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Preliminary Notes on the Extended Heart Sutra in Chinese.

Abstract

This article offers an introductory overview of the attribution and dating of the versions of the
extended Heart Sutra preserved in the Chinese Tripitaka and some preliminary assessments
of the reliability of these sources. It includes some observations about the interesting features
of each version and a stemma showing how they relate to the wider world of Heart Sutra
versions. Finally, a conjecture is made about the language in which the extension was made.
The Heart Sutra appears to have been extended twice in the early eighth century, leaving us
with two different versions of the extended text. It appears that the first extended text, like the
standard Heart Sutra, may have been composed in Chinese, while the second extended text
appears to have been composed in Sanskrit.

1. Introduction

The English title—Heart Sutra—translates the abbreviated Chinese title, i.e. Xinjing «/L>&».!
The full title in Chinese is Banréboluémiduo xinjing «f% 4 % &% % 2 0 & » (Heart of
Perfection of Paragnosis Sutra).” The standard Sanskrit title is Prajiaparamitahrdaya (Heart
of Perfection of Paragnosis). Prajia refers to knowledge that comes from beyond the
sensorium, comes in point of fact, only from the unique circumstances that obtain when the
withdrawal of attention from the sensorium means that it ceases to consciously register. I
translate this as “paragnosis” (knowledge from beyond) if only to make a clean break from
Conze and his “perfection of wisdom” or “wisdom gone beyond”.

The Heart Sutra exists in two main versions: the standard text epitomised by the
Xinjing (T 251) and the extended text, in which the first sentence of the standard text is much
expanded and a colophon is added. The extended text is preserved in many Sanskrit
documents from Nepal, as well as a few from China, and Japan. The Tibetan Kanjur contains
two versions of an extended text [47] and eight Pala Dynasty (ca 750-1162 CE)
commentaries in Tibetan translation [34, 35]. There are five versions of the extended text in
Chinese, which I will refer to by their Taisho running number, i.e. T 252, 253, 254, 255, and
257. Various versions in Chinese and Tibetan were found amidst the Dunhuang cache;
although there is no published study of these yet, a standard text in Tibetan translation has
been published in facsimile [55: 61-4]. Preliminary work on the Dunhuang Heart Sutra
manuscripts by Ben Nourse [43] shows at least two hybrid versions combining elements of
both standard and extended texts.

The additional elements in the extended text supply the missing apparatus of a
genuine sutra. In the opening paragraph this includes:

U All the major British and American English dictionaries treat “sutra” as an Anglicised word; so there is no
need to translate jing £ into the Sanskrit sitra.

2 Authorities vary on the word breaks in the Pinyin transcription. I am persuaded by the arguments of Zacchetti
[54: 3, n.5] and others for transcribing % using the standard Pinyin ban rather than as b6 per Chinese Buddhists.
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e The implied presence of the narrator, Ananda, via the phrase “Thus have 1 heard” (ri
shi wo wén W e[ ; evam maya srutam).

e The occasion and place of the preaching in the form “At one time the Bhagavan was
staying at...” (yishi f6 zai — R TE. ..;> ekasmin samaye bhagavan...viharati sma).

e The presence of an audience.
And in the closing paragraph:

¢ Endorsement of the teaching by the Buddha.
e Rejoicing of the audience and commitment to practice the teaching.

Comparative analysis of the language of the standard Heart Sutra text has shown that
it was composed in Chinese and then translated into Sanskrit by someone who had little or no
familiarity with the Sanskrit Prajiiaparamita idiom [9, 11, 12, 13, 15, 17, 28, 34, 39].

Following this brief introduction, four loosely connected sections follow. In Section
Two, I outline the traditional attributions and dates for the various extended texts and note
that some of them are problematic or remain vague. It seems likely that “translators” were
more like redactors in some cases. In Section Three, I compare the extensions as they occur
in T 252 and T 253 to illustrate the differences between T 252 and other Heart Sutra texts. 1
argue that these differences amount to two distinct recensions of the extended text: Recension
One, of which T 252 appears to be the only representative, and Recension Two—i.e. T 253,
254, 255, 257, as well as the Sanskrit and Tibetan versions—all of which are variations on
the same text. Section Four contains notes on the language of the texts, noting lexical and
syntactic idiosyncrasies and variations that contribute, in Section Five, to a discussion of the
language of composition of the extensions based on the language. While the evidence is
circumstantial it seems likely that Recension Two was extended in Sanskrit and translated
into Chinese and Tibetan. However, T 252 has no Indo-Tibetan counterparts and may well
have been composed in Chinese.

In this essay, I do not give much attention to Tibetan texts. This is mainly because I
do not know any Tibetan. However, having studied the Sanskrit and Chinese texts and their
attributions, my working hypothesis is that the Heart Sutra went to Tibet directly from China,
where the text was composed ca 654-6 CE [15]. If the Tibetans had a Sanskrit text at all
(which is not obvious), it most likely came from China, not from India. There is no evidence
whatever of an “Indian tradition” of the Heart Sutra. Moreover, although there is no
consensus, at least some of the “Indian” commentaries appear to have been composed in
Tibetan and may well have been based on a Tibetan Heart Sutra text [28: 56]. Experience has
shown that we cannot take attributions of Buddhist texts at face value.

Note that I prefer the Buddhist Sanskrit spelling bodhisatva as commonly found in
Buddhist manuscripts. The classical spelling, bodhisattva, has been tacitly imposed on
Buddhist literature by editors without any argumentation or justification.*

3 Also yishi bdojiafan zhi — Wi ANFEA(T 255) and yishi shizin zai — R EAE (T 257)
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2. The Five Extended Heart Sutra Versions in Chinese

Establishing the provenance and date of these translations relies mainly on Chinese
bibliographies or catalogues of Buddhist translations prepared during the Tang and Song
Dynasties.’ There are few studies of these catalogues in English, the most important being
Storch [49] and Tokuno [50]. Below I list such bibliographic metadata as I have been able to
discern, although as we will see, there is a good deal of work yet to be done on the
provenance of these texts.

T 252

T 252 is titled Piibianzhizdng banréboluomiduc xin jing « 5 i 55 jal i 5 I &k 2 2 D 88 »
(Universal Treasury of Knowledge, Heart of the Perfection of Paragnosis Sutra). This text
only exists in Chinese. The attribution of T 252 reads Moyjiétiguo sanzang shamén fayue
chongyi BEM B = vb 1% H Ei% “Retranslated by the Trepitaka from Magadha,® Monk
Fayue £ H .7 Fayue (653-743), literally “Dharma moon”, has been reconstructed as
Dharmacandra, and is also attested as Damézhan’nielué 2 EEBEVR AR (T 2156: 55.766¢.1).8
This is the only translation attributed to Fayue.

