 2010, 13. (IIZ87ES  WZHSEER BRE—B BRI
Compare also Gomez 1995, 107-112.

)]



An Annotated Translation of Kiikai’s Secret Key to the Heart Siitra (Thomas FEij6 Dreitlein)
e SR SV U
Hannya-shingyo hiken, jo awasetari

The Secret Key to the Heart Siitra, with an Introduction

il < 58

By Henjo Kongo?

[I. Introduction]?®

[I.1. Introductory verse]
SCHRH Bl B RERESCER IR Q=5 S RET
EY G did s T2 SEAT e IEAT LI 1 R
EE R AN Bos il 1 = 2R
The sharp sword of Maiijusri cuts off all conceptual proliferation.?”
The Sanskrit [Prajfiaparamita-]sitra®® of the mother of the buddhas*® (Prajiia)

is the tamer of men.*°

% This is the name Kiikai received from his teacher Huiguo at the time of his abhiseka at Qinglong-si monastery in
805. Meaning the “vajra shining everywhere,” it is the esoteric name of the Vairocana, the deity Kiikai connected with
through abhiseka. See Shorai mokuroku (Takagi and Dreitlein 2010, 222-224). Kiikai often refers to himself or signs his

works in this way.

% The divisions into sections and the titles of the sections are added by the translator based on traditional analyses.
The Chinese text is based on Tkz 3.1-13.

¥ Compare section 11.3.2.2 on Sanlun below.

% The sharp sword (F)4ill) that cuts through prapafica and the Sanskrit palm-leaf Prajfiaparamita siitra (tala-pattra, %

%) are the samaya-signs (—WKHEI) of these bodhisattvas, expressing their inner own-realization. In his Sokushin jobutsu
gi, Kiikai writes (Takagi and Dreitlein 2010, 52-53):

RHFEER— Ul A AT =Rl B o SR TBRS A, FIREFAIRIE = BRI 25 % A

G EEBEIRE 5. =G BRRE N, SRS, 24V 4%,

It is taught in the Mahavairocanabhisambodhi-siitra (T 848:18.44a) that the tathdgatas all have three

types of esoteric bodies: letters, seals, and images. The letters are the dharma-mandala. The seals are

the various signs, and are the samaya-mandala. The images are the bodies possessing all the excellent

marks, and are the maha-mandala. These three esoteric bodies each have posture and movement, which

is called the karma-mandala. These are the four mandalas.

» The “mother of the buddhas” (& £}) is the bodhisattva Prajfia, who is referred to with similar terms (55, fiit
L FR %) several times in Xiuxi Boreboluomi pusa guanxing niansong yigui (T 1151:20.610c, 612a, 612b), the tantric
ritual manual for the practice of this bodhisattva Kiikai mentions below (note 148). Because all the buddhas attain
enlightenment through realizing the prajiaparamita, it is often called the “mother” of buddhahood in Prajfiaparamita
texts. The bodhisattva Prajia embodies prajfiaparamita, so she is also so called. This description may also be applied to
Mafijudri: “The great drya deity Mafijusri is the mother of the buddhas of the three times. Tathagatas in the ten
directions all initially raise bodhicitta through the transformative power of Mafijusri.” CCHERIFI R = {HERMELARS RE
TAIMARNFL BRI ), T 159:3.305¢, = HEERERD I, T 159:3.327¢, etc.).

%0 The Daghidu Iun (T 1509:25.638a) says, “Without the tamer of prajfid, it is impossible to arrive at the Buddha’s
path.” (EMEFSIHEIAREZE)H) The “trainer (charioteer) of men” or “the tamer of men to be tamed” (purusa-damya-

(10)
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The mantras dhih [for Prajia] and mam [for Maiijusri] are their bijas:*

They are dharanis that hold within them all teachings.>

How can we be liberated from the unending cycle of birth and death?
The only way is through the samadhi [of Prajfid] and the wisdom [of

Mafjusri].®

sarathi, SCICHEIL, SHASEOR, Ak ICHAHIAT, ete.) is one of the familiar ten epithets of a buddha (+%). The Dazhidu
lun explains (T 1509:25.72b):
AR R ER B, AIFIKEE. AW UEE. APMaE. DUGRED A KIE, mfeat. Mhikmss
5 ERET ORI A HIEKER A2 Ee R
The Buddha, through great kindness, great compassion, and great wisdom sometimes speaks gentle
words, sometimes speaks hard words, and sometimes mixes them, taming people in this way [as
needed] so that they do not lose the path. A verse:
The Buddhadharma is the chariot, the disciple the horse,
And the great master of the Dharma, the Buddha, is the charioteer.
If the horse leaves the path and loses the correct track,
Then he should be corrected and tamed.

%1 A bija is a Sanskrit seed-syllable or letter, written in Siddham and usually in one letter but occasionally more than
one, that completely encompasses the enlightenment of that deity. Like the previous samaya-signs, these are essential to
esoteric Buddhist practice. Here, dhih is the bija of the bodhisattva Prajiia, and mam is that of Mafjusri.

The bijas of Prajiia are given variously in different texts, including jfia (from the words prajiia or jfiana), pra (from
prajiid), but most commonly dhih, dhi, or dhih from the dhdrani of the inexhaustible treasury of Prajiia (%5 Mk PEF#
JE): namo bhagavate prajida-paramitdye om hrih dhih $ri-Sriita-vijaye svahda, T 852a:18.120a, T 901:18.806b, T
1151:20.613b, 613c, etc.). The Xiuxi Boreboluomi pusa guanxing niansong yigui (T 1151:20.613b, 613c), which Kiikai
refers to below (note 148) indicates that the letter might be dhih (3! M.

The bija of Manjusri are a, am, and mam in the Mahavairocanabhisambodhi-siitra, or dham in Vajradekhara texts (the
bija of Vajratiksna). Mam comes from the first letter of Mafijusri’s name (appearing in Mafjuéri’s mantra named ¥ 757

55 namah samanta-buddhanam mam, T 848:18.16b).

32 Kikai gives his interpretation of the meaning of dhdrani in Bonji shittan jimo narabi ni shakugi (Takagi and
Dreitlein 2010, 280-281):

FreAbERE e B RGE . SRR al s, #OE M. FFE(Ti. SN PR 820010 — kL —Y)
B U B P A RO, O .

Dhdrani is a Sanskrit word. In Chinese it is translated as zongchi (##4¥), or “holding all.” Zong means “to
encompass all,” and chi means “to hold.” This means that within a single letter infinite teachings are
encompassed; within a single dharma all dharmas are held, within a single meaning all meanings are
contained, and within a single sound all virtues are stored. Therefore, dhdrani is called the

inexhaustible treasury.

%3 None of the traditional commentators take the terms #JJf (as a transliteration of dhydna) and F/EHf (as a
translation of samyak-samkalpa, or “right thought” among the eightfold path) in their usual or literal meanings. Dohan
says (NDz 10.481a), “Liberation from samsdra is only by the two methods of samadhi and prajia (EZ—i%). This
samadhi and prajfia refers to these two bodhisattvas. ‘Dhydna’ means samddhi (i’ i), and is Prajiia, the mother of
the buddhas. ‘Right thought’ means prajfia (18 \E), and is Mafijuéri. Therefore, the samadhi and prajfid of these
two bodhisattvas liberates from the unending cycle of birth and death.” Kakuban says (NDz 10.465b) that, “These are
samadhi-gates. Specifically, zenna (i) is samadhi within samadhi GE' / i), and shoshiyui (18 HE) is wisdom within
samadhi (EH /#).” Yiikai and other commentators agree that i#jJ§ refers to the samdadhi of Prajfia, and 1E/EHE to
prajid (£), the samadhi of Mafijusri (sz 16.194b-195a, 378a, 73b, etc.). With the commentators’ approach rather than a

an
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Regarding the samadhi of this deity (Prajiia), out of compassion I will not
follow [in this text the example of the other commentators on the Heart
Stitra].**

Thus I now with praise expound this teaching. May the Buddha extend his

mercy on me.

[I.2. General introduction]
KvEIEE O ELT, BEWIENEG MK, KIEET. HFOEE], HEEIEM, AE
(EFGEN
The Buddhadharma® is not far removed: it is within the mind and near at hand.

Suchness is not without: abandon the body and how could it be found?3¢ Delusion or

literal one, it will be noted that the body (the samaya-forms of the sword and siitra book), speech (the bijas dhih and
mam), and now the mind (the samadhis) of Prajiia and Maifijuéri have been presented in this stanza. Liberation from
samsara is thus through the esoteric practice of these bodhisattvas. Accordingly, the sense of these two lines is also
echoed in the final verse of this text (IV).

Regarding the interpretation of i}l as samadhi, Liangben of Qinglong-si monastery writes (T 1709:33.451b), “[The
word samadhi transliterated into Chinese as] sanmei (=H£) is a Sanskrit word. It is the same as [the transliteration]
sanmodi (=), and is specifically translated as ‘equally holding’ (%¢4¥). This was formerly expressed as channa (jif!
). (B =M ke, A =M RS, LK) Kikai writes in his Himitsu mandara jijishin ron (tkz 2.117),
“Samadhi is [transliterated into Chinese from] Sanskrit as channa.” (E# % =i#H5) Accordingly, there is precedent for
the commentator’s interpretation. Yiikai (sz 16.73b) and others say that 1E/&1ff can be taken as wisdom because when
the eightfold path is divided among the three studies of §ila, samadhi, and prajfia, right thought is included as an aspect
of the last.

34 P4 — P is the samadhi (—EH!) of the deity Prajfia, which according to Kiikai is the teaching of the Heart Siitra.
See section 1.3.1 below. There are several traditional interpretations of 1~ A\ (see Yiikai, sz 16.378a-b, 195a-b, etc.).
First, that éékyamuni ({=) himself taught the inner realization of Prajfia, and did not leave it (‘":%) to others. Second,
that it alludes to the Lunyu (see next paragraph). Third, that out of compassion ({~) the Buddha did not teach (%)
this to those not ready for it. Fourth, that Sakyamuni ({) did not teach (") this.

In context, the most likely interpretation is that this is an allusion to the Lunyu of Confucius (15.36, { AN i fifi):
“Confronting an act of humanity, do not yield the precedence even to your teacher.” (Huang 1997, 158.) The sense
would then be that in writing this commentary now, Kiikai, out of compassionate consideration ({") towards those who
are ready for these esoteric teachings, chooses not to defer (f~#) to the precedent of past commentators who omitted
or avoided any discussion of these matters, but will instead discuss it plainly. Compare with section III (also note 139):
“Dharani are the secret words of the tathagatas; therefore, the tripitaka masters of old and the various commentators
kept silent and wrote nothing about them. ... Whether or not a teaching should be given depends on the capacity of the

recipient of that teaching. Teaching or remaining silent are therefore both in agreement with the Buddha’s intention.”

% The term Buddhadharma (ffi%) in this sentence is traditionally interpreted in the Shingon school to mean the
wisdom of the buddhas (sz 16.378b, etc.). As a paired term with suchness (£ 41), it means the cognition or wisdom (%)
of the buddhas, and suchness is the object of that cognition, principle or truth (¥). Dohan says (npz 10.482a), “The
[first] two sentences are the most profound essence of the mantra teachings. ‘Buddhadharma’ is wisdom (¥4). ...
Wisdom is in the mind, therefore ‘it is within the mind and near at hand.” Suchness is truth (¥). The teaching is that
consciousness among the six elements is wisdom (cognitive ability regarding truth), and the [other] five elements are
truth (the body of Mahavairocana). Therefore, the body formed of the five elements (Mahavairocana) is the truth of

suchness.”

% Compare Kiikai’s Chiju kankyo no shi (Takagi and Dreitlein 2010, 240), “Sukhavati and Tusita are originally in

12)
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awakening are both within us: the moment we raise the thought [of bodhi] we are
already there.” Neither wisdom nor ignorance is something other: if we practice

with conviction we will immediately realize enlightenment.?

R R RIR Ao o SR AT o SRS NN AR . AR 8. I RORH 2
How pitiful, how pitiful, are those long slumbering [in ignorance]! Alas, the suffering and pain

of those insanely intoxicated [by delusions]!* Tormented madmen laugh at those who have come

one’s own mind” (Z44#H S A9, and in his Kan’en no sho (see note 89, Takagi and Dreitlein 2010, 316).

37 The Avatamsaka (T 278:9.449c¢) says, “At the moment of first raising bodhicitta you will attain full awakening, and
know the true nature of all dharmas.” (W)F5.00F. (HRIER, HI—YNEEE 21) The Darijing shu says, “If you know
yourself as you really are, then at the moment of first raising bodhicitta you will attain full awakening.” G& 21 A%/,
EER)ES DR IE &, T 1796:39.587b). This idea is repeated in many esoteric manuals, such as “Immediately upon
raising bodhicitta, you sit on the bodhimanda and turn the wheel of true Dharma.” (T 1088:20.216c). (#&#53% ¥R 0 Bk
PRty WIEkim)

% This passage is quoted from the Bore xinjing shu (z 528:26.733c) of Mingkuang, a Tang Tiantai scholar-monk and
student of Zhanran, and possibly more or less contemporaneous with Kiikai’s teacher, Huiguo. On the reverse side of a
manuscript of Kiikai are lines copied from Mingkuang, indicating Kiikai appreciated his work (see Miyazaki 1976, 161).
For an overview of the debate regarding Kiikai’s quoting of Mingkuang, see the notes of Yoneda Konin appended to
Sakata Kozen’s work (1999, 159-160).

% Kikai expresses similar thoughts in many places in his writings. Some examples include Unji gi (Takagi and
Dreitlein 2010, 147):

=HURNIERIR - B = s Fo R RO . RIS RGN, 4 DUBEIRIER 2 0 B el = 7]
(LM Z IR o JHE M JHE QR fHE — S 55
Those in the triple world and the six rebirth states are long confused about the truth of the single
suchness. They are incessantly intoxicated by the three poisons [greed, hatred, and ignorance] and
pursue their wild hunts on phantom plains, with no thought of ever returning home. They nod forever
in their dream realms; when will they ever awaken? Now, observing with the eye of the Buddha, both
the Buddha and ordinary beings are in the same liberated state. There is neither this nor that: there is
only nonduality and identity.
AN KRB RIR=$EF KREFMUIEL .. BELILO T HE. AEAFIESESE, BN R ETR
Ho FHREIABONE, £ ZIEZKM¥. (Shoryo shil, Tkz 8.13)
Unrelentingly drunken on the liquor of ignorance, we do not realize the original source of awakening.
Endlessly nodding in the dream of the triple world [of samsara], we ceaselessly cling to the field of the
four poisonous snakes [the four elements making up physical bodies]. In deed, word, and thought we
commit the ten evil acts. We are not loyal, not filial, and our sins are many. We brush aside [any
thought of] cause and effect, and ignore the [truth that we create our own] sufferings or blessings. We
do as we please in utter confusion, feeding our basest desires. We are born then die; we die then are
born: laughing, then crying.
SYUEAARRRE PWESEEAEE  EAEAENTER SERESEASEREAERS (Hizo hoyaku, Tz 3.113)

The madmen of the triple world do not know they are insane;

The blind born in the four ways do not realize they are blind.

Born over and over and over again; not knowing how birth begins;

Dying over and over and over again; not realizing how death ends.

13)
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to their senses, and those in a drunken stupor ridicule the awakened ones. “Never having sought
out the medicine of the King of Medicine,* when will they encounter the light of the great sun?”*

Ecal 1o SEL A ESUE . 1 R NIRRT G

People are dissimilar in the severity of their obscurations and obstructions and in the length of
time they need to awaken.** They are different in their receptivity and capacity, and in their
natures and inclinations.

BAE BRI T3 2 5. TN SEBIRG L 52 25

Accordingly, [for those receptive enough for it,] the special method [of esoteric Buddhism] is
divided into the two teachings of the Vajra[dhatu] and the Lotus [Mahakarunagarbhodbhava
mandalas], like [chariot] tracks [running parallel to each other through the] fields. [For those
inclined to exoteric Buddhism,] the [horses] of the five vehicles stand bit to bit, stamping and

pawing at the ground within the fence of phantoms and illusions.*?