Lancaster and Park [32] credit this information to the Great Tang, Zhenyuan Period
Supplementary Catalogue of Teachings from the Kaiyuan Period (Tang zhényudn xu kaiyuan
shijiao li. « KJF BG4 CE# Sk> T 2156: 55.748c.3-7; hereafter Zhényudn Catalogue)
compiled by Yudnzhao [EI}ff (794 CE) [3]. The Revised List of Canonical Buddhist Texts of
the Zhenyuan Era (Zhényudn xinding shijiao mui li Zhenyuan « 5 JGH € BEEH #%». T 2157,
hereafter Revised Zhényuan Catalogue)[4] adds that Dharmacandra travelled to China via
Kucha arriving in Chang’an in 732 (T 2157; 55.878b12—-879a5). He is said to have translated
the extended Heart Sutra ca 741 CE, the same year he left China for either Khotan or
Kashgar (where he died in 743). He did this with the help of his amanuensis, Liyan #] & (fl.
726-788). The Revised Zhényudan Catalogue states, “Monk Liydn recorded the translated
Sanskrit words” (shamén Liyan yi fanyii bi shou Y0P 5B 2. T 2157; 55.748¢05).

4 This issue has been discussed at length by Gouriswar Bhattacharya [18]. Stefano Zacchetti describes -satva as
“common and indeed well-known” and notes that satva is the “normal form” used through the Gilgit manuscript
of the Larger Prajiiaparamita [54: 24]. Richard Salomon notes that, in epigraphic Sanskrit, “notation of doubled
consonants is often inconsistent.... satfva is very commonly written satva.” [45: 96].

3 Reference to entries in catalogues can be found in Lancaster and Park [32], where their items K 20, 21, 1267,
1383, 1427 correspond to T 251, 250, 252, 253, 257.

6 That is Mdjiétiguo EEM$EB. The Zhényudn Catalogue says he is from dong tianzhi gué KRB (T 2156;
55.748c4) — i.e. “Eastern Sindu-des$a” or Eastern India. Magadha was centred on the eastern end of the central
Ganges Valley.

" Taisho notes:  [K], %5 [=]

8 This attestation of the name was pointed out to me by Jeffrey Kotyk.
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T 253

T 253 is simply called Banréboluémiduo xinjing « Mt #47 I 4& % % (00 & » Heart of the
Perfection of Paragnosis Sutra and is the earliest translation that corresponds to the extant
Sanskrit and Tibetan translations. The attribution of T 253 reads Jibinguo sanzang Banruo
gong Liyan déng yi Ji & 8] =@M $40) 5 %5%) i.e. “Translated by the Trepitaka, Banruo
W45 (Prajiia) from Kapisa,” with Liyan #]35 and others.”!® The traditional date of this
translation is 788 CE, but it’s not clear where this date comes from.

In an undated entry of the Chinese Buddhist Canonical Attributions (CBCA) database,
Atsushi Iseki [6] summarises an article published in Japanese:

“Tsukinowa [51] believes that almost all other titles ascribed to Prajiia were his
own compositions, because 1) no original texts of his works have been found; 2)
no alternate translations have been found in Chinese nor in Tibetan; 3) none of
those works are cited in Indian texts; and 4) the contents and style of those
works of his are too peculiar to be proper translation[s].”

Atsushi then says that Tsukinowa considered only T 253 to be a genuine translation.
Given what we now know about the provenance of the Xinjing (T 251) we have to wonder if
Prajfia also composed (rather than translated) the extended Heart Sutra. Moreover,
Tsukinowa’s criteria could also be applied to T 252 suggesting that Fayu¢ might have
composed that version. Citing work in Japanese by Funayama Toru, Eric Greene notes that

“That these texts have nonetheless been labelled in traditional records as
‘translations’ is by no means unusual. Many texts that early records describe as
compositions or compilations carried out by Indian monks in China were
eventually remembered simply as ‘translations’.” [27: 42 n. 115]

Liy4n F|5 appears to be the same person that assisted Fiyue, still active forty-seven
years later. Liydn has his own entry in the Song gdoséng zhuan « 51818 » “Biographies of
eminent monks compiled during the Song period” (T 2061, 50:804b17 ff.). He was originally
from Kucha. He was ordained in 726 CE and is said to have mastered a wide range of
Buddhist texts and the Chinese classics. Not much else is known about him. He also appears
in the biography of the later monk Prajfiacakra, in the Song gaoséng zhuan, i.e.

Ji-bin Sanzang Boré kai shi fanbén. Hanlin daizhao Guangzhdi si Shamén

Liydn du yi
BB = s B AR . SRR RS IR E ERE . (T 2061, 50:
716b17-8)

% Jibin guo fEi & [H refers variously to Gandhara, Kashmir, or even to Samarkand depending on who is using it
and in what time period. In the Tang it refers to Kapisa in what is now Afghanistan [24].
10 Paul Copp has summarised of the life of Prajfia [22: 360-2].
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Kapisa Trepitaka, Prajna, explained and translated the Sanskrit text.
Academician awaiting orders'' at Guangzhai Temple, Shamén Liyan, conveyed
the speech in Chinese.

T 254

This version is also called Banréboluémidud xinjing M%7 #& 5% 2 0% ». The attribution
of T 254 says

Tang shang du Daxingshan si sanzang shamén zhihui ltn féng zhao yi

JH AR IS S D R SR A S (8.85008)

Tang, Upper Capital, Daxingshan Temple, Trepitaka Shamén Zhihui lin
translated with Imperial authority.

Zhihui ldn 2 Z#g “Wisdom Wheel” is a translation of the name Prajhacakra,
elsewhere transliterated as Banruo r&jiélu M & FH4E or Banruo zhuojiélud, M B
(fl. 847-882). The translation was undertaken at Daxingshan Temple in Ludyéng ¥#%F5%. The
date of translation is usually given as 861 CE, however, no date is given in the text itself and
there is no date given in the Chinese Buddhist Canonical Attributions database entry for T
254.

Daxingshan Temple is famously where the three important early esoteric Buddhist
translators—Subhakarasimha, Vajrabodhi, and Amoghavajra—were housed. However, we
also know that Daxingshan Temple was destroyed by the anti-Buddhist purge under Emperor
Wiizong 57 (840-846). Since this is twenty years before the supposed translation, we may
need to revise the commonly cited translation date.

Prajnacakra has a biography in the Song gaoseng zhuan (T 2061, 50: 722c21 ft.),
though this does not mention the Heart Sutra. Notably, there is no entry for T 254 in
Lancaster and Park’s catalogue of the Korean Buddhist canon (1979).

T 255

The title, again, is simply Banréboluémidué xinjing «f% 45 I & % % 0088 ». After which
Taisho records: Dinhudng shishi bén &1 = 7, indicating that the original was found in
the library cave in Dunhuang along with about 180 manuscripts of the Heart Sutra in many
different versions. The attribution is “Translated by the Trepitaka Dharmamaster Fdachéng”
(gué da dé sanzang fashi shamén Fdchéng yi 1B K8 =k Afivb P2 %) However, it’s
not clear what the source for this attribution is.

Fichéng 7% is the Tibetan monk Chos grub or 'gos chos grub (fl. 820~840s;
pronounced like Chodrub). Chos grub also translated Woncheuk’s Samdhinirmocanasiitra
commentary which was subsequently known in Tibet as The Great Chinese Commentary on
the Arya Samdhinirmocanasiitra (‘phags pa dgong pa zab mo nges par 'grel pa'i mdo'i rgya

" Hanlin daizhao SIFEFEE [29: 222 s.v. han-lin tai ckao (sic, i.e. chao)].
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cher 'grel pa; Derge Ed. 4016). The appearance of this text in Tibetan catalogues gives us
approximate dates for the translator [26]. Chos grub appears to have been based at Xitiduo
Monastery (Xiiiduo si 5% 5¥), in Dunhuang, during the Tibetan occupation of Gansu, ca
755-850 [33: 157-8]. The usual date given for T 255 is 865 CE. While we know that Chos
grub continued working as a translator this date might be a little late.

T 257

The last version is titled Féshuo shéng fomii banréboluémidudé jing «fii5 B2k BF A I 4R
% % & » corresponding to *Buddhabhasa-bhagavati-prajiiaparamita-sitra. '> Note the
absence of xin /U» or heart in the title.

T 257 is attributed to Shihu Jifii# (Skt *Danapala; f1. 980-1017 CE), originally from
Udyana (Wi zhang na gud S5/ HH) he was active as a translator during the Northern Song
JEZR (960 —1127 CE). The attribution in full reads:

Xitian yi jing sanzang chaofeng dafu shi guang lu qing chudnfd dashi ci zi chén
Shihu feng zhao yi
PR SRS = kR ORI B i

Unpacking this: we discover his origin in India (xitian Pi-K) and role as sutra translator (yi
Jjing #%4%), his name, Shihu Jifi##, his Buddhist title “Trepitaka” sanzang —J&, and honorary
titles bestowed by the emperor, i.e. “Grand Master for court service” (chdoféng dafii ¥1Z K
R) [29: 118] and “Acting Chief Minister of the Court of Imperial Entertainment” (shi guang
I ging S OGRRIE) [46: 128], “Dharma-spreading great teacher” (chudn fé dasht 1275 KHT),
and “favoured purple-robed subject” (ci zi' chén #5 %K Fi)!® followed by the imprimatur
“translated with imperial approval” (or “by imperial decree”) feng zhao yi % #Hi%.

This attribution is based on an entry in the Dazhong xidngfii fabdo lix « K HFREFTIEE
$%» Catalogue of the Dharma Treasure During the Dazhong xidngfii Reign '* Compiled by
Yiang Yi #5f& and monk Wéi jing 75 in 1013 CE [32: s.v. K 1427]. Unfortunately, I don’t

have access to this source.!?

Provenance notes

Some of the attributions seem doubtful and as noted it may be that “translators” may have
been redactors responsible for extending the text, especially in the cases of T 252 and T 253.

12 This reconstruction is partly based on notes in Dreitlein [23: 24]. Lancaster and Park give the title as
Sheéngfiimii banréboludmidud jing « 2 Bk % & % % 48» which is reconstructed as *Bhagavati-prajiid-
paramita-hrdaya-siutra [32: s.v. K 1427].

13 The bestowing of a purple robe as a sign of high office was begun during the reign of Empress Wi Zétian (r.
690-705 CE) [19: 320-1].

14 Lancaster and Park refer to this text throughout as Ta-chung-lu.

15 According to Worldcat there is no copy in the UK.
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This is one of those issues that we would not be surprised to find had been covered in detail
in Japanese or Chinese but the result never translated into English. In any case, if
Buddhologists are to understand this text and the processes of textual production in China
during this period, we need a Sinologist to excavate the dates and attributions of these texts
and critically assess them, preferably in English. Ideally, this would be done in connection
with studies of the Dunhuang Heart Sutra texts as well.'®

We can take a closer look at the content of the extensions to the Heart Sutra, and in
particular I hope to show that there are two very different extensions amongst the canonical

Chinese texts.

3. Extensions

Extended Frame

In this section, I present texts and translations'’ that highlight why we should think of the
extended Heart Sutra as having two distinct recensions. T 252 is the sole representative of
Recension One (R1) and T 253 stands as a representative of Recension Two (R2). There are
layers of further differences within R2 but the texts are obviously related and the differences
are localised editorial adjustments or scribal errors. I cite here the extended first paragraph of
each, broken into several sections for ease of reading and comparison, and the additional final
paragraph, also broken into sections.

T 252

mEIRE: —RhE TS K I have heard that one time the Buddha was in
S, B SWE T Rajagrha on Vulture Peak, together with a great

R bhiksu-congregation of 100,000, and 77,000
Ao EREFEARELELTA bodhisatva mahdsatvas in all, whose leaders were

1R, A4 ETER M 3 =2 i SR A Avalokitesvara bodhisatva, Mafijusri bodhisatva, and
M=o s, LA E Maitreya bodhisatva. All had attained samdadhi and
Y. AR, FAREE dharant, and abided in inconceivable liberation.

g HL o

R IR BN E 2 I B A i AE 1Y B At that time, Avalokite$vara bodhisatva mahdasatva
Ak, A G EIR R R, EE was abiding seated with the others, rising up from his

Al seat amidst the congregation, he went to visit the
BT A, S AR AL Bhagavan, on one side he joined his palms, bowed

MEAmE M A S [ respectfully, gazing respectfully at the honoured face,

16 Benjamin Nourse has been working on these texts and hopefully will soon publish something on the variety of
texts found at Dunhuang and their relations with other texts.