% King of Medicine ($¥T) is a common expression, comparing the nirmdnakdya Sakyamuni to the greatest of
physicians, who administers medicine to cure the specific delusions and spiritual illnesses of beings. Kiikai writes in Ben
kenmitsu nikyo ron (Tkz 3.109): “The teachings of the nirmanakdya are adapted to what is needed, like giving the most
appropriate and effective medicine.” (JE{t 3R EREfELE = ASE )

1 Quoting Mingkuang’s next sentence following the above quoted passage. Goho explains that (sz 16.80b), “The
light of the great sun is the buddha-nature inherently possessed by beings.” He quotes the Dasheng liqu liu boluomi jing (T
261:8.908b), “All sentient beings have original wisdom like the sun.” “Great sun” can also be understood as
Mahavairocana.

42 Compare Shérai mokuroku (Takagi and Dreitlein 2010, 210)

XRBABRNER = K IE N ER AR 2 K e S s 5 R idi e S 005 < B LB AR o 0 (3
951 A <5 W A Tl (MO TR IE = il 25 S P B

Exoteric Buddhism speaks of three great incalculable kalpas [required to attain buddhahood], but the
secret treasury needs only the generation [of the samadhis] of the sixteen great [bodhisattvas in this
lifetime]. The differences in slow or rapid [attainment of enlightenment], or in inferiority or
superiority [of the exoteric and esoteric], are the same as the difference between the superpowers of

the Buddha and a lame mule.

43 Raiyu says that comparing a chariot (the esoteric) to horses (the exoteric) reveals the superiority of the esoteric
(sz 16.8a). Yiikai comments on this paragraph (sz 16.381a), “Phantoms and illusions together as used to express the
insubstantiality (##H ). The meaning is that, compared to the highest truth of the two mandalas of the vajra and
lotus, insubstantiality as taught by exoteric Buddhism does not [attain that degree of] truth.”

Yikai elsewhere (sz 16.202b) says that the five vehicles are the vehicles of men, devas, sravakas, pratyekabuddhas,
and bodhisattvas, and this is the standard explanation in the various commentaries. He goes on to say that the human
and deva vehicles correspond to the second (Confucianism) and third (Daoism) of Kiikai’s ten stages of mind, the
Sravaka and pratyekabuddha vehicles to the fourth and fifth stages, and the bodhisattva vehicle to the sixth through
ninth stages (Faxiang, Sanlun, Tiantai, and Huayan). However, given the different set of five vehicles discussed in this
text, perhaps in this case they could be identified here as those of Huayan, Sanlun/Madhyamika, Faxiang/Yogacara, the
Sravakas and pratyekabuddhas, and Tiantai.

The actual practice of the esoteric is compared to a rapidly advancing chariot, while the five exoteric paths stand bit
to bit locked in academic debate over which is superior. They go no further than to flourish their various academic
doctrines, and do not fully put them into practice. This may be taken as an observation of the condition of Buddhism in
Kiikai’s day. In Unji gi Kiikai writes (Takagi and Dreitlein 2010, 176), “Within the disputatious and confusing network

as
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R iR s BRI Rl 2 ALE -2 7 KTE LT
Different medicines are needed as antidotes for different poisons.* This is the fundamental

principle the loving father (the Buddha) uses in guiding his sons.*

[1.3. Introduction to the Heart Siitra]

[1.3.1. Overview of the Heart Siitra]

TR 5 2 DS B A S DR S = B SR — A TRI-PY B R I A i1
Ko TURUBEA AR, LA TRER— 1T A2 .

The Maha-prajfiaparamita-hrdaya-sitra (Heart Siitra) is nothing but the great heart-mantra
samadhi-gate of the great bodhisattva Prajfia. It can be written on a single sheet of paper in
fourteen lines.*® This we can say: while brief it is essential, and though concise it is profound. The

Prajiaparamita [containing] the five parts of the canon* is held in a single phrase of [the Heart

of claims of the non-Buddhists, the two vehicles, Mahayana, and so on, each school raises its banners and beats its war
drums, accusing the others of being the false pretenders.” (F#4ME 7 & K IRETFEMEM T S LS FAM377) What
makes esoteric Buddhism effective is its practice, not simply intellectual understanding or debate. In Shérai mokuroku
(Takagi and Dreitlein 2010, 230-231),

MBS RAEA R, Br— O JRIZEAL. =% M. B OREC M IS. FF8 % e

fito WA ZIER G 2 .,

There are many methods of cultivating samadhi. Some are slow, and some are immediate. Exoteric

Buddhism simply toys with the sharp sword of one-mind, but the secret treasury [decisively] wields the

vajra of the three mysteries. Those who amuse their minds with exoteric Buddhism must spend three

incalculable kalpas [to attain full buddhahood]. Those who embody the esoteric treasury need nothing

more than “sixteen births.” The esoteric treasury is indeed the most sudden among the sudden.

Kiikai elsewhere presents images using different horse bits (47#£) to mean the different goals of the various vehicles.

In his Shorai mokuroku (Takagi and Dreitlein 2010, 208) he writes, “The five vehicles differ in their orientations [lit.
“have separate bits”].” (F.7&/) HA B3 1H#T) In Kan’en no sho (Takagi and Dreitlein 2010, 310), “The single vehicle or the
three vehicles [of §ravakas, pratyekabuddhas, and bodhisattvas] have different teachings [lit. “have separate bits”] to
urge beings to their separate goals.” (— & — &/ #E8i ) In Bunky6 hifu ron (Takagi and Dreitlein 2010, 3), “the goals of
the three teachings [of Confucianism, Daoism, and Buddhism] are clearly distinguished [lit. “have separate bits”].” (=
A2 #E) The character i has been corrected to $#.

4 This is the reason why different teachings and vehicles are needed. Kiikai writes in his Shorai mokuroku (Takagi
and Dreitlein 2010, 208): “The sea of Dharma has but a single taste. It seems shallow or profound depending on our
own capacities. The five vehicles differ in their orientations, and depending on the abilities of beings can be either
sudden or gradual.” (7%l —WABEREIRIR.  TLTe 5 HIZ AR T

5 This sentence is traditionally not read as a question in spite of the presence of *F-.

6 There is a traditional debate about how the Heart Siitra can be written in fourteen lines. It is standard to write the
Heart Siitra in Chinese in seventeen and a half lines, with each line containing seventeen characters. Suggestions include
varying the number of characters in a line, not counting the title and mantra in the total number of lines, or that Kiikai
means fourteen lines when written in Siddham in $lokas of thirty-two letters each, coming to some fourteen lines. Conze
notes (1967, 148) that “the Hrdaya, as is well known, is transmitted in a longer form (about twenty-five $lokas), and a
shorter form (about fourteen $lokas).” As the short Heart Siitra is under discussion, this seems the most reasonable

solution.

7 In the Dasheng liqu liu boluomi jing (T 261:8.868c) and elsewhere, the five parts of the canon are given as the

@s5)
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Sttra] with nothing left out. The practices and fruits of the seven teachings*® are all encompassed

in a single line of it with room to spare.

[1.3.2. Significances of the phrases of the Heart Siitra]

BRI ERGE T2 AT e B2 VAR NI ZERA 202 1548 RN R BL = bR TE o

“The bodhisattva Avalokite§vara” [in the opening of the Heart Siitra, “When the bodhisattva
Avalokite$vara is practicing the profound prajfiagparamita...”] signifies the practitioner of any
vehicle. The text from “becomes free from suffering” to “[ultimately attains] nirvana” reveals the
peace realized by the various teachings. The “five skandhas” [in “he clearly saw that the five
skandhas are all empty”] demonstrate the realm of confusion shared by all beings, and the phrase
“buddhas of the past, present, and future” [in “all the buddhas of the past, present, and future, by
relying on the prajiaparamita, attain perfect bodhi”] reveals the awakened mind that is realized
only by the buddhas.

= 2N BRI R 7. A ERISORBOIRE RO Bl S A AT T IR BB —
Lo T T IREGFEAE R BBLR o PUR R B 2E R,

When [the identity of] matter and emptiness is declared, Samantabhadra smiles because the
teaching of perfect interpenetration has been given.** When not arising [and so on] is discussed,
Maifijuséri is happy because the [correct] view for cutting off conceptual proliferation has been
given.®® When the realm of consciousness [and so on] is talked about, Maitreya claps his hands.>!
When the object known and the knowing merge, Avalokite$vara’s heart is delighted.> The twelve
links of dependent origination point to arising and ceasing for the pratyekabuddhas.>® The Dharma-

wheel of the four noble truths awakens the sravakas to the truths of suffering, and so on.>*

Siitras, Vinaya, Abhidharma, Prajiaparamitd, and the Esoteric or Dharani. The meaning is probably that all the
Buddhist teachings are held in the Prajiaparamita, and the Prajiiaparamita itself is in turn held in each word or phrase

of the Heart Siitra, which itself is an expansion of the mantra.

* The seven teachings meant are those discussed in this text, in the sequence given below: the Huayan,
Sanlun/Madhyamika, Faxiang/Yogacara, sravaka, pratyekabuddha, Tiantai, and esoteric teachings. All of these are

perfectly contained in the Heart Siitra.
9 Section 11.3.2.1. This is the teaching of Huayan, represented by Samantabhadra.
%0 Section 11.3.2.2. This is the teaching of Sanlun/Madhyamika, represented by Mafijusri.

5! Section I1.3.3.3. This is the teaching of Faxiang/Yogacara, represented by Maitreya, here referred to with fif¥,

indicating discriminating among the 100 dharmas.

52 Section 11.3.3.5. This is the teaching of Tiantai, represented by Avalokite$vara, here referred to with fgF—

(“returning to the one”).

%3 Section 11.3.3.4. The pratyekabuddhas, here referred to with fillff (“unicorn’s horn,” suggesting enlightenment
attained alone and without a teacher), are traditionally said to attain enlightenment by eliminating or breaking the

twelve pratitya-samutpada.

54 The $ravakas, here referred to with £Hi (“goat vehicle,” see note 106), attain liberation through the four noble
truths. There are sixteen aspects of the four noble truths (+/3174H), four for each. Two of the aspects of the truth of

.

suffering are “suffering” (¥ duhkha) and “empty” (%¢ Siinya), and 75%¢ is used here to represent all four noble truths.
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Furthermore, the two letters gate [in the mantra] fully contain within themselves the fruit of
the training of the entire tripitaka, and the two words para- and parasam-*° fully encompass the
exoteric and esoteric Dharma teachings. A discussion of each sound and letter would take kalpas
of time and still not be complete, and buddhas equal in numbers to the motes of dust in the
universe or drops of water in the oceans would still not be able to finish explaining each word

and the reality it teaches.

[1.3.3. Special virtues of the Heart Siitra]

s GEST Al N 3 bt I C STER SR i S v T T NE T A

Therefore, reciting, upholding, explaining, and revering the Heart Siitra relieves suffering and
gives ease. Cultivate what it teaches and meditate on it, and you will attain the path (bodhi) and

realize the superpowers. The description of “profound” is indeed an appropriate one.>

[I.4. Reason for writing]

IRBCE Z XM AR Ly e FESKBESS R BYIL I TRRE R] B R 22 | DT A 2

When I teach beginning students, I summarize the essential meaning of the Heart Siitra into five
sections and comment on them. There have been many commentators on the Heart Siitra, but
none have yet revealed this hidden secret. How the various [Chinese] translations differ, and the

differences between the exoteric and esoteric interpretations, will be discussed later.

[1.5. Additional questions]
B ST K 728 TRET RS,
Question. The Prajiaparamita belongs to the second turning of the teachings, which is not final.
How can you say that it also contains the teachings of the third and final turning of the
teachings?*’

AR E—FE LI FRe — @AM =gl Zike M B e, Rdh 2552 B R MM S,
O SR EA NG R

[Answer.] In the preaching of the Tathagata, one letter contains the teachings of the five
vehicles. In an instant of thought, the teachings of the tripitaka are given. How then could the
Heart Siitra, which is an entire text in one chapter, be incomplete or lacking? Even the cracks on

tortoise shells, the eight trigrams, their individual lines, and divining sticks can all comprise the

%5 See notes 126 and 127.
% The word “profound” (#74) is used to describe the prajidparamita in the beginning of the Heart Siitra.

%7 This question is given from the standpoint of Faxiang and is based on the Samdhinirmocana-siitra (T 676:16.697a—
b, etc.), which divides the teachings of Sakyamuni into three categories or turnings, Hinayana, Prajiiaparamita, and
Vijfiaptimatrata. The first two are not final (X 1), but the last is (Zi 7).
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An Annotated Translation of Kiikai’s Secret Key to the Heart Siitra (Thomas FEij6 Dreitlein)

10,000 phenomena and are not exhausted. The net of Indra and the Sabda-$dstra both contain all
meanings without reaching their limits.>®
e A SRR AR AT AT S
Question. If that is so, then why did the commentators of the past not say this before?
%\w’?%)\ﬁﬁé%%%@o BRI AN, BERM. w5415, AEA5E. AEEZ. KEA
[

Answer. The aryas give the medicine of teachings according to the listeners’ capacities, which
may be sometimes deep and sometimes shallow. The sages may speak or keep still, waiting for the
right time and the right person. I do not know if they simply did not speak when the conditions
were right, or if they did not speak because the conditions were not right. It may be that I am

speaking now when I should not.*® The wise will judge if this is s0.%°

[II. Main discussion]
[II.1. On the title of the Heart Siitra]

5 358 AN AR A I R 20 SR o R IMRERE AT — I RE TR RN o  45 T 191 30 P T U0 2 S 3 H
HEER, SOOI =i BRI,

The Heart Siitra has two different titles, a Sanskrit title and a Chinese title. The Chinese title under
discussion now (Foshuo mohe-bore-boluomiduo xin jing, or The Heart of the Mahd-prajfiaparamita-
sttra Spoken by the Buddha) mixes Chinese words with transliterated Sanskrit words.®* The three

%8 The infinite jewels of Indra’s net are reflected in each other infinitely and so contain each other. The grammatical
text Sabda-$astra said to be written by Indra contains many meanings in a single word. These and the examples from
Chinese divination serve to illustrate the idea that infinite meanings can be contained in what seems to be finite. Kiikai
has expressed this thought similarly in several other places. In Sho-ji-jisso gi Kiikai quotes the Darijing shu (tkz 3.37,
Takagi and Dreitlein 2010, 90), “Indra himself wrote the treatise on grammar Sabda-Sastra, showing that a single
syllable can include multiple meanings.” (R4 Hi&#im. AEMN —S2 &) In Unji gi Kikai writes (Takagi and
Dreitlein 2010, 175), “There is nothing not encompassed by them. There is nothing not exhausted by them. It is like the
grammar teachings of Indra, through which all purposes are realized, or like the lines of the hexagrams of Fu Xi, in
which each and every line contains the 10,000 phenomena.” (AT R EEMEFAT Rk, WA RFERE R — U ARE . X
RN R —— X & H E{%) In Bonji shittan jimo Kikai writes (Takagi and Dreitlein 2010, 285), “In this way, the
meaning of any single letter contains within it the truth of the meanings of all other letters. This is similar [in Chinese
divination] to one line of the hexagrams containing the 10,000 phenomena within, or knowing everything about the
past, present, and future through one crossed crack in a tortoise shell.” (1—FF& Afk—UIFHE EU2 R, Fay)—
R R EE ST LR )

% Alluding to the Lunyu of Confucius (15.8, "[EISMAEZZ KA. ABIEMELZERE. HERKATAKS):
“If a man is worth talking to and you do not talk to him, you lose a man; if a man is not worth talking to and you talk

to him, you lose your words. The man of wisdom neither loses a man nor loses his words.” (Huang 1997, 88.)

0 The character % in this sentence is based on the quote in the preceding note, and a closer translation would be,

“The wise will judge if I am losing [my words].”