171 make no pretence of being expert in Buddhist Middle Chinese or a translator per se. One translation each of
T 252 [44] and T 253 [42] can be found on the internet (details in the bibliography). I consulted these but
wanted to standardise the terminology so produced my own translations. Some technical terms are difficult to
translate into English without decontextualisation, e.g. according to Sanskrit vyakarana analysis, bodhisatva is a
bahuvrihi compound: one whose satva (essence, nature, being) is bodhi (awakening, enlightenment). This
doesn’t translate into English easily or well.
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PR e, e o i
B R BT I AR EE 2 L o MERR
RHEP A, Ayuh b E AR
oo

W, HEUDREE 5B A A
HFEEES: [HR, &
mk ! BORAESE . HEVRTER,
it AEAE OB .

T R B B TR 3 R ) 5% o B
A, TR, AR EOL =B
E%. NbEe, BL=BR 14T
IR PR A 2 e, MR Tigd
HME®Z. 7T MmAEE TS
T, P SR E L. B
Emeflibs: [#H 7 &
EAMREWREZ L, AR
B . WA, BEEZ.
B R g . |

he said this to the Buddha: “Bhagavan, I want to
preach to the bodhisatvas in this congregation the
Universal Treasury of Knowledge, Heart of the
Perfection of Paragnosis Sutra. My only wish,
Bhagavan, is that they will listen to me as I proclaim
this exceptional '® summary of the Dharma.

At that time, the Bhagavan, using the wondrous
Brahma voice, addressed Avalokitesvara bodhisatva
mahasatva: “Sadhu. Sadhu, Mahakarunika. ° May
they listen to your preaching and may great light shine
upon living beings.

When this [was said], Avalokitesvara bodhisatva
mahdsatva, having received the permission of the
Buddha, through the Buddha’s mindfulness, entered
the wisdom light samdadhi. After he entered [samadhi]
and settled, through the power of the samdadhi
practising the profound paragnosis, he examined the
five skandhas, [and found] each empty of self-
existence. With that realisation that the five skandhas
are empty, he peacefully arose from that samadhi. He
addressed Elder® Sariputra: “Kulaputra, a bodhisatva
has the heart of the paragnosis named Universal
Treasury of Knowledge. Now listen and pay attention,

think carefully about it. I will distinguish liberation
for you.”

After this was said, Elder Sariputra addressed

R C. SmaAibaEA

s > = N Avalokitesvara  bodhisatva  mahasatva  saying,
TEEBEBE A b 5 . [ ME, K o - ;
S BEA Y . A A “Indeed, Great Purifier, please explain it. Now is the
- IMNRANE o % JE BSf o . . ?
right time.

(T 252, 8: 849a7-27)

T253

I have heard that one time the Buddha was in
Rajagrha on Vulture Peak, along with a great
congregation of bhiksus and a congregation of
bodhisatvas. At that time, the Buddha, the
Bhagavan, entered the samadhi named “Vast and
Extremely Profound”. Moreover, at that time, in that
congregation, there was a bodhisatva-mahasatva
named AvalokiteSvara. When he practised the
profound prajiiaparamita he clearly saw the five
skandhas were empty and he was apart from all
suffering and misery.

3R — WO WE
ELTIIL S N = o 2
AR BB ED N =K, £
JEOR LR o T I S A e EE
A, AW ATIRIRE K
AE Ry, MR AEE, B
O

18 Mi #4 usually means “secret” but Prajiiaparamita is not secret or esoteric so the secondary meaning of
“exceptional” or “rare” must apply here.

9 Ji da béi zheé ELRKIE#E “Endowed with great compassion”.

20 hui ming &y “Elder”; Skt. ayusmat.
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BIVRRE 5 A gh AR B T, B B A%
A B AR S T R A S
[ 57! HANRRERE
WHEZATE, nieir? |

. BRI fE 3 BE R
Al R EAIE: &4
T HEETTE LT R
AR EZATR, BB A
7. (T 253, 8: 849b26-c1)

T.o

Then Sariputra, due to the prestigious force of the
Buddha, joined palms respectfully and addressed
Avalokitesvara bodhisatva mahasatva, saying:
“Kulaputra, if there is a practitioner who wants to
learn the profound prajiiaparamita, how should they
practice?”

When this was said, at that time, bodhisatva
mahasatva addressed Elder Sariputra, saying, “When
a kulaputra or kuladuhity practices the profound
prajiiaparamita, they should observe that the five
skandhas are empty in nature.”

These passages replace the first paragraph of the standard Heart Sutra and after this,

the standard and extended texts are identical until after the dharant.

Extended Endorsement and Rejoicing

1252

a4 T, FHEL M e
A, — DI RN BT i 4R 72 [
Bk, HBETE, BRERE,
1552247 . (T 252, 8: 849b16-
18)

1253

[N, & g5 5880 B
T A FLUR M I AR 2 AT, JE
T |

MO . RIRy, fhefepek
R =EEMR, R A

BEGE S . [k, EAR! OE
B! W, wmE! wikhr

e BRI EE AT, &
WIRAT. WRATHR, — Uik
MRS . | RS ERERE
o, RE&FMFERERE, B
ERaEAY TP N (=
IS NINCRET 1A =

After the Buddha preached this sutra, all the bhiksus and
the bodhisatva congregation, all the world—the devas,
humans, asuras, gandharvas, etc—heard what the Buddha
said, they were all greatly pleased, faithfully accepted and
respectfully put it into practice.

Therefore, Sﬁriputra, all bodhisatva mahdsatvas who study
the genuine and deep Prajiiaparamitd practice, should
practice it in this way.

After this was said, at that time, the Bhagavan arose from
the vast and extremely profound samadhi, he praised
Avalokitesvara bodhisatva mahdsatva, saying, “Good.
Good, kulaputra. That is it. That is it. Just as you said.
Genuine practice of the deep Prajiiaparamita should be
practised in that way. When practising that way all the
Tathagatas respond to everyone with delight.” At that time,
after the Bhagavan had spoken, Elder Sariputra overflowed
with great joy, Avalokitesvara bodhisatva mahasatva was
also greatly pleased. Then, that numerous gathering of
devas, humans, asuras, gandharvas, etc heard what the
Buddha said, they were all greatly pleased, faithfully
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R e, e k#iE, {557 accepted and respectfully practised.
1T. (T 253, 8: 849¢22-850al)

In the following section (Four) I include some notes on idiosyncrasies of the language
found in the extensions, and then use these to consider the likely language of composition.