' In the Chinese title Kiikai gives, flliafi BEan A 1 ## % %08 Foshuo mohe-bore-boluomiduo xin jing, the nine
characters fii (fo, buddha) and BEFNMECE I HEEES (mohe-bore-boluomiduo, or mahd-prajiid-paramitd) are transliterated
from Sanskrit using Chinese characters, and the other three characters &t (shuo, speak) /L (xin, heart), and # (jing,

classic or siitra) are translations into Chinese.
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characters [in the title] for “speak,” “heart,” and “classic” (siitra) are Chinese words. The other
nine are [transliterated] Sanskrit words.®?

LAY H, (ERAAKRYZYHT &2 H . ¢ FEIREH 2. K BB bl H 7%
SR KT TRARS I K FHIEE Yo KRR CHES . K IR K3, KL
E AR R

The Sanskrit title of the Heart Sitra in full is Buddhabhdsa-maha-prajfiaparamita-hrdaya-
sutram.®® The first two [Siddham] letters [buddha] are the name of the fully awakened one. The
next two letters [bhdsa] are a word that opens the secret treasury for realization, providing the
nectar [of its teachings].® The next two letters [maha] have the meanings of large, many, or
excellent.®® The next two letters [prajfia] in brief are the name for concentration and wisdom. The
next three letters [paramita] indicate the completion of an action.®® The next two letters [hrdayal
reveal the meaning of “occupying the center.”®” The next two letters [sitram] gives the

descriptions of a thread passing through, encompassing, and so on.®®

2 A similar passage is found in Mingkuang’s Bore xinjing shu (z 528:26.733c), where the title lacks #&i.
Mingkuang’s title in transliterated Chinese characters mistakenly uses citta (%) instead of hrdaya in the title, both of
which may be translated as xin (') in Chinese (see note 67). Kiikai avoids Mingkuang’s error. Mingkuang writes:

VR PR R B S DS o LIS AT 0l o REVEEE I BRGNP 7 2 2 B RERE . DS R
o P RAFREEE A W] S BERIOA IR 2 % iR Hi Pl B il S KRR O

The Mohe-bore-boluomiduo xin jing (The Heart of the Great Prajidparamita Siitra) has, in brief, two
different types of words in its title, Sanskrit and Chinese. Mohe-bore-boluomiduo is Sanskrit. Xin jing is
Chinese. If the title were to be fully expressed in Sanskrit it would be *Maha-prajfia-paramita-citta-
stitram. If one were to use only a Chinese [translation, without any transliterations from Sanskrit], the

title would translate as, The Heart of the Classic of the Great Wisdom that Arrives at the Other Shore.

® Kiikai gives the title in Siddham letters reading *Buddhabhasa-mahd-prajfiapramita-hrda-sutram. Paramitd (four
letters) is given here as *pramita (in three letters), and hrdaya (three letters) is given as hrda (two letters). Siddham in

the Tkz text inconsistent with the standard Heart Siitra is corrected throughout. See also note 127.

 In his Bonmokyo kaidai Kiikai writes (Tkz 4.221-222), “‘Spoken by’ is bhdsa in Sanskrit. It means to open up the
mist and point at the moon.” GRHFAM ZEL, LELYIBIBERAZ2)

6 Kiikai gives a similar explanation several times in his various texts titled Dainichikyé kaidai (Tkz 4.20, 44, 58).
This is also found in the Dazhidu lun (T 1509:25.79b), and mentioned by Mingkuang (z 528:26.733c).

% This comment is based on glosses such as in Daghidu lun (T 1509:25.145a), “Pdra in Chinese means ‘the other

shore,” and mi means ‘arriving at.”” (J5E % 5 %% S53)

7 The Darijing shu has this explanation (T 1796:39.705b), “Xin ('[) in Sanskrit is citta, which is the discriminating
xin (mind). Also, it is hrda, which is the xin (heart) occupying the center [of the bodyl.” (L= H % 2B HLH XK T
FRHE 2RO W)

% The Buddhabhiimisiitra-$astra (t 1530:26.291b) says, “That which penetrates and gathers together is called a siitra.
This is because, by the Buddha’ teachings, [a siitra] penetrates and holds together the meanings that should be taught
and the beings who should be liberated. (AEEAREMEAREHS DIBEAIEZE4 . PrERZATL/EHD In several of his
Dainichikyo kaidai (Txz 4.9, 21, 46, 62) Kiikai writes, “Siitra is [like a thread] running through and connecting [a woven
fabric] so that it does not scatter. The mystery of speech is the warp, and the mystery of mind is the woof. The threads

of the three actions are woven together to form the silk fabric of mandala.” (f$& EHR AN L. LIEBERELLLER
e W= MBI 2
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An Annotated Translation of Kiikai’s Secret Key to the Heart Siitra (Thomas FEij6 Dreitlein)
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In explaining the meanings of the titles [of siitras] in general, all [are described as] having a

m

person, teaching, and analogy.® This title contains the name of the bodhisattva, Maha-
Prajiaparamita. This is the person. This bodhisattva has a dharma-mandala mantra samadhi-gate,
in which each letter is a teaching. Each word in the siitra is a mundane and superficial word, but

each is also a profound word of suchness. This is the analogy.”

% Kikai refers to a common Chinese exegetical practice for analyzing the titles of sitras, in which several ways of
analyzing a title according to its words are posited. For example, seven ways of analyzing the constituent terms of a
siitra title (L-F837#) are often used: titles that give (1) only a person (¥.A), (2) only a teaching (¥.i%), (3) only an
example ($%%), (4) a person and a teaching (Ai%), (5) a teaching and an example (7%%%), (6) a person and an example
(NE), and (7) all three (A7EZEEJE). In his Guan Wuliangshou fo jing su (#5835 b#S i) Zhiyi says (T 1750:37.186¢),
“All siitras have two names, the shared and the particular. The shared name is the one word siitra. There are seven kinds
of particular names: the person, teaching, or example alone; or two of those, or all of them.” (—YJR i A EH] — %o
BRI 2 —7 BRI, sBAEE, i, 0B ) Specific examples of each of these are given at T 1751:37.198c,
and are of course based on the Chinese translated/transliterated titles. More or fewer than seven possibilities are
mentioned by other Chinese commentators.

“Person” in the exoteric sense here means the name of deity or main character given in the title, but in the esoteric
sense also means the samadhi of that deity as esoterically taught in the sitra. In his Kongochogyo kaidai (Txz 4.73-74)
discussing the Sarvatathdgatatattvasamgraha, Kiikai gives the usual exoteric interpretation of the words in sitra titles.
(See also Hokkekyo kaidai Tkz 4.170-171 for a similar passage.)

Bl TE R FRRCEAEGRI ALY Pl BFERCSERTRE TR BRI IR, KM KA. Bl
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The ancient masters have said that the titles of siitras can be organized [into three types]. There are
those that are named for a person, such as the Amitabha, Bhaisajyaguru, or other siitras. There are
others that are named for a teaching, such as the Large Prajfidparamita-siitra, Mahdaparinirvana-siitra, or
others. There are others that have analogies in their names, such as the avadana siitras. Some are
named for both a teaching and an analogy, such as the Lotus Siitra of the Sublime Dharma. Others are
named for a person, teaching, and analogy, such as the Mahda-vaipulya Buddhdavatamsaka-siitra.
According to the superficial interpretation of the ancient masters, the [full] title of this sitra (ZEMITH—
Yl aR S B K RIS KBRS, The Siitra of the King of the Great Teaching of Mahdyana Immediate
Realization in the Vajrasekhara Sarvatathagata-tattvasamgraha) would have all three: person, teaching,
and analogy. Vajrasekhara (vajra-peak) is the analogy. Sarvatathagata (all the tathagatas) is the person.

The other words are the teaching.

70 The usual or exoteric approach to the title of the Heart Siitra is to treat prajidparamitd as the teaching, and “heart”
as an analogy (T 1713:33.558¢, etc.) meaning the essence of the Large Prajfigparamita. Kikai’s understanding here is
profoundly esoteric and unique. In one of his Dainichikyé kaidai (Tkz 4.33), Kiikai gives a similarly esoteric discussion
concerning the title of the Mahavairocanabhisambodhi-siitra.

# S N ANB——F ANFF 8, SVRRIRE D —— SR 5 ERIGE A S LSRR
The person [in the title] is that person (Mahavairocana), because each of the letters are the bija of that
person. The teaching is every teaching, because each letter is a dharma-jfidnamudra. The analogy is that

all the words are analogies, because the profound is revealed through the superficial.
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[II.2. Outline of the Heart Stitra]

[II.2.1. The audience of the Heart Siitra]

= EE PR (TS 2 LIRS TS 5530 Lo
This samadhi-gate was taught by the Buddha at Grdhrakiita for the sake of Sariputra and others.

[1I.2.2. The Chinese translations of the Heart Siitra]

BERSEONEE . 50 R AT =, SPTER AR, X B = el B A R PO LR N NSRS
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There are several [Chinese] translations of the Heart Siitra. First, there is the translation by
Tripitaka Master Kumarajiva, which is the text discussed here.”* Next, in the translation of
Tripitaka Master Xuanzang,’? the four characters foshuo mohe (flliZfi/31, “spoken by the Buddha
maha”) are missing from the title, after the word wuyun (f1 %, “five skandhas™) the character deng
(5%, “and so on”) is added, after yuanli (£, free from) the word yigie (—UJ], “all”) is missing,
and after the dharani there is no text describing its effectiveness.”® Next, Tripitaka Master Yijing’s
translation omits the word mohe (i, “maha”) from the title, and after the mantra there is a
description of its potency.” The translations of Tripitaka Masters Dharmacandra and of Prajia

both have introductions and conclusions.”® Also, the third fascicle of the Dharanisamuccaya

1 The oldest Chinese translation of the Heart Siitra is by Kumarajiva, made between 402 and 412, and is a short
version titled Mohe bore boluomi da mingzhou jing (BERBAT G A INAS, Satra of the Great Mantra of the Mahd-
Prajfiaparamita, T 250). It is clear that the text Kiikai refers to is not Kumarajiva’s extant text, but is very nearly
identical with Xuanzang’s version and may be practically considered to be that text, Kiikai’s statement here
notwithstanding. Some have suggested that an unknown and lost translation by Kumarajiva is meant. The debate over
which version of the Heart Siitra Kiikai used to write this text is summarized by Matsunaga (2006, 129-132). See also
notes 73 and 127.

72 Xuanzang translated his text in 649 under the title Bore boluomiduo xin jing (W75 #E# % 0%, Prajfidparamita
Heart Siitra, T 251). This short version is the most popular today.

73 In actuality, the text used for recitation in Shingon Buddhism today is not Kumarajiva’s version, but is a slightly
modified version of Xuanzang’s translation with these three changes: ffliZi#1 added to the title (Kumarajiva’s version
has 3 only), ¥ omitted after Fifi (Kumarajiva’s version also lacks % after 71f%), and —V) added after iz
(Kumarajiva’s version has —UJ] after #ff). Both texts end after the dhdrani. This text is used for the translations of the

Heart Stitra below.

74 The translation ascribed to Yijing in 700 and titled Foshuo bore boluomiduo xin jing (Ml i §E 2 % 045) is

nearly identical with Xuanzang’s version, and was not included in the Taisho edition (Matsunaga 2006, 56).

75 Dharmacandra translated the text in 738 as Pubian zhizang bore boluomiduo xin jing (¥ E5 A I REEE % DKE,
Universal Treasury of Wisdom Prajfidparamita Heart Siitra, T 252). The translation of Prajiia et al. was completed in 790,
and is titled Bore boluomiduo xin jing (W5 HEEE %K, T 253). Both of these are long versions of the Heart Sitra, with
an introduction and a conclusion added to the core text.

The three other extant Chinese translations of the Heart Siitra included in the Taish6 edition (T 254, translated by
Prajiiacakra in 850; T 255, the Dunhuang translation by Facheng in 856; and T 257, translated by Danapala in 980) are
all long versions that postdate Kiikai. Translations by Zhi Qian, Bodhiruci, and Siksananda mentioned in catalogs are

lost.

@n



An Annotated Translation of Kiikai’s Secret Key to the Heart Siitra (Thomas FEij6 Dreitlein)

discusses this mantra method.”® The title of the siitra [given there] is the same as Kumarajiva’s

title.””

[II.2.3. The esoteric meaning of the Heart Siitra]
S DB ISR B OFEPEREIE. ESRES RO, K OESTSMRA %,
What we call the Heart of Prajfia (the Heart Siitra) is the body’® and heart-dharani and so on of the
bodhisattva [Prajial. The mantra of this siitra is this great heart-dharani.’”® The Heart of Prajia
receives its name from this heart-mantra.

B} SIS R AR 20 ARSI, © . FraE A 2 e,

Some people repeat [the exoteric explanation] that the word heart is used because the Heart
Sttra gives the essentials of the Large Prajiidparamita-siitra, and that it was not taught in a separate

assembly.®° This is like saying a dragon is a snake just because it has scales like a snake.®!

76 Dharanisamuccaya, T 901:18.804c ff. This section in the third fascicle, consisting of a short siitra and an esoteric
ritual manual including a description of the appearance of the bodhisattva Prajia, thirteen mudras, nine dharanis, and a
description of a mandala, is summarized by Conze (1978, 88).

77 The title given in the third fascicle of the Dharanisamuccaya of a text quite different in content from the Heart
Sitra is Bore boluomiduo daxin jing (FBERH#E 2 A0S, The Great Heart of the Prajfidparamitd Sitra), and is not the
same as the title of the extant version of Kumarajiva’s title, Mohe bore boluomi da mingzhou jing (see note 71).

78 The first of the thirteen mudras of Prajiia in the Dharanisamuccaya is called the “body of Prajia mudra” (#%# & Ell,
T 901:18.805¢), but there is no “body” dharani given. Kiikai’s intention may be to say that the Heart Siitra is itself the
body of Prajiia.

79 The fourth dhdrani in the third fascicle of the Dharanisamuccaya (T 901:18.807b) is the same dhdrani given in the
Heart Siitra (with tad yatha added), and is called there the “great heart-dhdrani of Prajiia” (% KD PEFEIE), or the
“great heart-dharani” (/0. In the text it is combined with the “great heart-mudra” (CK/0FN), the fifth mudra of the

thirteen.

8 The idea that the Heart Siitra is a condensed version of the Large Prajfidpdaramitd-siitra is ubiquitous in Chinese
commentaries, for some examples see notes 17 and 18. The Large Prajfidparamita-siitra was taught in four places
(including Grdhrakiita in Rajagrha) in sixteen assemblies. Since the Heart Siitra is commonly considered a condensed
version of the Large Prajfidparamitd-siitra made after that was preached, the Heart Siitra could exoterically be said to

have not been preached separately by the Buddha.

81 Alluding to Liuzi (2|7, 25): “The inferior horse has a hair of the thoroughbred, but cannot be called a
thoroughbred. ... The dragon has a scale of the snake, but cannot be called a snake.” (EEH AL —TF. M~ nliE25H
e ... WiFERE YL —8E, A n3EZYEH) The meaning is that although the Heart Siitra and the Large Prajfiaparamita-
stitra seem to share some passages (see note 19), the esoteric meaning of the Heart Siitra is far more profound than it
simply being a conveniently condensed version of the long text. It may be inferred that Kiikai is not negating the
conventional wisdom of the Heart Siitra as a short version of the Large Prajfidparamita-siitra, but is instead adding to that
a further esoteric understanding. Specifically, Kiikai’s point is that the word “heart” does not suggest a condensation,
but instead esoterically points to the heart-mantra and samadhi of Prajiia. The literary allusion of the dragon and snake
seems to suggest inferiority, but the inferiority is in the superficial understanding of what “heart” means here. Certainly
Kiikai does not mean to say that the Large Prajfiaparamitd-siitra is itself somehow inferior to the Heart Siitra. Indeed, for
Kiikai that sitra is itself the samadhi of Mafijusri, as he notes in his Kongo hannya-haramitsu-kyo kaidai (note 9), “The

(22)



B LR A BOU U FERT AL S 5 24 75

[1I.3. The five sections of the Heart Siitra]
AR 1 re 56— Nkl . SRR U e 2,
This siitra in general has five sections. The first section is the general introduction to the person
(the bodhisattva whose samadhi is taught) and the teaching. It is from “when the bodhisattva
Avalokitesvara” to “becomes free from all suffering and distress.”

o hlEE . A B ZE RIS EOZ

The second section differentiates among the vehicles. It is from “matter is not different from
emptiness” to “there is no object to be attained.”