4. Notes on the Text

General Notes

While I think the differences between T 252 and T 253 should be immediately apparent, let
me highlight a few of the most interesting ones. In the opening extension, T 252 gives
specific (superlative) numbers of bhiksus and Bodhisatvas present, but in T 253 there are no
numbers. In T 252, Avalokite$vara seeks and receives permission from Bhagavan to teach the
congregation then, after meditating, he directly addresses Sariputra (per the standard text)
although Sariputra does not ask any questions. By contrast in T 253, the Bhagavan enters
samddhi and is afterwards passive. Inspired by the Bhagavan’s anubhdva, Sariputra, asks the
question about how the kulaputra should train themselves and in response Avalokite$vara
preaches the Heart Sutra.

Where details are not forced on the text by the standard Heart Sutra—which, for
example, specifies the participants and the subject matter—T 252 is different from T 253. At
the same time, T 253 is the same or very similar to T 254, 255, 257, the Sanskrit and the
Tibetan texts. Thus there appear to be two distinct and unrelated recensions of the extended
Heart Sutra.

Some of these details are diagnostic of language in which the extensions were
composed and we now turn to consider this question.

Overcoming Suffering

T 253 and T 254 both included the phrase (at the end of paragraph one above)—“and was
apart from all suffering and misery” (I zhii kii & #f## 75 J2). This is similar to the phrase at
the end of the first paragraph of the Xinjing “and overcame all adversity from suffering” (dit
Vi qié kit ¢ FE—1Y)7 ). The phrase E—VJ7% & only occurs in three places in the Taishd
Ed., i.e. in the standard Heart Sutra (T 250, T 251) and in the Dafdng gudng shi lin jing « XK
77 B+ i 88 »  (*Dasacakra-ksitigarbha-siitra. T 410; 13.708.a26-7). The name of the
translator of the Dafang gudng shi lun jing is not recorded, but the translation was made
during the Northern Liang (Béi Lidng 1tii%) Dynasty ca. 397 — 439 CE. The phrase /i zhii kii ¢
BlERE 5 )5 is also found in the Xidnyu jing « B &4 » *Damamiika-nidana-siitra (T 202;
translated 445 by Huijué £ % et al. at Tianansi K %=F).?!

21 Some older editions of the Tripitaka record the title as Xidnyu yinyudn jing «& B[R4 88» (T 202; 4.349a, n.1)
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The Five Skandhas

In a key moment for the extended text, Avalokitesvara inspects the skandhas and finds that
they are all empty of self-existence (zi xing jié kong HVEE %3, where zi xing H 1% translates
Sanskrit svabhava). However, we know that something has gone wrong here because the
original passage in Xinjing does not mention zi xing H 14, rather it says: “[Avalokite$vara]
inspected the five skandhas and all were absent.” (zhdo jian wityin jié kong WA LA B 2. T
251; 8.848c7-8). All the skandhas were absent because Avalokite§vara was practising the
deep practice of Prajiaparamita (...xing shén boré boluomi duo shi .. ATIRN A I 4R 2 2 1.
T 251; 8.848c07), which the Heart Sutra itself explains involves the yoga of
nonapprehension (viwisuodégn VA BEFT{5 . T 251; 8.848c15) [30: 102]. Attwood has linked
this to early Buddhist meditation practices that involve withdrawing attention (amanasikara)
from sensory experience, particularly the practice described in the Pali Culasuniiata Sutta
(MN 121) [15]. Without attention, the conditions for the arising of sensory experience are
absent, and thus sensory experience does not arise, leaving the meditator in a conscious
mental state characterised by the absence of sensory experience (Pali suiiatavihara).?* The
state of absence of sensory experience occurs when all conditions for sense experience have
ceased. Thus absence is a state that has no condition except the absence of other conditions,
i.e. it is “without a condition” (asamskrta). In other words, absence is tantamount to nirvana,
vimoksa, asravaksaya, etc.

T 254, 255, 257 replace the phrase from the standard Heart Sutra with “he examined
the five skandhas [and saw they were] all empty of self-existence,” (zhaojian wiyun zi xing
jié kong W& FZE H B 2%). All seem to align with the Sanskrit svabhava-siinya “absence
of independent existence”. The assertion that the skandhas lack svabhava is a reference to the
metaphysics of Madhyamaka in which the absence of sense experience is reified and Sinyata
becomes synonymous with ultimate reality (paramartha-sat). Reality, in this view, is the
absence of sensory experience. This metaphysics is out of place in the prajiiaparamita
context where the focus is on phenomenology and epistemology. The absence of sensory
experience is commonly reported amongst mystics of many traditions, but each translates this
state into a different system of metaphysics. Prajiaparamita is not concerned with the
metaphysical implications, but rather with the soteriological implications, i.e. that by
undergoing cessation of sensory experience one brings rebirth to a halt also. That the
skandhas are absent in the samadhi is the significant aspect rather than any attempt to relate
the skandhas to some ontology.

Names

In T 254, Prajiiacakra sometimes uses the old spelling, Guanshiyin &1t %, where the other
Chinese texts use the new spelling introduced by Xudnzang, Guanzizai #{ H 7E. In places
Prajfiacakra opted for the hybrid, Gudanshiyin zizai EitH# H7E (850a13, 850al5, 850al7,

22 This state is now attracting attention from consciousness researchers and has been called “contentless
awareness” [48] or “minimal phenomenal consciousness” [37].
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850b10, 850b14). The difference is not merely a translation preference. Guanshiyin reflects
the Indic name Avalokitasvara (i.e. avalokita-svara) while Guanzizai reflects the change to
Avalokitesvara (i.e. avalokita-isvara). This change and other aspects of the name, as well as
the timing of the change, are discussed at length by Jan Nattier [41] and by Seishi Karashima
[31].

In T 253 we see the older form of Sariputra’s name: Shelifi |57 immediately
followed by the form introduced by Xudnzang: Shelizi & F-F (T 253 8: 849c4-5). Does this
reflect ambivalence on the part of the translator? Sometimes Prajfia includes the honorific ji
shou F.Z% “Elder” (Skt ayusmat) and other times not. It is one of the distinctive features of
the Sanskrit Prajiiaparamita tradition that honorifics are used with slavish consistency at the
expense of fluidity.

Teacher

In the Prajiiaparamita tradition that these texts draw on, the teachings are given by the
Buddha and through his anubhava (power) by Elder Subhiiti, designated a sthavira or senior
bhiksu. In the Astasahasrika, for example, the Buddha asks Subhiiti to “make clear how the
bodhisatvas went forth in Prajiiaparamita” and can be read as implying that Subhiiti is a
bodhisatva.? It is perhaps a measure of the distance in time between the Prajidapdramita
sutras and the Heart Sutras that this relationship is changed. In the Heart Sutra, it is
Avalokite$vara bodhisatva mahdsatva who gives the teaching to Elder Sariputra.