F AT NSRS SRR R =g R .

The third section gives the benefits attained by the practitioner. It is from “the bodhisattva” to
“perfect bodhi.”

FUREER A . MO AT R IR E AR .

The fourth section describes the entire [siitra] as returning to the dharani. It is from “therefore,

~7

know that the prajiaparamita

BHMEIR S 07. TTTITY B2,

The fifth section is the mantra of the secret treasury. It is from “gate gate” to “svaha.”

to “true and not false.”

[II.3.1. The first section: a general introduction to the person and the teaching]
[R5 B VR A TR 2 26 TR B L PR ES 22 2 — U ]
[When the bodhisattva Avalokite§vara was practicing the profound prajiaparamita,
he clearly saw that the five skandhas are all empty, and thereby was freed from all

suffering and distress.®?]

H— NEROE DA T NITE AR 2. SHEAERRIT A UL ARBEZRREIN TR RE Tl
o 21T, MAZEAIRERE R . FE O HIFTTS . REDA W, KIZ NS, KB EINITI%, =/
=T EE RN AN MH

The first section, the general introduction to the person and the teaching, has five parts: the cause,
cultivation, realization, entering, and the time. Avalokite$vara in the text is the practitioner.®® In
other words, this means a person inherently possessing the awakening of bodhi, which is the

cause. ®* “The profound prajiia[paramital” is both the meditation and the teaching that is

Large Prajfidparamita-siitra in 600 fascicles, sixteen assemblies, and 282 chapters is altogether the samadhi-gate of the

bodhisattva Mafijusri.”
82 The translation of the Heart Siitra is added here from the modified Xuanzang translation, see note 73.
8 This is also Fazang’s interpretation (T 1712:33.552c¢).

8 This corresponds to the person mentioned in the section title. This inherent bodhi is given as the cause of attaining
wisdom in the Mahavairocanabhisambodhi-siitra (T 848:18.1b—c):

HEMEEHE, DUTER. siER. &[98, ... e S R0EH, ERRA. HHERIETE. WHEE
SATER. FHMERA L,
“World-honored One, what is the cause, what is the root, and what is the ultimate goal of such

wisdom?” ... The Buddha answered, “Bodhicitta is the cause, [universal] compassion is the root, and
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meditated on. It is the cultivation. “Clearly [saw that the five skandhas are all] empty” is the
wisdom that brings realization. “Was freed from suffering” is the fruit obtained. The fruit is
entering [into nirvana].®® Depending on the teaching and the person [who receives the teaching],
there are infinite [differences in] wisdom. Depending on these differences in wisdom, the time
required [to attain the goal] will also be varied. Depending on the degree of the false
discriminations [to be overcome], the length of time could be three lifetimes, three kalpas, sixty
kalpas, or a hundred kalpas.®® This is what is meant by the word “when [the bodhisattva...].”

BABEEE Rz ROEs i3/ RIS ]

[When] the meditator® is cultivating prajia,

He profoundly sees the emptiness of the five [skandhas].

He who cultivates his mind through kalpas®®

[the practice of] skillful means is the ultimate goal. Vajrapani, what is bodhi? It is knowing one’s own

mind just as it really is.”

8 Traditional interpretations have compared these four steps to the esoteric meanings of the four transformations of

the letter a: a for inherent awakening, a for the cultivation of that awakening, am for bodhi, and ah for nirvana.

% Depending on the teaching and the capacity of the person, the length of time will vary. The examples given are
all for the exoteric paths. According to the traditional commentaries (sz 16.394a, zsz 20.144b-1445a, etc.), three
lifetimes is for the Huayan teachings (T 1868:45.0518a), three kalpas is for the Sanlun and Faxiang teaching, sixty
kalpas is for the sravakas, and 100 kalpas is for the pratyekabuddhas.

As Kiikai explains in his Sokushin jobutsu gi, the esoteric path is attained in a single lifetime (Takagi and Dreitlein
2010, 27-78). According to the Mahavairocanabhisambodhi-siitra, buddhahood in one lifetime is possible by
understanding three kalpas to be not a length of time but to mean three vikalpas (coarse, subtle, and very subtle false
discriminations). The Darijing shu (T 1796:39.600c) comments on this passage.

B = gt L O A . A DI SR O R LD B B = Ik 7. MEREhk. A% —
B —Hmfle HUHIRMRE. =PIkt SaOE . AR, DRkt T. EEn/s+o
ST 33 P A 6 12 17159) IR ) B2 S P - & D7 1IN S = 1135 W A 4719/ I ==
1. El—8 WA S O0%E— Sl i, BRMEY0. Bm =Pkt pkdbth, & —A4 it
== Bl RN 23 HEo

[The Mahavairocanabhisambodhi-siitra (T 848:18.3a) says,] “Transcending the three mundane false
discriminations, the supramundane mind is born.” Taking pure bodhicitta as the supramundane mind,
this is the practice of a yogin who transcends the three kalpas. In Sanskrit kalpa has two meanings. The
first is [a length of] time. The second is false discrimination (vikalpa). According to the common
meaning, after passing through three asamkhyeya kalpas, complete awakening is perfected. In the
esoteric interpretation, the practice of a yogin who transcends the first kalpa is to transcend the stage
of the gross false discriminations of the 160 minds and so on. This is called the first asamkhyeya kalpa.
The practice of a yogin who transcends the second kalpa is again to transcend the stage of the subtle
false discriminations of the 160 minds and so on. This is called the second asamkhyeya kalpa.
Practitioners of the mantra path transcend another kalpa, which is to transcend the stage of the very
subtle false discriminations of the 160 minds and so on, to arrive at the first stage of a buddha’s
wisdom. Therefore, this is called [transcending] three asamkhyeya kalpas to perfect buddhahood. If one
can transcend these three false discriminations in one lifetime, then one can perfect buddhahood in one

lifetime. What need is there to discuss lengths of time?
87 “Meditator” (#1 \) suggests both Avalokitesvara (#{[91¥) and the practitioner (17 \) as mentioned in the text.

8 Dohan says (NDz 10.497a) that that “he who cultivates his mind through kalpas” refers to the time, or “when” in

@
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Is freed from afflictions: the one-mind is penetrated.®

[II.3.2. The second section: differentiating among the vehicles]
BRI L. A 2,

The second section on differentiating among the vehicles can also be divided into five [vehicles]:
those of “establishing” (Huayan), “cutting off” (Sanlun), “marks” (Faxiang), “the two” (Sravaka

and pratyekabuddha), and “the single” (Tiantai).

[1I.3.2.1. Huayan]
[EF AR AR S, AR 22t 2T MR 2]
[“Sariputra, matter is not different from emptiness, emptiness is not different from
matter; matter is itself emptiness, emptiness is itself matter. Of sensations,

perceptions, mental formations, and consciousness the same can be said.”]

FVEH AR AR = BE T2 . (AN 28 R R . T AN A B B i iR 3 RN
Bl =i kR0, Bz, X2 YaAkER T Z 5. MH
First, “establishing” [mutual identity] is the samadhi-gate of the “Tathagata of establishing.” This

refers to the passage from “matter is not different from emptiness” to “the same can be said.”*°

the Heart Siitra, which is three kalpas of time in the exoteric understanding but three degrees of false discrimination in

the esoteric view (see note 86), which may be transcended in one moment of thought (&, ksana).

8 Penetrating the one-mind (—/[\) means attaining bodhi or nirvana, with the implication that this is a state
originally present and shared by all beings. In Hizo hoyaku Kiikai writes (— 0 A H A7, Tkz 3.153), “The One Mind is
like water; it is originally clean and serene” (Hakeda 1972, 204), and (tkz 3.162):

HIOZ M ARG . SRR — OBl SO = RE IR ENT B B 18 B R ol

The excellent power of an aspirant’s Buddhahood, the moment he sets his mind on enlightenment, is
mysterious; all excellent qualities are made manifest for the first time, and the One Mind is unveiled.
When he realizes this mind, he will come to the awareness that the threefold world is his body and that
the entire universe is also his Mind. (Hakeda 1972, 212)

Kakuban says (Npz 10.470b-471a) that this line corresponds to “liberates from all suffering and distress” in the Heart
Siitra. He says that one-mind has two meanings: the non-dual one-mind (‘~*~—) of esoteric Buddhism and that each
of the three vehicles has the truth of the single suchness. The overall meaning is that by escaping samsara and attaining
the peace of bodhi and nirvana, freedom from grasping at opposing categories is attained and the one-mind of the
identity of subject and object is penetrated. Raiho says that the one-mind is what is entered by all vehicles, exoteric or
esoteric (zsz 20.146a). It is the secret treasury of mantra, which the nine exoteric stages of mind (in the ten stages of
mind system) all realize. Kakuban’s “non-dual one-mind” may be thought of as similar to the identity of the three minds
(=0F5) Kiikai discusses in texts such as Kan’en no sho (Takagi and Dreitlein 2010, 316):

s He 2N ORI G EIHROENETRA Do FI =01 KB
Master Huiguo told me, “If you know your own mind [just as it really is], you know the Buddha’s mind.
If you know the Buddha’s mind you know the minds of all beings. Knowing the identity of these three

minds is called great awakening.
% Compare Hizé hoyaku (Tkz 3.153), where Kiikai discusses these phrases in connection with Sanlun.

AR HERRIMYEIR 2, 22 ARG Rtz 22l the FERIH MY AR M
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The “Tathagata of establishing” is the esoteric name of the bodhisattva Samantabhadra.®* His
teaching of the perfect cause is the threefold perfect interpenetration.’® That is why [this section
of the Heart Siitra] is named [“establishing”]. It is also the body of the cultivation and vows of
bodhicitta of all the tathagatas.” A verse:

KL Ml 7L A5
Matter, which is not different from emptiness, unfolds itself as all phenomenal existences; yet it is of
the nature of emptiness. Emptiness, which is not different from matter, nullifies all marks of
particularity; yet it is manifested as a variety of temporary beings. Thus, matter is none other than
emptiness, and emptiness itself is none other than matter; all phenomenal existences are of the same
structure. What can remain an exception? The relationship that exists between these two is comparable
to the inseparable relationship that exists between water and its waves or between gold and gold
ornaments. (Hakeda 1972, 201)

°! In Amoghavajra’s translation of the Adhyardhasatika-prajfidparamitd-sitra (T 243:8.785c), the name — V)" F-55ET
hn#& “the Tathagata establishing the identity of all dharmas” (sarvadharmasamatapratisthitas tathagatah) appears. This is
explained in the commentary to that text (T 1003:19.615b) as another name for the bodhisattva Samantabhadra. Kiikai
says that Huayan, the ninth of his ten stages, is the samadhi of Samantabhadra in his Daijé Tenné no kanjo no mon (Tkz
5.21):
ALY S0 7 Y I e ek PR R e 2 R BRER TRV E A AN 5 o DB I I 8, 40 A RIS B R vk i =ik
ZMh,

Huayan/Kegon is the sublime interpenetration without obstruction of the dharmadhdtu, and widely
discusses the perfect interpenetration of the absolute and phenomena. This is to remove the disease of
believing that the natures and marks of dharmas are unchanging, and to reveal the medicine of the
identity of the mind and buddhas. To name the person, this is the dharmadhatu samadhi-gate of

Samantabhadra.

%2 One interpretation of the “threefold perfect interpenetration” is the Huayan teaching of the interpenetration of
the absolute with phenomena (ZFEIMEH}), the mutual interpenetration of phenomena (i fE#), and the mutual
interpenetration of the absolute (PEPIMEHEE). Ripa and the other skandhas corresponds to phenomena (%), and
emptiness to the absolute (3). Kiikai’s thesis is that the identity of matter and so on with emptiness in the Heart Siitra
demonstrates the samddhi of Samantabhadra, which is the teaching of mutual interpenetration of Huayan. Another
interpretation of the threefold interpenetration is the interpenetration of the three types of worlds (—f&{t[#]: the realms
of beings, their support worlds, and the buddhas and bodhisattvas), cf. Himitsu mandara jiijiishin ron, Tkz 2.297.

% In esoteric Buddhism, Samantabhadra is identical with Vajrasattva (T 1125:20.538a, etc.), and as such is the
perfect cause ([E|[X), where Mahavairocana is the perfect result ([EI3). In that sense, Samantabhadra/Vajrasattva
represents pure bodhicitta. The Darijing shu explains (T 1796:39.787c), “Samantabhadra is bodhicitta. Without this
sublime cause, there can never be the highest and great result (buddhahood).” (%& & i th. ALY R, &R
HEZEM K Bodhicitta is the source of all the practices and vows of the bodhisattvas, so Samantabhadra is called
their body here. He is called the “bodhicitta of all the tathagatas” (&2 —YIWIZREFEL, T 1125:20.538a). The Darijing shu
explains his name (T 1796:39.582b):

RS, MROE U, BN . RO TET. RS T, BEERE U
— IR IS, MR A,

In Samantabhadra’s name, samanta () means penetrating everywhere, and bhadra () means the
most sublimely good. The meaning is that the cultivation and vows arising from bodhicitta and [the
three mysteries practice of] body, speech, and mind are all universally shared and penetrate
everywhere, are pure and sublimely good, and possess all virtues. That is why Samantabhadra is so

named.
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WZEARAT HEOCKE R BKIRHER

Matter and emptiness are fundamentally not two;

Phenomena and the absolute are originally identical.

Without obstruction, triply interpenetrating,

The analogies of this teaching are the golden [lion] and water [and waves].**

[11.3.2.2. Sanlun]
[FH T Eafih 2. ANMEARW. AT AR

[“Sariputra, all dharmas are characterized by emptiness: they neither arise nor cease,

are neither defiled nor pure, and neither increase nor decrease.”]

TR PR R EGE A = PR PR . REERZE R AN ANRUE . S G 20 A B SRS BEE IR
SCIRHI Bl BEFE AR 2 DT RIS BHH

Second, “cutting off” [conceptual proliferation] is the samadhi-gate of the “Tathagata free of
conceptual proliferation.” This refers to the passage from “all dharmas are characterized by
emptiness” to “neither increase nor decrease.” The “Tathagata free of conceptual proliferation” is
the esoteric name of the bodhisattva Manjusri.”® The sharp sword of Mafjusri, the wielding of the
eight negations, cuts off falsely discriminating thoughts.?® That is why [this sentence of the Heart

Sttra] is named [“cutting off”]. A verse:

 Two Huayan analogies illustrating the inseparability of gold (essence) from a lion made of gold (function), or of
water (the absolute) from waves (phenomena). The analogy of the golden lion appears in T 1880, and of the water in T
1867:45.511¢c, T 1733:35.119a, and so on.

% In Amoghavajra’s translation of the Adhyardhasatika-prajfidparamitd-siitra (T 243:8.785a), the name — U #E5GEmAN
2K “the Tathagata free of all conceptual proliferation” (sarvadharmdprapaficas tathdgatah) appears. This is explained in
the commentary to that text (T 1003:19.613b) as another name for the bodhisattva Maiijusri. Kiikai says that Sanlun,
the seventh of his ten stages, is the samadhi of Prajiid and Mafijuéri in his Daijo Tenno no kanjo no mon (Txz 5. 20):

=G R 3 N ZENVE 2 R B R 8GR 2 R — B 2R 2 AT E B 2 A . 2R
%?@”E%EF&SZE'}(O BREGH ZE R B OB RN SMERELE S o Al R STk =R Z
L

Sanlun/Sanron teaches well the eight negations and the truth of emptiness, and sublimely opens the
path to eliminating conceptual proliferation. The view of the one reality that does not arise [nor cease]
is thus established, and the teaching of the two truths and the middle path is accordingly given. It is
the fierce flame that consumes the three poisons and four mdras, and the blast of wind that blows away
the false clouds of conceptual proliferation. It sweeps away the physical and mental attachments, and
removes inner and outer obstructions. This medicine is the highest. It is the samadhi-gate of Prajiia, the

mother of the buddhas, and Mafijusri.