The presence of Avalokite$§vara has been problematised but he is the bodhisatva par-
excellence in Tang China, and strongly associated with Xudnzang, the likely composer of the
text [17, 39]. His presence has been construed as incongruous only because of the
presuppositions that the text is pre-Tang and Indian.

Note that in T 252 it is Avalokite§vara who preaches the text, but the endorsement
section attributes it to the Buddha: “After the Buddha preached this sutra [everyone] heard
what the Buddha said...” (#5248 C... BIFETER. T 252, 8: 849b16-18). It appears that
the redactor took a standard Buddhist sutra ending and tacked it onto the text without paying
attention to who was speaking in the text they were redacting.

Kulaputra

There is an anomaly in T 253: Sariputra says “Kulaputra, if there is a practitioner who wants
to learn the profound prajiiaparamita, how should they practice?” (Shanndnzi! Ruo you yu
xué shén shén banréboluémidud xingzhé, yun hé xiii xing? 3 5 5 A2 FLIR A5 I 4R
ELATHE, =BT, In T 252, Avalokitesvara addresses Sariputra as kulaputra, but the
other Recension Two texts follow the Sanskrit: “How should a kulaputra or kuladuhity train?”
(vah kascit kulaputro va kuladuhita... katham Siksitavyam?) Note also that the Sanskrit text

2 In Vaidya’s edition: tatra khalu bhagavan ayusmantam subhiitim sthaviram amantrayate sma - pratibhatu te
subhiite  bodhisattvanam mahdsattvanam prajiiaparamitam arabhya yathd bodhisattva mahasattvah
prajiaparamita niryayur iti // [2: 2]. Mitra’s edition ends... prajiiaparamitam niryayur iti [1: 3].
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asks and answers the question with respect to both kulaputra and kuladuhitr. The other
versions ask the question only in terms of kulaputra but answer it for both.

What do kulaputra and kuladuhitr mean in this context? Putra and duhity mean “son”
and “daughter” respectively. Since kula can mean any group of animals or humans and has no
built-in implication of status, I am unconvinced by translations such as “son or daughter of
good family” [20], “gentlemen and ladies” [25, 40], or any of the other variants indicating
high social status such as “noble-born son/daughter”. That said, the common Chinese
translations—shan ndnzi 3% 5§ and shan niirén 3% N\—translate kula with the character
shan 3 “good, excellent, benevolent, etc”, which is also routinely used to translate kusala
“good, moral, skilful, etc”.

It appears that translators and commentators have wrongly conflated kulaputra with
sujata in such sources as the Pali Ambattha Sutta (DN 3).2* The two terms are used there as
complimentary descriptions of the arrogant Brahmin novice, Ambattha, but they are not
synonyms. The Pali commentaries, e.g. Paparicasiidani (MA 1.111), speak of two kinds of
kulaputta: 1) one who is born to it (jati-kulaputta), usually a Brahmin, of whom Ambattha is
a perfect example; and 2) the one who comes to it by way of good conduct (acara-kulaputta).
The commentator says that this second case refers to anyone who “has gone forth from home
into the homeless life out of faith” (saddha agarasma anagariyam pabbajita). In other words,
the non-congenital kulaputra is simply a bhiksu and the kula in question is the bhiksusamgha.

The word kulaputra is used very frequently in Astasahasrika and its descendent texts.
Scanning the digitised version of Vaidya’s edition of Astasahasrika [2], I cannot see anyone
being directly addressed as kulaputra. The vocative case is used in hypothetical situations,
such as the one found here, in which kulaputra seems to stand for an aspirant to awakening.
This suggests that the term kulaputra and kuladuhitr were primarily a literary device in
Prajiiaparamita and used to refer to male and female members of the monastic samgha.

Samadhi

Apart from T 252, all the texts agree that the Buddha entered a samadhi but they disagree on
what it was called.?

253 RN =R, 48 KHEE. At that time, the Buddha, the Bhagavan entered the
samadhi named “vast (&) and extremely (K)
profound (%)

254 HENZ R, &R RKEEER. the Bhagavan entered the Samadhi named “vast ()
and extremely (K) profoundly (%) examined (}
Ry

255 B N FLR I T = EE R Y. the Bhagavan entered the Samadhi of the preaching of

the Dharma called “profound illumination (#: % 8

24 «Sir, Master Ambattha is well born, is kulaputta, is learned, a beautiful speechmaker, clever, capable of
speaking with the honourable Gotama.” (Sujato ca, bho gotama ambattho manavo, kulaputto ca ambattho
manavo, bahussuto ca ambattho manavo, kalyanavakkarano ca ambattho manavo, pandito ca ambattho manavo,
pahoti ca ambattho manavo bhota gotamena saddhim asmim vacane patimantetun ti. DN 1.95)

25 Tibetan text and translations are from Silk’s critical edition [47: 172-3]; the Sanskrit text is from Conze’s
1967 revised edition [21].
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257 HH B8 BN SR Y B R TR = B

Skt. bhagavan gambhiravabhasam nama
dharmaparyayam  bhasitva  samadhim
samapannah|*®

Tib A de’ itshe bcomldan ‘das zab mo snang ba
zhes bya ba chos kyi rnam grangs Kyi ting
nge ‘dzin la snyoms par bzhugs so.”’

TibB de’ itshe bcomldan ‘daszabmo’ i (chos

kyi rnam grangs) snang ba zhes bya ba’ i

7).
The Bhagavan entered the samadhi of profound
illumination ( # % ¢ B ) and preaching the true
Dharma (E58 1E%).

Having taught a Dharma discourse named “profound
illumination”, the Bhagavan entered samadhi.

the Blessed One was entered into the concentration of
the preaching of the Dharma called “Profound
IIlumination”

the Blessed One was entered into the concentration
called “Illumination of the Profound preaching of the

kyi ting nge ‘dzin la snyoms par zhugs Dharma”.

s0.28

In T 252 it is Avalokite$vara who enters a samadhi known as huiguang sanméi =t
=K (Skt. *jiiana-prabha-samadhi). Note that only the Sanskrit separates the “teaching”
(bhasitva) and the “entering” (samapannah) samdadhi. The same elements appear to be
present in most of the Recension two texts, but the relationships between them vary and I can
see no simple explanation for them. In T 254 the addition of zhaojian 8 5. to the end of the
phrase appears to be a scribal error.