% This sentence is traditionally not read as a question. This section of the Heart Siitra reveals Mafjusri’s samadhi of
eliminating useless conceptual proliferation by means of the eight negations, likened to the sword of pragjfid. The eight
negations appear in the Large Prajfiaparamita-sitra (T 220:6.988a, 7.389a; see also T 1564:30.1b, etc.).

RSB IS T TR TR 0 . AR UM AR R AR R R R, R
If, when the bodhisattva-mahasattva is cultivating the prajfidparamita, he clearly knows all dharmas

arising from conditions to be neither arising nor ceasing, neither interrupted not eternal, neither the
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JUAHEEERR SRR B2e s sl RHRMIE

The eight negations cut off all conceptual proliferation;

Maiijusri is the person who [cuts off all conceptual proliferation].

The single emptiness®” is the ultimate truth;

Its application [in compassionate activities] is the most profound reality.

[1I.3.3.3. Faxiang]
et Ze p O 2 0 Tailke. MR S0 B . MOB AR :. MR 2 MGk A
[“Therefore, in emptiness there is no matter, and no sensations, perceptions, mental
formations, and consciousness; no eye, ear, nose, tongue, body, and mind; no form,
sounds, scents, tangibles, and objects of mind; no realm of vision, and so on to no

realm of consciousness.”]

— A P PERA K 2% i B pE E e = R PR R . Rz T S R R ., R =R B A
RSk, AHMERIER . MERGESE. O RIEF. MH

Third, [knowing] the “marks” [of dharmas] is the samadhi-gate of Maha-Maitreya Bodhisattva.?®
This refers to the passage from “therefore, in emptiness there is no matter” to “no realm of

consciousness.” [Maitreya’s] teaching is to give ease through the samadhi of universal kindness,

same nor different, and neither coming nor going, then he cuts off all conceptual proliferation.
7 The “single emptiness” (#4%) is discussed in the Dazhidu lun (T 1509:25.551a):

MH. =@Mz, ZH. /SR MNERNE AR, GIRERIERNZE, |22
. M2 R M A 22
Question. What is the single emptiness? Answer. The eighteen aspects of emptiness (astadasasinyata)

are all relative to causes and conditions. For example, internal emptiness (adhyatma-siinyata) relies on
internal dharmas (the six sense organs), and is thus named internal emptiness. Without any internal
dharmas, there would be no internal emptiness. The eighteen aspects of emptiness are all the same.

This single emptiness has no cause and relies on nothing, therefore it is called the single emptiness.

The single emptiness is free of all relativity, and is suchness. Jizang writes (T 1824:42.2b), “Because it is primordial and
ultimate, free of all existences, and is only reality and dharmatd, it is called ‘single.”” (A3 5 3 M Fir A5 MEAS BEARVA LN

(YR )

% Kiikai says that Faxiang, the sixth of his ten stages, is the samadhi of Maitreya in his Daijé Tenné no kanjo no mon
(Tkz 5. 20):

FARZE G = V2 F B MERR I 2 B [EIERIRIRE BE M. SRR AL IR O
72 IR R SR BB R DI MBERE AR RN 2 S ol R =Rz P,

Faxiang/Hosso precisely teaches the eight consciousnesses and the three natures, and sublimely
proclaims consciousness-only and the truth that the objects of consciousness do not exist
[independently]. It firmly discusses cause and effect, and widely teaches the Dharma-gates. When
discussing the bodhisattva stages, it reveals fifty-two progressive stages, and when talking about the
length of time [to attain buddhahood], it says that three great asamkhyeya kalpas are required. It
corrects those fools who ignore the truth of cause and effect and ignorant people who are confused
about objects external to mind. It is the medicine that tames great pride in beings. It is Maitreya’s

samadhi-gate of universal kindness.
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and his instructions [warn against ignoring] cause and effect. He explains the differences between
the marks [of dharmas] and nature (mind). Consciousness-only counteracts [the idea of the self-
existence of] the objects of cognition.? [Maitreya’s] heart [of universal kindness] is fully
expressed here [in this sentence of the Heart Stitra].'®® A verse:

—HepInEr =atEES PRt SPEIAE

When will beings abandon [ideas about the enduring reality of] the two (the

self and dharmas)?

In three asamkhyeya kalpas, **!

buddhahood).

The adana is the essence of the [other] consciousnesses.

when they realize dharmakdya (attain

102

A phantom and an illusion; it is only a name or a guest.'®

[11.3.3.4. The two vehicles]

[ A B 7 0 A Y 5 ) B 2 SE R I E At e 6 B AU ]
[“There is no ignorance and no ending of ignorance, and so on to no aging and
death and no ending of aging and death. There is no suffering, no origin of

suffering, no cessation of suffering, and no noble path.”]

PU A MER IR CE N 2t R R =R Pt AR 2 I SE SR INRR 2 =K. BEF
Fourth, the two are (1) knowing that there is no enduring self but believing that the skandhas
exist (the s§ravaka path) and (2) removing karma, the [twelve] causes [and conditions of

% The external objects of the five skandhas, the twelve dyatanas, and eighteen dhdtus, are knowable only as the
constructions of consciousness, and thus have no self-existence outside of that. Consciousness and its objects are
different, but are mutually dependent. Kiikai suggests that the negations in this section of the Heart Siitra make the
point that perceived objects lack any independent existence, and so this section represents the samadhi of Maitreya, who

gave the teachings Faxiang/Yogacara are based on out of kindness (maitri) to beings.

100 This sentence is traditionally not read as a question, and is somewhat terse and ambiguous. Modern Japanese

commentators have explained the meaning in a wide range of ways, see Matsunaga 2006, 154-156.

101 Faxiang teaches (Cheng weishi lun, T 1585:31.54c, 57c; etc.) that enlightenment is possible after cultivating for
three incalculable kalpas (one of these equaling 10° years in the Abhidharmakosa, T 1558:29.63c). Kuiji writes in his
commentary on the Heart Siitra (Shih 2001, 80-81), “The Yogacarins comment that unsurpassed enlightenment is broad
and profound and cannot be attained with little effort. ... if counted in great kalpas, which are beyond all measure, then
it would take three immeasurable great kalpas to accomplish perfect realization.” (AIMEH 5. M FEHEE KRE. FED
FERITTRERS M, ... BHUIKMER —YERH 8. KR = mEKE) A58 W, T 1710:33.535a) For the esoteric
interpretation of three kalpas, see note 86 and Takagi and Dreitlein 2010, 28ff.

192 Adanavijiana, or appropriating consciousness (also #f¥i#), is another name for dlayavijfidna, or storehouse

consciousness, the eighth consciousness of the Yogacara/Faxiang system, on which the other seven consciousnesses rely.

103 Alluding to Zhuangzi, chap 1. “A name is only the guest of what is real.” (¥ Z £ 1) “Real” in the Buddhist
sense means not dependent on causes and conditions. The dalayavijidna and the other seven consciousnesses are

dependent on the objects of cognition, and so are not themselves real.
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An Annotated Translation of Kiikai’s Secret Key to the Heart Siitra (Thomas FEij6 Dreitlein)

dependent arising], and the seeds [of ignorance ] (the pratyekabuddha path).'** This is accordingly
the samadhi-gate of the two vehicles. The passage from “there is no ignorance” to “no ending of
aging and death” is the samadhi of the pratyekabuddhas. A verse:

JRERNIN R Em By SR PR ERENRAE

[Seeing] the falling leaves driven by wind, the pratyekabuddhas know causes

and conditions.'%

How long will it take to find liberation from samsara?
[Seeing the] dew on a flower, they remove the seeds [of ignorance].

106

The sravaka and the pratyekabuddha paths may be taken together.
e SR oE . IR ) L BRI 2 =K. MHH
The sentence in five characters, “there is no suffering, no origin of suffering, no cessation of
suffering, and no noble path” is the samadhi of the sravakas, who attain the path by hearing the
Buddha’s voice.'”” A verse:
FAERRATE R AAIE  EAEPYE RS
Bleached bones! Where in you is an enduring self?

Livid corpse! Never a person to be found here.'®

The Sravakas’ teacher is the four bases of mindfulness.'®’

104 Kiikai uses the first phrase (MEf#%F%) as the name for the fourth or §ravaka stage in his Himitsu mandara jijiishin
ron (Tkz 2.147) and Hizo héyaku (tkz 3.129), and the second phrase (}kZ K ff) for the fifth or pratyekabuddha stage (TKz
2.173, 3.145). Both phrases are drawn from the Mahavairocanabhisambodhi-siitra (T 848:18.3b).

The four noble truths and the elimination or breaking of the twelve links are often traditionally described as the
means to attainment of the sravakas and pratyekabuddhas respectively. Regarding the question of how their negations in
the Heart Siitra can be understood as the samddhis of the two vehicles, Yiikai (sz 16.324b) lists the explanations given
by various commentators. One explanation is that since the entire Heart Siitra is based on Maiijusri’s samadhi, the
samadhis of all the paths including the Hinayana paths are expressed in that modality. Another is that the negations

mean there is no longer an attachment to the self in the realizations of the two vehicles.

195 Compare Himitsu mandara jijiishin ron (Tkz 2.173; also Hizo hoyaku Tkz 3.145):
SLPE SR 2 . (EI MRS = RIS o SNSRItk SRR IR 2 11T
The pratyekabuddhas see flowers and leaves, and realize the impermanence of the four marks [of
conditioned things: arising, continuing, changing, and ceasing]. They live in forests or hamlets, and
attain samadhi in silence. The stumps of karma and afflictions are uprooted that way, and the seeds of

ignorance are severed because of that.

106 Literally, “the names of the goat and deer [carts] are interconnected.” The meaning is that the sravaka and
pratyekabuddha paths can be grouped together as the two vehicles of Hinayana. In the parable of the three carts and the
burning house in the Lotus Siitra (T 262:9.12¢), the goat cart corresponds to the §ravaka path, the deer cart to the
pratyekabuddha path, and the ox cart to the bodhisattva path. (Reeves 2008, 113ff.)

107 {1558, “those who attain the path by hearing the [Buddha’s] voice,” means the sravakas.

198 These two lines refer to the mindfulness of impurity (asubhasmrti, ~5#}{) by observing the nine stages of the
decay of a corpse practiced by those on the srdvaka path to eliminate lust. “Bleached bones” (1) is the eighth stage,
of a skeleton still connected by ligaments. “Livid corpse” (#4#) is the third stage. The other stages are abbreviated here.

109 The four bases of mindfulness (smrtyupasthana, PU;&J&). Seeing (1) the body as impure (¥l &5, (2) sensations
as suffering (#3272 ), (3) the mind as impermanent (BL0#%)), and (4) dharmas as lacking an enduring self (VA

(30)



B LR A BOU U FERT AL S 5 24 75

How peaceful the state of the arhat!

[1I.3.3.5. Tiantai]
(R EAG. DURERT S0
[“There is no knowing and also no attaining, because there is nothing to be

attained.”]

o P R R A b pE T e = R PR, R R TGS OR e AR A Vv A A L —
ARG R A SO e BB RIS AT . PR EIE SR DL — 00 R PR AR SR B AN 2
MEE I+, BRTRERIEE S Z. WH

Fifth, “the single” is the samadhi of Arya-Avalokitesvara Bodhisattva. It is the passage from “there
is no knowing” to “because there is nothing to be attained.” Through the sublime lotus free of
stain'!* that is the purity of the single path,'!! this “Tathagata who attains the purity of self-

nature”''? opens and demonstrates''® [the Buddha’s insight] to beings, and frees them from

3.
110 In the commentary on the Adhyardhasatika-prajfidparamitda-siitra (T 1003:19.612b) translated by Amoghavajra:
BlATES . THOENE, Bl—UAE B P AGENE BV, — UK TN RE S Hi e R N
Fro 1BERT RS A S
Avalokite$vara holds a lotus in his hand, and perceives within the bodies of all beings the
tathagatagarbha-nature and the luminosity of the purity of own-nature, which no afflictions or
defilements can stain. Through the adhisthana of Avalokite$vara, purity and freedom from defilement is

attained, and identity with the deity achieved.

1 Compare Kiikai’s Himitsu mandara jijishin ron (Tkz 2.270-271):

B EMEES (DT AR PP S 7 EMOF, T U (5 T, U Do A A A
R HEV T I = e th A BRI . AR A AE . SR AR AR, 2
BT AT,

The Dharma-gate taught by the mind-stage of the unconditioned single path is the samadhi-gate of
Avalokite§vara. Avalokitesvara holds a lotus in his hand, thus he manifests the truth of the original
purity within the bodies and minds of all beings. Beings sink in the mud of ignorance and the three
poisons, and wander through the impurities of the six rebirth states and births in the four ways, yet
just like the lotus they are not stained or defiled by them. This truth of original purity is named the
unconditioned single path. The single path may also be called the single vehicle, which is the buddha

vehicle.

112 In Amoghavajra’s translation of the Adhyardhasatikd-prajidparamitd-siitra (T 243:8.784c), the name 5 A 1 7#7Fvk
4N “the Tathagata who attains the purity and suchness of self-nature” (svabhavasuddhas tathdgatah) appears. This is
explained in the commentary (T 1003:19.612a) as another name for Amitayus, who “abiding in the impure world of the
five defilements is Avalokite§vara Bodhisattva.” ({FHE fitH . BISSHEIA f£3%50%) Kikai says that Tiantai, the eighth
of his ten stages, is the samadhi of Avalokite$vara in his Daijéo Tennd no kanjé no mon (1kz 5. 20-21):

A5 - R=WIOERIZ -z R, e =ana i LIS . BRSSP B E  R
Fo = HARBERE =Rz,

Tiantai/Tendai teaches the path of the single vehicle and the three views, and reveals that the four
teachings are a single suchness. The ultimate teachings are the [three-thousand worlds in a] single
thought, the three truths, and seeing all objects of cognition as the middle [path]. The teachings of this
school are based on the Lotus Siitra and the Miillamadhyamakakarika, and the school is located at Mt.
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“suffering and distress.” “Knowing” is what penetrates, and the “attained” is what is realized.

However, because the truth that is known and the knowing have already merged, nothing can be

said except to describe them as “single.” The Lotus Siitra, the Mahdparinirvana-sitra, and others,

are teachings on returning from the branches (the three vehicles) to the root (the single

vehicle),''* and are fully contained in the ten characters [of this sentence in the Heart Siitra].

Students pursuing wisdom should consider the differences among the various vehicles. A verse:
PO A RRBbOfE ERAEFT —HEER

Meditate on the lotus and know your own [original] purity:'*®

Tiantai. As to the person, this is Avalokite§vara’s samadhi-gate of universal compassion.

13 Alluding to the Lotus Siitra, “opens and demonstrates” are the first two of the four actions of opening,
demonstrating, apprehending, and entering (BH/x1% A). By the first two, all four are implied. The Lotus Siitra says (T
262:9.7a):

RO, B B BRIB RN R SR, IR, SORMZEM 2 R, KRR, S i TE
ﬁ%%ﬂﬁﬁﬁ ijETJ‘AfE BT AR RE . IR . &R 9E. 2R EE L — KR IR R
ﬁﬂ

The buddhas, the world-honored ones, appear in the world because they want living beings to open a
way to the buddhas’ insight, and thus become pure. They appear in the world because they want to
demonstrate the buddhas’ insight to living beings. They appear in the world because they want living
beings to apprehend things with the buddhas’ insight. They appear in the world because they want
living beings to enter into the way of the buddhas’ insight. (Reeves 2008, 83)

114 Jizang uses this term when describing the three turnings of the wheel of Dharma (=f#%#i, T 1722:34.634c).

B AR ARR B AR AR, AR . SO BOB A R S RS RER —
l RikMe FARARZZN . (B SIARZ fAHER H —N — H%EKZ JA— T HIER = FHECRZ 2
o PUHERAER =T L 2L L. BA5FRAUNSE I = TR —E. YRR AR,

The three are: (1) the basic turning of the Dharma-wheel, (2) the branch teachings, and (3) returning
from the branches to the root. The root turning is that of the assembly of the Avatamsaka when the
Buddha first attained enlightenment, and purely revealed the Dharma-gate of the single cause (the
bodhisattva path) and single fruit (buddhahood) for the bodhisattvas. This is called the root teaching.
However, those of few merits and inferior receptivity were unable to endure listening to the single
cause and single fruit, so the Buddha divided up the single buddha vehicle and taught three paths.
These are called the branch teachings. After over forty years of teaching those three vehicles and
training the minds of people, he then revealed to them through the lotus assembly that the three
vehicles return to the single path. This is the teaching of returning from the branches to the root.