We can now consider the language in which the extensions were made, and
relationships between the extended versions and how these fit into the larger picture of the
evolution of the Heart Sutra into numerous versions.

5. Comments and Conclusions

Language of Composition

The Buddha’s dharmaparyaya and samadhi are a point of departure for the Recension Two
texts. It seems to me that the Sanskrit text which names the dharmaparydya and leaves the
samadhi unnamed is likely to be original. The Chinese texts don’t mention a dharmaparyaya
and this would be an odd detail to add to a sutra that was missing it. Or we could say that,
since the Chinese R2 texts are in agreement, the work does not feature the Buddha giving a

26 There is considerable variation in the Sanskrit manuscripts. According to Conze [21: 149] the text he adopted
occurs in his sources N2, C2d¢: we also see:

N¢: gambhirayam prajiiaparamitaya avabhasam nama dharmaparyayah

Ne®: gambhirayayam pravara-bhdsan-nama

Jb: gambhiravasambhodam nama

N™ gambhiravabhdsan nama

N': gambhiravabhdsam nama samadhim samapannal|
7 For the purpose of comparison of Tib A and Tib B, I parse this as: de'i tshe (at that time) bcom ldan 'das
(bhagavan) zab mo snang ba (profound illumination) zhes bya ba (called) chos kyi rnam grangs kyi (of the
dharma teaching) ting nge 'dzin la snyoms par bzhugs so (he entered the samadhi that).
28 For the purpose of comparison of Tib B and Tib A, I parse this as: de'i tshe (at that time) bcom Idan 'das
(bhagavan) zab mo'i chos kyi (of the profound teachings) rnam grangs (paryaya) snang ba (illumination) zhes
bya ba'i kyi (of the so called) ting nge 'dzin la snyoms par zhugs so (he entered the samadhi that).

76



dharmaparydya, and the presence of a dharmaparydya in Sanskrit is the oddity and the
principle of lectio difficilior potior applies. The Tibetan texts both have dharmaparyaya (Tib.
chos kyi rnam grangs kyi) and samadhi (Tib. ting nge ‘dzin) even if they have different
versions of the same sentence [47: 172-3].%°

As noted, the Chinese extended texts, except for T 253, have zi xing jié kong HEE
7= (Skt. svabhavasiinyan) when Xinjing merely has jié kong % %%, which would translate as
sarva sunyata. Xinjing does not mention svabhava. If the text of Xinjing was extended in
Chinese, we would expect to see jié kong % in the extension also. That T 252 has zi xing
jié kong HM: ¥ % undermines the idea that it was composed in Chinese, although there is
some evidence that the Sanskrit translation of Xinjing passed off as the “original” influenced
the later interpretations.*

T 253 treats kulaputra in Sariputra’s question as a vocative, addressing
Avalokitesvara. Here T 253 is out of step with all the other extant documents pertaining to
Recension Two. This makes most sense as a mistranslation from a Sanskrit source or the
result of an earlier copying error in Sanskrit, causing a nominative kulaputrah to be misread
as a vocative kulaputra. Also, only the Sanskrit text is consistent in having the question both
asked and answered in terms of kulaputra and kuladuhitr. One might, again, invoke lectio
difficilior potior and resist the idea that the omission of kuladuhitr was a translation mistake
and counter that the addition of kuladuhitr in the late Sanskrit manuscripts was the result of
smoothing over a lacuna in the source too late to prevent the lacuna being copied into all the
extant translations. This still does not explain the anomaly in T 253.

Another argument for a Sanskrit original for Recension Two is an awkwardness that
occurs because of the use of the verb vyavalokayati. This works well enough in the standard
Heart Sutra but when the Redactor tries to recast this verb in the standard form of a
Prajiiaparamita question, i.e. “how should the bodhisatva go about his business”, where the
activity is phrased using a future passive participle—often siksatavyam—the transitivity of
vyavalokayati trips them up. For example, if the bodhisatva was expected to train (Siksati) in
some form of Buddhist practice then the question would be katham Siksatavyam “how should
he train?” And after the explanation, Avalokitesvara might say, “for this reason he should
practice in this way” (tenaiva Siksatavyam) as in Conze’s Ce, aka “Feer’s polyglot edition”
[21: 150]. Most of the Sanskrit manuscripts were finished with “for this reason he should
examine in this way” tenaivam vyavalokitavyam. The reason it sounds so awkward is that the
verb is transitive (Conze makes this mistake throughout his edition [7]); that is, one cannot
simply examine in the absence of something to examine. In this case, the infelicitous Sanskrit
might also indicate that the redactor of Recension Two was working with a Sanskrit source.

Based on these observations, my working hypothesis is that the standard Heart Sutra
was extended twice. The first extension produced the text T 252 and since there is no
evidence of it in any other language, we may conjecture that it was made in Chinese (just like

2 Although Silk translates both as simple variants, TibB has what appears to be an eyeskip error at this point.
The compound chos kyi rnam grangs (Skt. dharmaparyaya) has been shuffled forward into the middle of the
compound zab mo snang ba (Skt. gambhira-avabhasa). It makes more sense to me to unshuffle them before
translating.

307 refer specifically to the reading of yiwisuodégin VL& 15 4 as consistent with Skt. apraptitvad when
Kumarajiva coined the term to translate anupalambhayogena. On which see Huifeng [30].
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the Xinjing). This fits well with the revised history of the standard Heart Sutra, i.e. that it was
a Chinese “digest text” (chao jing #P#), which was “authenticated” by its association with
Xuanzang and the local production of a Sanskrit text passed off as an Indian original [15].
The standard Heart Sutra was extended a second time, probably in Sanskrit, although with
varying influence from the Chinese (especially in T 253). The Sanskrit extended text was
then translated into Chinese (T 253, 254, 257) and Tibetan (including some Dunhuang
manuscripts and the canonical versions), and from Tibetan back into Chinese (T 255).

The existence of several different versions of the text as a result of repeated editorial
interventions is also consistent with preliminary (though as yet unpublished) results of
examining the Dunhuang cache of Heart Sutra manuscripts by Ben Nourse [43]. What we see
is repeated tinkering with the text producing several variants. The fact that Buddhists felt so
free to change the Heart Sutra text suggests that, as per Kuijt and Woncheuk [15], they knew
it was not an Indian Buddhist sutra.