15 The analogy of the lotus, which grows through filthy water but blossoms above it without any stain has long and
often been used in Buddhism to express how the bodhisattvas can remain in the world but not be afflicted by it. For
example, in the Large Prajfidparamita-siitra (T 220:7.927b):

BEPE IR R, ORI T ST, A0 SRR B B B VAT A 5 5 0 ) T AR5
Although the bodhisattvas remain in the world, they are not stained by the things of the world, just
like the lotus which emerges from mud and filth. In the same way, although the bodhisattvas remain in
samsara, through the skillful power of the profound prajfiagparamita nothing of it affects them.

As noted above in notes 110 and 111, the teaching of the lotus is also often used in esoteric Buddhism to express the
intrinsically pure nature of beings. See also the Darijing shu (T 1796:39.706b):

AnHE A R e 2 e ZEPERER MDEERVERRS O (L, NRREEIEATA . PLRIME A2, MEFERE A
= AL R R RE = ORI, BN AP e,

Mundane lotuses emerge from mud and filth, and although they grow under evil circumstances, they
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See the fruit [of bodhi] and realize the [inherent] qualities of your mind.
In the single path subject and object merge;

116

The three carts'!® then return [to the one] in silence.

[II.4. The third section: the benefits attained by the practitioner]

(5 7 o A S A T 2 26 MO D I ZE il IR SE R AT 7 M o lifE— VDA (25 A8 2 3 0
B, BB AR AR AT R 2 AT BT 2 i — 3 — 4R

[“The bodhisattva, because of his reliance on the prajfiaparamita, has no mental
obstructions. Because he has no obstructions, he has no fear. Being free from all
inverted views, he ultimately attains nirvana. All the buddhas of the past, present,

and future, by relying on the prajiadparamita, attain supreme and perfect bodhi.”]

BT NS RA . Nk,
Third, the section on the benefits attained by the practitioner has two divisions: the person and
the teaching.

FING . HiAtE—. BEeEpIpERA R, NpERAY, B eth.

First, there are seven kinds of person: the six already discussed, and one more to follow.'”
Each of these vehicles is different, because the beings [suited for each] are different. These beings

are of four types: foolish, conscious, vajra, and knowledge [beings].!'®

essence of the lotus is pure and sublimely hued without compare. They are not stained by all that filth.
Ordinary beings are the same. Although they experience infinite and limitless impurities, the three
poisons, and afflictions, this lotus samddhi and its profound fruit grows among them. It is the light of

the equally-shared wisdom of the Tathagatas.
116 The §ravaka, pratyekabuddha, and bodhisattva paths return to the buddha vehicle. See note 114.

117 This paragraph explains the word “bodhisattva” in “the bodhisattva, because of his reliance on the
prajiaparamitd...” in the Heart Sitra. The six types of person are those discussed in the preceding section:
Samantabhadra (Huayan), Maifijusri (Sanlun/Madhyamika), Maitreya (Faxiang/Yogacara), the Ssravaka, the
pratyekabuddha, and Avalokite$vara (Tiantai). The one remaining will be discussed below, and is the secret treasury of

esoteric Buddhism.

118 Two lists of three types of beings have been cited in reference to this (Yikai, sz 16.344b). First, in the esoteric
ritual manual Jingangding yujia Jingangsaduo wumimi xiuxing niansong yigui (T 1125:20.539a), “There are three kinds of
beings: foolish beings, knowledge beings, and vajra beings.” (15 = fdibEik, FiagRPEELTEMESMIFEE) Second, in the
Darijing shu (T 1796:39.582c¢), “There are, in brief, three kinds of beings. First there are those like foolish children. ...
Second, there are the conscious beings. These belong to the two vehicles. ... Third, there are the bodhisattvas.” (P& TN
Ao, — BB, HGEN K. ... CEAMpEE, B Jth, ... & E k) Dohan (Npz 10.507b) says that
foolish beings are ordinary beings in the six rebirth destinations, conscious beings are those of the two vehicles,
knowledge beings are practitioners of the various Mahayana paths, and vajra beings are practitioners of the mantra
path, and discusses them in that order. Yiikai (sz 16.344b) says that the meaning of this passage has “not been clear
since ancient times” (i A PUFEREIEH FE A5 BH). It seems that either the “foolish beings” in T 1125 have been expanded
into two categories, ordinary beings and the two vehicles, or the bodhisattvas in the Darijing shu have been expanded
into the exoteric and esoteric. Therefore, this expression may be a combination of the two passages. Yiikai says that this

sequence does not accord with Kiikai’s intention (the exoteric is given last in the list), and cites Kiikai’s disciple
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KXk FHRATRE AW, M ERE N RET 1o MERREAERTEN A EAR, RESSELRIEIEE . s8R,
NH
Next, there are four aspects of the teaching: the cause, cultivation, awakening, and entering.
[In the passage “because of his reliance on the prajfiaparamita,”] the prajfiaparamita is both the
cause and the cultivation. [In the lines “has no mental obstructions” and “because he has no
obstructions, he has no fear. Being free from all inverted views,”] “no obstructions” and [in “he
ultimately attains nirvana”] freedom from hindrances is entering into nirvana. [In the sentence,
“all the buddhas of the past, present, and future, by relying on the prajfiagparamitd, attain perfect
bodhi,”] their awakening to buddha wisdom is the fruit of awakening. Reflect on the text itself to
know this. A verse:
TABOE L Eofozik ERRREE ERAEHZ
There are seven kinds of practitioners,

And two pairs of teachings.'*®

Entering nirvana and attaining bodhi'*
Are the primary and dependent results.'* Can there be anything lacking in

them?

[11.5. The fourth section: the entire siitra returns to the dharani]

(ORI AS BEEE S o e K. S KB, S i, SMESEEEN, REfsx—U)w, B
=23
HARE]

[“Therefore, know that the prajfiaparamita is the great mantra, the mantra of great

i

wisdom, the highest mantra, and the peerless mantra. It can remove all suffering,

and is true and not false.”]

Shinzei’s record of Kiikai’s oral teachings Takao kuketsu (F=if[17R, T 2466:78.34b), where interlinear notes say that
foolish beings are ordinary beings Gk ), conscious beings are the two vehicles (F#F£E ), vajra beings are the
bodhisattvas (£ MIi#HE ), and wise beings are the buddhas (ZF#£tE #). Raiho (zsz 20.164a-b), admitting this problem
is “truly difficult” (L), agrees that the sequence of esoteric-exoteric is not acceptable, and that Shinzei’s
explanation is useful, but that this section describes the vehicles suited for practitioners before they have reached some
attainment and may not be appropriate. Ignoring Shinzei’s text and taking the last two terms to mean the esoteric and
exoteric paths in that sequence, some modern Japanese commentators have inverted their order as a solution
(Matsunaga 2006, 175), which Hakeda also seems to follow (Hakeda 1972, 272).

119 The cause (usually expressed as bodhicitta) and cultivation form one pair describing the causes or training, and

bodhi and nirvana another pair giving the results or attainment.

120 The Heart Siitra gives these two terms in this sequence, but the following line reverses them to the usual

sequence.

121 ER (IE3RAKER) in the causal stage usually refers to the primary result of the bodies and minds of beings attained
as the result of karma, and dependent result of the worlds they live in. Traditional commentaries (Yikai, sz 16.349b,
400a, etc) suggest that here this refers to the resultant stage, bodhi and nirvana. Thus the primary result is the fruit of
bodhi attained by buddhas through the cause of bodhicitta and the cultivation of the prajfiaparamita, and the dependent
result is the pure lands (corresponding to nirvana) in which they dwell, attained through bodhi. Thus bodhi would be the
primary result and nirvana the dependent result in this understanding. All virtues and wisdom are thus perfectly

contained within these two.
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VUSRI X . B, PURER ISR, IR, AR .
Fourth, the section on describing the entire [siitra] as returning to the dharani has three divisions:
the names, the essence, and the function. The four descriptions of mantra (“the great mantra, the
mantra of great wisdom, the highest mantra, and the peerless mantra”) provide the names. “True
and not false” points to the essence. “It can remove all suffering” reveals the function.

BLPYRANHMERES. HBRES. —ARES. VUlKES.

Regarding the names given, the first, the “great mantra,” is the mantra of the sravakas. The
second, [the “mantra of great wisdom”] is the mantra of the pratyekabuddhas. The third, [the
“highest mantra”] is the mantra of Mahayana. The fourth, [the “peerless mantra”] is the mantra
of the secret treasury.'?

HLOBEE B E MY, BoR—R. BEZ A= . MEH

From the inclusive perspective, each of these mantras possesses all four names. I have limited
the discussion here to only one corner.'?* Those who can perfectly extrapolate [the other three
corners] should also know that those three return to the one. A verse:

MARA S BWAR BRI A

The all-encompassing dharanis are [of four types:] texts (dharma-dharanis),
meanings (artha-dharanis),

Patience (ksantilabha-dharanis), and mantras (mantra-dharanis): they are
dharanis holding all wisdom.*?*

Sounds and letters, the person and the teaching,

And reality: [these five] hold these names [of the four dharanis].'*®

122 Compare Kumadrajiva’s translation of the Paficavimsatisahasrika-prajiaparamitda-siitra (T 223:8.286b):
M BGEE R —Y)EE AE R, ARSIk, AR ik L. MOEGREER KB, Mg -
W, JESESERANG, (LA, O SRR TR R V)R, AEBL V)%,
The Prajiaparamita gathers all wholesome teachings into itself, including the $ravaka teachings, the
pratyekabuddha teachings, the bodhisattva teachings, and the buddha teachings. ... The Prajiaparamita
is the mantra of great wisdom, the highest mantra, and the peerless mantra. Why is that? Bhagavan, [it
is because] the Prajiiaparamita can remove all things not wholesome, and can provide all wholesome

teachings.

12 Alluding to the Lunyu of Confucius (7.8, B2—FiRLI=MAIIAEH): “If T have brought up one corner and he
[the student] does not return with the other three, I will not repeat,” (Huang 1997, 88).

124 Kiikai uses the word zongchi (#44+) here, which is the Chinese translation for dhdrani. In his Bonji shittan jimo
narabi ni shakugi he gave the esoteric meaning of this word, see note 32. Kiikai goes on in the same text to describe four
types of dharanis: the dharma-dhdranis, artha-dharanis, mantra-dharanis, and bodhisattvaksantilabha-dharanis. See Takagi
and Dreitlein 2010, 280-285.

12 The five mentioned—sounds, letters, the person (the bodhisattva whose samadhi is taught), the teaching, and
reality—are essences expressed through the four types of dhdranis. Yiikai (sz 16.358b) comments that, “To show that
the word for dharani (translated as “all-encompassing”) encompasses all things, these five are mentioned. There is
nothing outside of these five. That is why this text above has (1.3.2), ‘A discussion of each sound and letter would take

kalpas of time and still not be complete, and buddhas equal in numbers to the motes of dust in the universe or drops of
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[1I.6. The fifth section: the mantra of the secret treasury]

(GRS W, IR . fer faar i M(aiaa S8 e
[“Therefore, I teach the mantra of the prajfiaparamita.” Then he taught this mantra:

gate gate paragate parasamgate bodhi svaha.]

B IR S 0 H Te FITT BB TR . —TUT RGBT R, —YIUTHR#ER TR R Y
HATHES 24/ EmEI TR, WM L8RI5 78 A K.
Fifth, the section on the mantra of the secret treasury has five divisions. [In the mantra, gate gate

126

paragate parasamgate bodhi svaha,] the first gate reveals the fruit of the training'*® of the sravakas.

The second gate gives the fruit of the training of the pratyekabuddhas. Third, paragate'*” indicates

[

water in the oceans would still not be able to finish explaining each word and the reality it teaches.”” Compare Sho-ji-
jisso gi (Takagi and Dreitlein 2010, 82), “What we call sound, letters, and reality are the equally-shared three mysteries
of the Dharmakaya Buddha, and the inherent manda (essence) of ordinary beings.” (FIFH& 7 EMHE E2E b EE 2 =

o EAG ZE5N)

126 Matsunaga (2006, 191) explains the word gate as the vocative of the feminine gatd of the past participle gata of
the verb gam, and translates it as “you who have gone (and arrived),” meaning the attainment of enlightenment. Kiikai
interprets the word gate with 172, translated as the “fruit of the training.” In Shingon Buddhism, gate is traditionally
explained as combining the letter ga (from gati, “going”) with the letter te, consisting of the letter ta (signifying
ungraspable tathata) with the vowel changed to e (aiSvara, “sovereignty”). Therefore, “unrestricted suchness” (the letter
te) is the fruit attained through the “going” (the letter ga), or training, of each path.

127 The Siddham in Kiikai’s text reads *pragate (where the standard text has pdragate) and *prasugate (instead of
parasamgate). This may be a mistake on Kiikai’s part, a copyist’s error, or Kiikai may be using a different text from the
standard one known today. Note that, however, the oldest extant manuscript of the Heart Siitra in Siddham, the Horyi-
ji manuscript, gives the standard mantra. SAKATA (1999, 94) says *prasugate is a copyist’s error for *prasamgate. In his
notes to Sakata’s work, Yoneda (pp. 163-165) agrees that the words in the mantra in the version of the text Kiikai is
using may have been *pragate and *prasamgate. He notes that Kiikai renders gate as 174, and uses the word “supreme”
(#JP$) to render pra-, which is a possible translation of that prefix, and uses “complete and perfect” ({H/ZHilE) to
translate prasam-. Matsunaga (2006, 195-196) repeats this argument, and continues:

Kiikai wrote the title of the siitra in Siddham as pramita [instead of paramita], so it is possible that he is
confusing pra with para. However, on the other hand there is evidence that indirectly supports the idea

that the dharani in the sitra Kiikai referred to was pragate prasamgate.

The evidence is Huilin’s Yigie jing yinyi (—U#&& 2, T 2128:54.369c¢), which mentions a translation of the Heart Siitra
(W5 958 % [# ] 0¥S) by Kumarajiva that is not the extant one. The mantra in that text is transliterated with fI§, with
the two characters to be read as one syllable (&), therefore rendering pra and not para. Accordingly, Matsunaga
suggests that a version of the Heart Siitra existed at that time with such a mantra. Matsunaga also says that when Kiikai
stayed at the Ximing-si monastery in Chang’an (see Takagi and Dreitlein 2010, 200), Huilin was also staying there at
the same time and working on the Yigie jing yinyi, and therefore it is possible that they encountered and spoke to each
other there. Matsunaga (2006, 196) continues,

The version of the Heart Siitra Kiikai makes use of in the Secret Key is one translated by Kumarajiva and
titled Foshuo mohe-bore-boluomiduo xin jing (The Heart of the Great Prajiiaparamita Siitra Spoken by the
Buddha, W5 BT P58 5 % DS, not extant). In the Yigie jing yinyi, the title of Kumarajiva’s version
is transliterated as Bore-boluo[milduo xin jing (#5520 [#E /0:#K), different from the [extant
Kumadrajiva translation, T 250] Mohe bore boluomi da mingzhou jing (BEZAIFEE I FEBE A PAMIKS, Siitra of
the Great Mantra of Maha Prajfidparamitd). The two [the title in Kiikai’s text and the title of the lost
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the supreme fruit of the training of the various forms of Mahayana.'?® Fourth, parasamgate
elucidates the complete and perfect fruit of the training (gate) through mantra and mandala. Fifth,

bodhi svaha speaks of the ultimate bodhi [those of] the above vehicles realize, and [the nirvana

they] enter.'®

MEE. E TR AE SRR AR AGR R, MEH
The meanings of the words are as given above. If the superficial and profound meanings of

130

each of the letters,’”® and so on, were to be fully discussed in the same way, there would be

Kumarajiva text in the Yigie jing yinyi] coincide.

Matsunaga therefore suggests that we not ignore the possibility that Kiikai used a lost Kumarajiva translation of the
Heart Siitra different from the extant Kumarajiva translation, and that the mantra in that text may have included the
words pragate and prasamgate, rather than pdragate and parasamgate. Such a possibility must not be automatically
excluded; however, given the other nonstandard usages in the Siddham title in this text (in particular paramita written
as *pramita, see note 63), the admitted need to at least correct *prasugate to *prasamgate, and so on, an error by either
Kikai or a later copyist seems the simplest solution pending further evidence. On that basis, the standard forms of the

mantra are used in this translation.

128 In Unji gi, Kiikai discussed the cause, training, and fruit of the $ravakas, pratyekabuddhas, and bodhisattvas
according to the letter hiim. See Takagi and Dreitlein 2010, 179-182.

12 Kiikai assigns gate gate to the Sravakas and pratyekabuddhas, paragate to Mahayana, pdrasamgate to esoteric
Buddhism, and bodhi svaha as bodhi and nirvana. Mingkuang (z 528:26.735b) has a limited similarity with Kiikai’s thesis,
but does not extend to esoteric Buddhism:

C B Res the et . et WA, JFmaA M. PR Sy A
Jefith, EHEA AL Eth, USRS, A S e I

The above [mantra] explains the secret prajfid. Gate gate is the world and liberation. It explains self-
liberation. Pdaragate explains liberating others. Parasamgate generally explains self-liberation and
liberating others. Bodhi explains both the self and others together arriving at the other shore. Svaha

explains the ultimate. Within it is the ultimate of phenomena and the ultimate of truth.

130 The term FAHZE (FAHT ), or the superficial and profound meanings of Sanskrit letters is discussed by Kiikai at
length in his Unji gi (Takagi and Dreitlein 2010, 128-197). Each of these letters can represent different Buddhist deities
as their bija-letters, and each letter can also represent specific Buddhist teachings. See the examples in Unji gi (Takagi
and Dreitlein 2010, 150-155) and Bonyji shittan jimo narabi ni shakugi (Takagi and Dreitlein 2010, 292-299).

“And so on” refers to Kiikai’s “sixteen gates” (+7<M"]), among which the “superficial and profound meanings of
letters” is found. Based on a passage in the Darijing shu (T 1796:39.656a, see Takagi and Dreitlein 2010, 150-151),
Kiikai gives a list of the sixteen in one his three Hokkeky6 kaidai (Tkz 4.185-186, also Hokkekyd shaku Tkz 4.201).

B U HAT 0N GRS . &8, @i Hil. 7w, 7. TEY. 7R YRS, %
TR T E. HTN—. —FWHE. BT NABITEE, Bt SR AER I 1N
M —UIRSBOR B —UREM . B UIBERE R UM . R UMD U RRIGER R
Bozan o

There are sixteen gates for interpreting the entire tripitaka. They are: (1) counteracting delusions
(negating) and (2) revealing virtues (affirming), (3) the shallow and incomplete and (4) the profound
and hidden, (5) the superficial meanings of letters and (6) the profound meanings of letters, (7) one
letter encompassing many and (8) many letters returning to one, (9) one letter interpreting many and
(10) many letters interpreting one, (11) one letter establishing many and (12) many letters establishing
one, (13) one letter refuting many and (14) many letters refuting one, and (15) revolving clockwise
and (16) revolving counterclockwise. The buddhas, the tathagatas, use these sixteen gates to expound
all the siitras and teachings, and also to encompass all those Dharma-gates. They classify all teachings,
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limitless deities and teachings—too many to exhaust even with a kalpa of time."*' Those who wish

to receive [the full esoteric teachings] should inquire further in the correct way [from a

master].'®? A verse:!'®

EEANEE  BEREER S TH g5k
ITTEER  EEAFY =ROEsE LEAE
The mantra [of the Heart Siitra] is inconceivable.'3

Meditate on it and recite it, and ignorance is removed.

Each of its letters contains a thousand truths.'®®

Immediately and in this body realize Dharma and suchness.'*

cultivate all the gates of meditation, reveal all buddhas, and guide all people to liberation. They are the

source of the siitras, and the emperor of teachings.

131 Compare Hokkekyo kaidai TKz 4.196 (similar content at 4.193, Hokkekyd shaku, Tkz 4.209), where Kikai writes
regarding the Lotus Sitra, “If each of these letters and phrases were to be explained in detail, it would be difficult to
complete in even a kalpa of time.” (A& F/n)jF5 45 i B RE L3 3Ah)

132 The student must first receive abhiseka correctly from a genuine master of esoteric Buddhism, and then receive
the teachings directly and in person from the master. The deepest teachings cannot be had from written materials.
Kiikai writes in his Jisso Hannya-kyo tasshaku (Takagi and Dreitlein 2010, 337), “This esoteric meditation cannot be put
down on paper, it can only be transmitted in person from the master.” (HZ&HIE N REGHCE I E) He continues
(340):

TR IR 2 P, SRR TR P, AR ATRETS . ERER LR, A
R

Each phrase and each letter contains within themselves limitless meanings. Therefore, the exoteric
masters of old commented on them only up to a point, and then remained silent. Who but a person
with the transmission of the esoteric teachings would be able to understand these meanings? Even if
there were a person with the intention to master this, he would be unable to do so without face-to-face

instruction from a master.

133 The first four lines discuss the benefits of mantras generally, while the second four lines discuss the Heart Siitra
mantra specifically. (The first four lines also appear in a later apocryphal text ascribed to Yixing titled Ichigyd zenji jimo
hyo —ATi#fi=+} &, Dhyana Master Yixing’s Matrka Chart).

134 Dghan says (Npz 10.511b) that “mantra” here specifically means the eight associations of the Heart Siitra mantra
discussed above (I1.6): gate gate for the two vehicles, paragate for Huayan, Sanlun, Faxiang, and Tiantai, parasamgate for

the esoteric, and bodhi svaha for the bodhi and nirvana attained by all of them.

1% Dohan (ibid.) says this corresponds to (7) “one letter encompassing many” (—74%%) among the sixteen gates
mentioned above in note 130, while Kakuban (Npz 10.474b) says it represents (6) “the profound meanings of letters”
(759).

1% Y{ikai has a somewhat more generalized approach (sz 16.402b-403a) than Dohan (note 134), saying that
“mantras are inconceivable” means that the inner realization of a buddha is beyond the conception of those still in the
causal stage. “Meditate” refers to the mystery of mind, “recite” to the mystery of speech, and “immediately and in this
body” to the mystery of body. “Each letter contains a thousand truths” reveals the all-encompassing nature of dharanis.

The expression “Dharma and suchness” (7:%1) repeats the terms (filii% Buddhadharma and E#! suchness) given in
the passage quoted from Mingkuang in the beginning of this text (“The Buddhadharma is not far removed: it is within
the mind and near at hand. Suchness is not without: abandon the body and how could it be found?”). According to
Yiikai, in the term “Dharma and suchness,” Buddhadharma means the cognition (%) of a Buddha, and “suchness”
means the truth (¥) that is the object of that cognition (see note 35 above). Kakuban has a similar approach that he
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Go on, go on, to attain perfect peace.
Go beyond, go beyond, to enter the fundamental source.'®
The triple world is no more than an inn for travelers,

But the one-mind is our true home.!3®

[I1I. Questions]
FIRE S A AR . TS =BG ERSOES T . 4 (LIS S
Question. Dharani are the secret words of the tathagatas; therefore, the tripitaka masters of old and
the various commentators kept silent and wrote nothing about them.'** Why do you now write a
commentary on this, profoundly turning your back on the Buddha’s intent?
AR . il BEHERS 2. BT, R B R T & T
o TR IRBEIFILE. MG ME RS EIRERHR, RE A Z IR E o Bz BRZ 22,
[Answer.] The preaching of the Tathagata is of two kinds: the exoteric and the esoteric. For

those inclined to the exoteric he teaches using many words and sentences, but for those receptive

discusses at some length (NDz 10.474b—475a).

137 Yiikai (ibid.) remarks that the lines “Go on, go on, to attain perfect peace. Go beyond, go beyond, to enter the
fundamental source” are an expansion on the letters of the word gate. “Go on, go on” and “go beyond, go beyond” ({717
K=, for gate in the four words gate, gate, paragate, and parasamgate) represent the letter ga signifying gati. “Perfect
peace” (JH}%) and “fundamental source” (Jii1#)) represent the letter te in gate, with “perfect peace” being nirvana and the
“fundamental source” being bodhi (see note 126).

Dohan says that vA40 refers to the letter te in gate, meaning ungraspable suchness (4141~ F[{5). He also says that,
“The fruit of the training means that the training itself is the fruit.” (fTHRE1TEIR M)

Kakuban (npz 10.475a) says that “go on, go on, to attain perfect peace” corresponds to gate gate and is the training,
with “perfect peace” or nirvana as the fruit of that training; and that “go beyond, go beyond, to enter the fundamental
source” corresponds to paragate parasamgate, with “fundamental source” or bodhi as its fruit. He adds that bodhi and

nirvana are reversed here because those of the two vehicles seek only nirvana, while Mahayana seeks both.

138 Kakuban (NDz 10.475b) says these two lines correspond to bodhi svahd. He remarks, “Escaping the [transience of
the] travelers’ inn of the triple world and returning to the true home of the one-mind means attaining ultimate bodhi

and nirvana. The one-mind is bodhi.” Regarding “one-mind,” see note 89.

139 Xuanzang writes in his commentary on the Heart Siitra (T 1714:33.571a), “The above [mantra] is the secret
teaching of prgjfia. Mantras are the first of the five kinds of words not to be translated. It may be that this mantra
consists of the secret words of the buddhas. It is not something that inferior, unenlightened people can know.” (2 %
S BRI 2 —th, FRWUSMh &SGR JE N ILATAD

Fazang says in his commentary (T 1712:33.555a), “[The mantra] cannot be commented on. Because it is the secret
words of the buddhas, it cannot be analyzed from the causal stage. It should only be recited, to remove hindrances and
increase merits.” (B, LUZEEMEMEEH RN FTiR. (HEGMFFIRIEIENE) He continues with a brief straightforward
discussion of the literal meanings of the words of the mantra without commentary.

Kuiji does not comment on the mantra and simply remarks at the very end of his text (r 1710:33), “Its implications
are profound and far-reaching, and its teachings are hidden and vast. It is not easily explained in detail.” (GZBERVAIE 2
WA 5% 3 #%) Also see Shih 2001, 125.

Wénch’uk goes into some detail regarding his views of the mantra (T 1711.33.551¢c-552a), see Lusthaus 2003, 94—
98. For Mingkuang’s comments regarding the mantra, see note 129.
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to the esoteric he teaches the letters of the dharanis.'* For that reason, the Tathagata himself

taught the various meanings of letters such as a and om.'*! He gave these explanations for those

144

prepared to receive the esoteric. Nagarjuna,'*> Subhakarasimha,'® Amoghavajra,’* and others

140 Those of lesser or exoteric receptivity to the teachings require verbose explanations of a single point to be able to
grasp it, while those of superior or esoteric receptivity can understand a vast range of meanings from a single letter.
Compare Kiikai’s Himitsu mandara jijishin ron (Tkz 2.190, also Bonmokyd kaidai, TKz 4.222: see Takagi and Dreitlein
2010, 18; also Hokkekyo shaku, Tkz 4.199):

HeTRAT RS, AR th, D% AR RN, — SRS, ERE S,
This vehicle has two senses: the shallow and incomplete [exoteric] and the profound and hidden
[esoteric]. Using many words and phrases to teach a single meaning is the shallow and incomplete.

When each individual word possesses infinite meanings, that is mantra and the esoteric.

141 See the following notes for some of the many commentaries on the letter a. The letter om is discussed in the
Shouhu guojiezhu tuoluoni jing (T 997:19.565¢-566a, see Takagi and Dreitlein 2010, 141):

PEFEIERETEH @ M7 AT (e =R RMT . HAMSSHIF. —h7. EER0RSHE
P#. 7RI FMaHERE. TREZRZANER. .. iEEHR, 7 EUIRaE. =HF7E2ts
o Dl =atmmy. MaMESs—UReHEr . BEAFRIMmMEeS, . MR, P
FIEMEAUE, #E— T AL,

The mother of dharanis is the letter om. Why? Because the letter om is a composite of three letters: a, u,
and ma. The letter a means bodhicitta, all the Dharma-gates, that which is without equal, the fruit of all
teachings, the nature of all dharmas [fundamental nonarising], and complete freedom ... . It also means
dharmakdya. Next, the letter u means the sambhogakaya. Third, the letter ma means the nirmanakaya.
These three together form the letter om. Because it includes infinite meanings, [the letter om] is the
chief among all dhdrani. It is the leader among the meanings of all letters. ... Even though the rest of
the letters may not be discussed, there is none not included in this [letter om]. Even though only one

letter is discussed, it is always included therein.

42 1n the Putixin lun ascribed to Nagarjuna (the tantric teacher of Nagabodhi), there is the sentence (T
1665:32574a), “The letter a has the meaning of the fundamental non-arising (ady-anutpada) of all dharmas.” (FP 7
—UREATAER)

43 Subhakarasimha, in the Darijing shu commentary on the Mahdvairocanabhisambodhi-siitra explains (T
1796:39.651c, see Takagi and Dreitlein 2010, 293):

1€ 5o AP UIEEEAANERE . P2 UNRBCZ AR MLt B oz 5 AT Pl o o e ool i ) e
—UIE . MBI B N=YEESE NS MAKINRT . BERZEM T IR T2 B BRI
MEELR. ... WO —URESIEEHPE. A2 R —UNRER, B2 RARER. & RARNEERA,
BRI E RN L

The [Mahavairocanabhisambodhi-]siitra says, “The gate of the letter a is the fundamental nonarising of
all dharmas.” The letter a is the root of all teachings. Generally, the very first sound made when we
open our mouths always has the sound of a. Without the sound a there could be no words or speech,
therefore it is the mother of all sounds. Generally speaking, all speech in the triple world relies on
names and words. Names and words rely on letters. Therefore the Siddham letter a is also the mother
of all letters. Thus, the true meaning of the gate of the letter a is that it pervades all dharmas and their
meanings. ... In every word one hears, the sound of a is present. In the same way, when one sees the
arising of dharmas, one sees the full extent of fundamental nonarising. Understanding the full extent of

fundamental nonarising is “knowing one’s own mind just as it really is.”

144 Sentences similar to “The gate of the letter a is the fundamental non-arising of all dharmas.” (T 880:18.338b, X[
1P —YREARLE) appear in many of Amoghavajra’s translations.
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also taught those meanings. Whether or not a teaching should be given depends on the capacity of
the recipient of that teaching. Teaching or remaining silent are therefore both in agreement with
the Buddha’s intention.

MR — 2B K&, 5 HRERSh a8 A~ v,

Question. The exoteric and the esoteric are far apart from each other in their content. Now you
are discussing esoteric meanings within an exoteric sitra. This is not possible.'*

BEE Y MRS, AREE2 AEA R, B (o] 25T,

[Answer.] The eyes of a great physician see [the plants growing by] the wayside each as
medicine [where others see only weeds].'* A man who knows gemstones sees jewels [where
others see only] rocks and stones.!*” [Those who know the esoteric] know, and [those who know
only the exoteric] do not know. Who might we say is in error?

NP IS S B A O S M THA R b RS E G G 5 5 K SRR R S
TEISE. TREmsH. FeieRiCn =56,

The Buddha taught the mantra, ritual, and visualization practices of this deity (the bodhisattva
Prajiia) within the Vajrasekhara lineage.!*® This is the most esoteric within the esoteric. When the

nirmanakdya Sakyamuni was staying at Anathapindada-arama, for the sake of bodhisattvas, gods,

145 Yiikai interprets this in two ways (sz 16.366a, 404b). One is that the Heart Siitra is originally an exoteric text
from which profound esoteric meanings can be extracted with the eye of wisdom. The exoteric commentators thus
overlooked the esoteric significances that Kiikai describes. The other is that the Heart Siitra is originally an esoteric text
intended to teach the esoteric samadhi of the bodhisattva Prajia. The other commentators on the Heart Siitra were not
aware of this, and misunderstood the text as an exoteric text. The questioner identifies the text as exoteric. Therefore,
according to the first interpretation, Kiikai agrees that the text is exoteric, but claims that deeper meanings can be
discerned by those who know how to look at it. According to the second interpretation, Kiikai disagrees with the
assumption in the question that the Heart Siitra is an exoteric text, which is the claim of a person who lacks in
understanding. The first interpretation seems more likely given Kiikai’s statements in the Konsh6o-kyo himitsu kada (see

note 3).