While the minor differences are interesting and may prove diagnostic in comparative
studies, the existence of two distinct recensions of the extended Heart Sutra in Chinese forces
us to further revise the history of the text. We now know that the standard Heart Sutra is a
chao jing Y& “digest text” and that the Sanskrit text was produced in China and contains
several Chinese idioms [9, 11, 12, 13, 14, 30, 39]. Furthermore, Watanabe [53] has shown
that Damingzhoujing « KIAWLEL» (T 250) is not an earlier translation but another Chinese
production created later than the Xinjing [See also 15].

If the traditional dates are reliable, then T 252 antedates the other versions but they
are not based on it. This is not a matter of simple variation; rather it looks as if the extended
Heart Sutra was created twice. Each text was created according to the same criteria for
authenticity and drawing on similar sources, but with distinctive results. Scholarship to date
has always considered the extended text to be singular and thus needs to be revisited.

We can show the relationships between the extant documents in the form of a stemma
diagram. The basic outline was provided by Nattier [39: 198], i.e.

Sanskrit Large Sutra

I
Chinese Large Sutra (T 223)

}
Chinese Heart Sutra (T 251)

!
Sanskrit Heart Sutra

The matter of the relation between Xinjing and Dazhidii lin « K3 FE&w» (T 1509)
was raised by Nattier [39] and discussed by Attwood [15]. The relation of T 250 is based on
the conclusions of Watanabe [52]. | have incorporated Ben Nourse’s preliminary findings on
the Dunhuang Heart Sutra texts many of which show some degree of hybridisation [43], but
the proposed relationships are my conjectures based on ten years of research and my twelve
published articles.

This stemma is still provisional and awaits the formal publication of Nourse’s
observations and scrutiny of all the recent work by qualified scholars.
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Stemma Diagram

Sanskrit
Large Sutra

..................... l

a7

By - o ~ ‘
Dazhidu lun Chinese Large Sutra
Kumarajiva (T 1509)=-ermeeeees Kumarajiva (T223)
404 CE 404 CE
Dunhuang Xinjing (T251) Damingzhoujing
Tibet Std = composed by Xuanzang = T250
Transliteration ~656 CE =~ "TTe-el - ~730 CE?
Dunhuang / \ "'-.,
Tibetan Std Text 1 Sanskrit - .,
~9thC Hrdaya e
l \ 0..’
R2 .
Dunhuang " *
Tibetan Std Text 2 S:r” dsa";g- \ '
~ ' Sanskrit.
oth © Added negations Hrdaya T252
! extended Dharmacandra
H 738 CE
T256 !
Amoghovajra i
~8thC : 1253 .7~
! Prajfa “
! Dunhuang Dunhuang 788 CE
\d Tibetan Tibetan
Sanskrit Sanskrit Ext1 .. . Ext2 T 254
Hory(ji Ms. Eun Ms. ? Prajnacakra
~8thC 9thC 7 861 CE
w
T255 T257
Chos grub Danapila
856 CE 1005 CE
Sanskrit Ext Sanskrit Ext Tibetan Kanjur Tibetan Kanjur
Japanese Mss Nepalese Mss Recension A Recension B

Stemma Notes

Solid arrows indicate a direct descent; dashed arrows, minor influences; and dotted arrows,

unknown or potential influences that are unclear. There are three notional nodes: Sanskrit
Hrdaya which represents the original translation of the Xinjing into Sanskrit. This is no
longer extant. Sanskrit Hrdaya Added Negations is a notional ancestor to those manuscripts

that have this feature (see the following paragraph). Similarly, the Sanskrit Hrdaya Extended
is the notional ancestor of all of the extended texts in Sanskrit (and translations of it) and

forms a hypothetical ancestor to all Recension Two documents.

By “added negations” I am referring to two interpolations. Firstly in the twelve
nidanas, the phrase navidya navidyaksayo “no ignorance, no destruction of ignorance”
becomes na vidyda navidya na vidydaksayo navidyaksayo “no knowledge, no ignorance, no
destruction of knowledge, no destruction of ignorance”. The additions here make no sense in
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the context of the twelve nidanas and apparently reflect a belief that the sutra is solely about
negating concepts [14, 16]. Secondly, the final part of the core section—na jiianam na
praptih—has been augmented to read na jianam na praptir napaptih “no knowledge, no
attainment, no non-attainment”. Again this makes no sense. As Huifeng [30] and Attwood
[13] have shown, this passage has become obscured. The extant Sanskrit Large Sutra
manuscripts have na praptir na abhisamayah “no attainment and no realisation”. The other
Chinese translations of the Large Sutra by Moksala and Xudnzang appear to reflect this.
Attwood argued that the two words stand here for the usual mdarga and phala which are
headings for a list of aryapudgala, i.e. the path of stream-entry and the fruit of stream-entry,
etc [13]. Early Buddhist lists had eight items, four under each heading, but Mahayana
Buddhists added several terms to the list.

The “Eun Manuscript” from Japan used by Miiller and Nanjio [38] for their
diplomatic edition includes the phrase yad ripam sa sinyatd ya sunyata tad ripam. Nattier
noted that the phrase was absent from the majority of Conze’s sources [36: 204 n.19]. She
further notes, however, that it is found in the Tibetan translation of the standard text
published in facsimile by Zwalf [55].

6. Concluding Remarks

There is a lot more work to do in this vein, which begs the question, if this text is so popular
and central to Mahayana Buddhism, why has this work not been done before now? The
consensus, following D. T. Suzuki and Conze, that the text is illogical cannot have helped
attract students to study it. Recent challenges to this consensus [9, 16] and efforts to clear up
the grammatical mistakes introduced into the Sanskrit edition by Conze seem not even to
have registered [7, 10, 13], nor less efforts to clarify the language of Chinese editions [8, 9,
11, 28]. Another barrier to progress is the ongoing reluctance of Buddhologists, especially in
East Asia, to accept the Heart Sutra as a Chinese text.

Prajfiaparamita is widely acknowledged to be central to the emergence of Mahayana
and all subsequent Buddhism. And yet this importance is not reflected in academic
publications. Not only do we have few if any reliable translations, we do not even have
reliable editions of the principal texts. Since few scholars do research on Prajrnaparamita,
few can teach about it with any depth or guide others in doing research on it. Thus, the Heart
Sutra continues to suffer from widespread misunderstanding and neglect even when it does
attract scholarly attention. Old myths continue to be placeholders for objective scholarship.
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CBCA
MA
MN
DN
R1

R2

Abbreviations

Chinese Buddhist Canonical Attributions https://dazangthings.nz/cbc/
Majjhimanikaya-atthakathda aka Paparicasiidant

Majjhimanikaya

Dighanikdaya

Recension One

Recension Two
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