146 «A great physician” % T here probably does not directly mean the Buddha, but simply one skilled in medicine.
The term {H%&T appears in the Darijing shu (T 1796:39.669¢c) meaning a great physician of the world. See also note 40.
Compare Darijing shu (T 1796:39.636b):

— T A — T, SRGREE RN RIEl. AR TRl AIRIAEEER, R IERAFT . AR
3 RIBA )R IS o

It is like medicinal herbs growing in the same place and watered by the same rain, which nevertheless
are different in their qualities. When a great physician sees them, he knows which medicinal herbs are

not suited for treating a specific ailment, and which are the most potent for that disease.

147 Compare Darijing shu (T 1796:39.604b):
WA EITHE AL P DU ARG, RAERIIS M. BURARME S, IRBISEE . AT AR
o BN Zo
It is like a cintamani hidden inside a stone. Worldly people do not recognize it, and toss it away on the
road as if it were no different from other worthless rubble. However, an expert in jewels will notice

some subtle characteristics or faint indications on the exterior, and so recognize it for what it is.

148 The text meant is Xiuxi Boreboluomi pusa guanxing niansong yigui (T 1151:20), a Vajrasekhara text translated into
Chinese by Amoghavajra and brought from China by Kiikai and listed in his Shorai mokuroku (txz 1.15), giving the

details of the esoteric practice of the bodhisattva Prajiia.
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and men'* he also taught the painting of sacred images, the arrangement of altars, as well as
mantras, mudras, and so on.!° This is also esoteric. This is in the third fascicle of the

Dharanisamuccaya.

e NP EIIE. SANGRE R 2l g, VR B H

[Whether the content of a text is] exoteric or esoteric depends on the [discriminative ability of]
the reader. It is not a matter of the sounds and letters [of that text]. Nevertheless, there is the

esoteric within the exoteric, and the most esoteric within the esoteric.'® The shallow and

profound take on multilayered meanings [relative to each other].

149 The text meant is the short text in the third fascicle of the Dharanisamuccaya (T 901:18.804c ff) mentioned above
(I1.2.2), titled Bore boluomiduo daxin jing, a ritual manual for the practice of the bodhisattva Prajiia. The text begins (T
901:18.804c):

SR O A A BRI, BT 701 Bl (@G K S/ AT
{E\‘o

Thus have I heard. Once, the Buddha was staying at Jetavana Anathapindada-arama in Sravasti
together with 1,250 arhats, countless numbers of great bodhisattvas, devas, nagas, the eight kinds of

beings, humans, non-humans, and so on.

150 The text in the Dharanisamuccaya (previous note) is an esoteric ritual manual explaining how to paint an image
of Prajiia (805a—c), a section on arranging the altar (808a), explanations of thirteen mudras (805¢-806c), and several
dharanis (806b-807c).

151 The two previous sentences discuss esoteric or exoteric as dependent on the discernment of the reader regardless
of the type of text itself. The discussion now shifts in this sentence to the overt esoteric or exoteric textual categories.
Dohan (npz 10.514b-515a) writes, “The exoteric as exoteric is the three vehicles. The exoteric as esoteric is the single
vehicle. The esoteric as exoteric is the common dharanis. The esoteric as esoteric refers to the Vajrasekhara and

”

Mahavairocanabhisambodhi-siitra.” “The esoteric within the exoteric” would then mean the esoteric meanings that can be
found in exoteric texts like the Heart Siitra, and so on. Among the overtly esoteric texts there are common dharani texts
like the Dharanisamuccaya, and also deeply esoteric texts like the Vajrasekhara, and the Xiuxi Boreboluomi pusa guanxing
niansong yigui based on it, and so on. The latter are “the most esoteric within the esoteric.” In Ben kenmitsu niky6 ron
Kiikai writes (Tkz 3.109):

R S A R, A LIRS VRVR NI il s v s U B . P DASMIBE S 7R AT b £ 0 A0 AT S HP RS R

H, LM N N GREVE R 2 e IKE VIR E BEE, —TRLARE =744 . MEEF RS 15

o kB ERTR R EL B, TS

The meanings of exoteric and esoteric are manifold. If the more profound is compared with the less

profound, the former is to be called esoteric and the latter, exoteric. This is the reason why we often

find the term esoteric introduced in non-Buddhist scriptures as well. Among the teachings given by the

Tathagata, various distinctions between exoteric and esoteric have been made. The Hinayana doctrines

explained by the Buddha can be called esoteric when compared to the doctrines given by non-Buddhist

teachers. In the same way, when the Mahayana doctrines are compared with the Hinayana doctrines,

the former are esoteric and the latter, exoteric. Even in the Mahayana itself, the teaching of the One

Vehicle is esoteric in contrast to the teachings of the Three Vehicles. In order to distinguish the dharani

section from other lengthy discourses, we call it esoteric. The teaching given by the Dharmakaya

Buddha is the most profound, while the teachings of the Nirmanakaya are apparent and simplified;

hence, the former is called esoteric. (Hakeda 1972, 156)
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[IV. Concluding verse]

HMmpae 5 = 32 W EE S 119 X S SOETR
MR OO SR B A 2 REfRf

T H R Tk & ] e € 1 i

Relying on the meanings of its secret mantra,

I have briefly commented on the text of the Heart Siitra in five sections.'>?
Each letter and sentence pervades the dharmadhatu:

Beginningless and endless,'>* they are one’s own heart.'>*

Ordinary beings with occluded eyes are blind, and cannot see this;'>®

Mafijusri and Prajiia can liberate them from their confusion.

They pour out the nectar [of this merit], giving relief to those lost in
delusion.

May all together eliminate ignorance, and defeat the army of Mara!

LSRN SN
The Secret Key to the Heart Stitra*>®

132 Unlike the exoteric commentators of the Heart Siitra who often avoid discussing the mantra in any detail (see
note 139), Kiikai has taken the unique approach of using the mantra itself as the basis for understanding the meanings
of the Heart Siitra.

153 The Mahavairocanabhisambodhi-siitra says (T 848:18.10a, see also Takagi and Dreitlein 2010, 278-279):

HE SAHIE—UEEIbAT . A athiE. RABERE . (LU ERRAR . A af A Bl 25 3Rk
Ao FEEHWE T, HHRES. BESTE#EL

The buddhas do not create the characteristics of mantras, nor do they cause others to create them.
Furthermore, [supposing they were creatable by someone] that would not please the buddhas. Why?
Because all dharmas are in themselves suchness. Whether or not a buddha appears in the world, all

dharmas abide in suchness. Therefore, all mantras are mantras of suchness.

134 The letters of the Heart Siitra form the dharma-mandala of Prajiia Bodhisattva, which is infinite in space and time.
The letters are at the same time the heart of Prajiia Bodhisattva expressed as her heart-mantra, the hearts of all beings,
and the practitioner’s own heart (Yikai, sz 16.405b). Compare note 89.

155 Compare the Darijing shu (T 1796:39.669¢):

—UleA D He AR, (HDUEENRES . SRR A T LA,
The minds and eyes of all beings originally have the insight of a buddha. However, because through
ignorance [their eyes are] filmed and occluded, they cannot clearly see the suchness of all dharmas that

is right before their eyes.

136 The “memorial” appended to the text is clearly a forgery of a later time, and has been so considered by most
commentators due to a lack of historical accuracy and many textual problems, including odd phrasings and incorrect
Chinese unlike the polished writings expected from Kiikai but typical of later centuries in Japan, and the fact that the
text is not written anything like the formal memorial it purports to be. For details, see Oda 1985, 1228-1230. No
plague is recorded for 818, though a plague appears in historical records for the third month of 823, when a ceremony
for Bhaisajyaguru was conducted by 300 monks at Todai-ji temple (Oda 1985, 1229). There was, however, a drought in
818, and it is known that Saichd at least was asked to pray for rain. It is unknown if Kiikai was asked to do so. Also,

there was an earthquake in 818.9 after which sitra recitations were ordered, and plagues often broke out after
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Abbreviations

NDZ  HAKJEAS Nihon Daizokyo

Sz IR 5 7% 423 Shingon-shii zensho

T KIEH IR JAS Taisho shinshii daizokyo

TKZ — EAREAE K44 Teihon Kobo Daishi zenshii

z KHASE A (H A& AS) Dai Nihon Zoku-zokyo (Manji Zoku-zokyo)

787 fEIE 5547 Zoku Shingon-shii zensho
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Daijo Tenné no kanjo no mon X b K5 EIE, TKZ 5.13-25 (A Text on Abhiseka for the Retired
Emperor, by Kiikai). Full title: AFIfal 2855 200K B X 2 3ETE Dai-wajo Heian-jo Daijo

Tenné no on-tame no kanjo no mon), also called Heizei Tenno kanjé mon V-3 K 52 #ETH .
Dainichikyé kaidai K H#EBHE, TKZ 4.1-63 (Introduction to the Mahavairocana-siitra, by Kiikai).

Darijing shu KH#EE (Commentary on the Mahavairocanabhisambodhi-siitra), abbreviated title of
Da-Piluzhena-chengfo-jing shu K Mt i & JB o #&€ B, T 1796:39 (Commentary on the
Mahavairocanabhisambodhi-siitra, by Subhakarasimha and Yixing, 725).

Dasheng liqu liu boluomi jing K3EPLBR /NI HE 2 24K, T 261:8 (Siitra on the Mahdyana Path to Truth
of the Six Paramitads, trans. Prajiia, 788)

Dazhidu lun K JZ 3, T 1509:25 [Jpn. Daichido ron] (*Mahdprajidparamitopadesa, trans.
Kumarajiva, 402-406).
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Dharanisamuccaya, T 901:18 (Tuoluoni ji jing FEF#IEH:AS, Compendium of Dharani, trans. Atigupta
653 or 654).

Hannya-shingyé hiken W25 OASili#i, Tkz 3.1-13 (Secret Key to the Heart Siitra, by Kiikai).

Himitsu mandara jajiishin ron W% 2 4 % +{1.0d@, TKZ 2.1-326 [abbreviated as Jajishin ron {30
ifi] (Ten Stages of Mind in the Secret Mandala; by Kiikai, submitted to the court in 830).

Hizo hoyaku i ES $8, TKZ 3.111-176 (Jeweled Key to the Secret Treasury, by Kiikai).

Hokkekyo kaidai %3ERSB#, Tz 4.153-196 (Introduction to the Lotus Siitra, by Kiikai).

Hokkekyo shaku % 3ERSFE, TKZ 4.197-209 (Commentary on the Lotus Siitra, by Kikai).

Kan’en no sho #h#%i#, Shoryo shii, TKz 8.173-176 (On Encouraging Those with a Connection to
Buddhism; full title: Moromoro no uen no shu o susumetatematsute himitsu no hozo awasete
sanjiigo kan o utsushitatematsurubeshi ZRENFE A % E ARSIl L & = 1 1.4, Encouraging
all those with a connection to Buddhism to copy the Dharma treasury of esoteric Buddhism: in
total thirty-five fascicles; by Kiikai [age 41 or 42], 815 [Konin 6.4.2]).

Kong6é hannya-haramitsu-kyo kaidai < Wi 25 5 %6 AS 68, Tkz 4.253-268 (Introduction to the
Vajracchedika-prajfiaparamita-sitra, by Kiikai).

Kongochogyo kaidai Wl TAKSBHE, TKZ 4.65-92 (Introduction to the Vajrasekhara, by Kiikai).

Konshoo-kyo himitsu kada <& EARSMEEMIFE, Tkz 4.239-252 (Secret Gathds on the Suvarnaprabhasa-
stitra; by Kiikai [age 40], 813 [Konin 4.12]).

Kyookyo kaidai Z(F#KBHE, TKz 4.93-105 (Introduction to the Sarvatathagatatattvasamgraha, by
Kikai).

Large PrajAidparamita-sitra (Da bore boluomiduo jing Kt #7 % ## % % #%), T 220:5-7 (trans.
Xuanzang, 660-663).

Lunyu Fiiials (Analects of Confucius).

Putixin Ilun % #2003 (Treatise on Bodhicitta), abbreviated title of Jingangding yujiazhong fa
anouduoluo sanmiaosanputixin lun <&M TEERAN A8 FTRE % 5 — i =350, T 1665:32 (The
Treatise on Raising the Thought of Supreme and Perfect Enlightenment within the Yoga of the
Vajrasekhara, attributed to Nagarjuna, trans. Amoghavajra).

Rishukyo kaidai PEERESBHE, TKZ 4.107-118 (Introduction to the Adhyardhasatika-prajfiaparamita-
stitra, by Kiikai).

Saishoo-kyo kaidai #¢lP5 TSGR, TKZ 4.231-237 (Introduction to the Suvarnaprabhdsa-siitra, by
Kikai).

Sanmayakai jo —WRHBM Y, TKz 5.1-10 (Introduction to the Samaya Commitments, by Kiikai).

Sho-ji-jisso gi BT H M, TKZ 3.33-49 (The Meanings of Sound, Letter, and Reality, by Kiikai,
undated).
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Shorai mokuroku Fi5 % H #%, TKz 1.1-39 (A List of Texts and Items Brought from China, also Goshorai
mokuroku 18175 2K H #%; by Kiikai [age 33], 806 [Daido 1.10.22]).

Shoryo shii £ %, TKZ 8.3-216 (Collection of Miraculous Writings, also read Seirei shiz; full title: ji
N A 1L B2 5 Henjo hokki shoryé shii, Collection of the Miraculous Writings of Kiikai; by Kiikai,
compiled by Shinzei).

Shouhu guojiezhu tuoluoni jing ~FélE ¥ 1 FEFEIERS, T 997:19 (Dharani Sutra for Protecting Rulers of
Nations, trans. by Prajfia and Munisri, 803-804).

Sokushin jobutsu gi 215 ki, Tkz 3.15-31 [Buddhahood Immediately and in This Body] (Kiikai,
undated).

Unji gi W73, TKz 3. 51-72 (The Meanings of the Letter Hiim, Kiikai, undated).

Xiuxi Boreboluomi pusa guanxing niansong yigui 1% M4 P 5 B 5 B T &3 E L, T 1151:20
(Mantra Recitation Ritual Manual for Cultivating the Yoga of Prajfiaparamita Bodhisattva, transl.
Amoghavajra).

Zhuangzi it (The Book of Zhuangzi).

Sino-Japanese Characters

Amoghavajra "% (705-774) Liangben R (717-777)
Bodhiruci 2t (?7-527) Mingkuang A

Danapala fii# Nagarjuna FEAf

Dharmacandra 7% H (653-743) Prajiia ¢ #5 (734-?)

Dohan JH{ (1184-1252) Prajiacakra % Ziii

Facheng %/ ('Gos Chos-grub?) Qinglong-si 77 HE~F

Faxiang AtH (Jpn. Hosso) Raiho A% (1279-?)

Fazang 74k (643-712) Raiyu §#¥t (1226-1304)

Goho R (1306-1362) Sanlun —3@ (Jpn. Sanron)
Huayan #£& (Jpn. Kegon) Shinzei [E# (800-860)

Huiguo S (746-805) Siksananda % ¥ Pt (652-710)
Huilin Z5#k Subhakarasimha # & (637-735)
Jizang 7 (549-623) Tiantai X5 (Jpn Tendai)
Kakuban ## (1095-1143) Wonch’uk [ElH] (613-696)

Kuiji #i3% (632-682) Xuanzang % (600-664)
Kiikai 257} (774-835) Yijing #F (635-713)

Kumarajiva R (344-413) Yiikai A1k (1345-1416)
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